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A cienow\l_eggem ents

Catholic Response to the Asiant Presence is
the praduct of a collaborative effort of a number of Asian parents, educators and
ministers, and also of many non-Asian Church leaders who minister with the
various Asian communities within the United States.

Special thanks are due to the Asian parents who took the time to attend the
national hearings sponsored by NCEA’s Special Educational Service Department,
USCC'’s Office of Migration and Refugee Services, and the Archdiocese of New
York’s Office of Pastoral Research and Planning,.

Gratitude is also due to the many lay ministers, sisters and clergy of the dioceses
in which the hearings were held—Baltimore, Boston, Chicago, Honolulu, Los
Angeles, New York, Oakland, Philadelphia, Portland, San Francisco, Seattle, St.
Paul/Minneapolis. They participated with energy and commitment in searching
together for ways to respond effectively to the Asian presence in this country.

We are especially indebted to the diocesan contact persons who organized all
facets of the hearings—invitations, space, prayer, and meals. They sclected a rich
mix of parents, educators and ministers to reflect on the Church’s mission with
Asian peoples within their respectivedioceses; they thenassured a productive time
together by their able administration of all the details.

For the gift of their time and commitment we thank the following diocesan
contact persons: Baltimore, Sr. Rosaliec Murphy; Boston, Fr. William Schmidt;
Chicago, Fr. William (¥ Brien; Honolulu, Ms. Cecile Motus; Los Angeles, Sr. Lucia
Tu; New York, Mrs.Ruth Doyle; Oakland, Fr. George Crespin; Philadelphia, Mr.
Thomas Forkin and Sr. Mary Louis Sullivan; Portland, Fr. Vincent Minh; San
Francisco, Bishop Carlos Sevilla; Seattle, Ms. Veronica Barber and Ms. Esther
Lucero; and St. Paul/Minneapolis, Mr. Thomas Kosel.

There were many members of various Asian communities who provided us with
information and resources; we are grateful to them for enriching this publication.

And finally, thanks to Mrs. D.]. Rivenberg who helped with the copy editing, and
to Mrs. Geri Garvey and Mrs. Tia Gray of the NCEA staff who assisted most ably
in getting this publication into print.

Funding for the development of this manuscript came from the following
groups: the Fr. Michael McGivney Fund for New Initiatives in Catholic Education
which is sponsored by the Knights of Columbus; the Maryknoll Fathers; the
National Catholic Fducational Association and an anonymous foundation. Weare
grateful to all of these organizations for their support of this project. In addition,
we are grateful to Mr. Peter Robinson who assisted the authors and editors in
securing funding from various other sources.
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ur country has always been singu-
larly blessed with the presence of people from many cultures. Our newest immi-
grants from Asian countries bring with them a richness of traditions from back-
ground very different from most of us. It is important that we understand and be
sensitive to their needs. It is crucial that we support and enable their understand-
ing and loyalty to their faith to come out of the traditions which they value strongly.
For the Church as we look to the next century, the inculturation of faith is a major
challenge and one in which we must strive to be open to new directions. This
response to the Asian communities is an important beginning for all of us to try to
truly grasp the meaning of the universality of our faith.

John Cardinal O’Connor
Archbishop of New York
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he possibility of Asian migration to the
United States has taken a decidedly different turn from the first exclusionary law
against Asians in the Chinese Exclusion Act of 1882. During the last decade, Asians
have accounted for more than half of both the immigrant and refugee movements
to the United States. In concrete terms, Asians will number at least 8 million, as the
demographic complexion of the U.S. changes in the 1990s. Our country has made
it possible for Asians to come to the US. Now, it remains for the Church to make
these newcomers welcome.

The ministry of welcome is exercised by the Church in three basic activities. The
pastoral care of Catholic Asian migrants is a duty incumbent on the local Church as
outlined in Church law and documents. The evangelization of the non-Christian
Asian newcomers is an opportunity which the Church cannot neglect. The
provision of migration, resettlement, educational and other services is a concrete
manifestation of the ministry of welcome the Church can exercise.

In 1986, the National Conference of Catholic Bishops issued a statement entitled
“Together a New People.” This pastoral statement on migrants and refugees gives
encouragement and commitment to the ministry of welcome I have described. The
study contained in this book is largely a response to the challenge issued by this
pastoral statement. But as one takes up one challenge, many more become evident.

The collaborative effort which produced this important study is a model for an
integrated approach to welcoming the Asian newcomer to our land and to our
Church. I recommend it to you for reading and implementation.

Rev. Msgr. Nicholas DiMarzio
Executive Director

Migration and Refugee Services
United States Catholic Conference
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his publication grew out of a series of
hearings sponsored by the National Catholic Educational Association, the Office of
Pastoral Research and Planning, Archdiocese of New York, and Migration and
Refugee Services, United States Catholic Conference. We believe that the positions
set forth in this volume are a faithfui reflection of the views expressed by the rep-
resentatives of a wide variety of Asian American groups. They are also a challenge
to us to develop new attitudes and approaches, new materials and methodologies
in our Catholic schools and catechetical programs that seek to serve our expanding
Asian population.

In a number of the hearings, parents stated very clear expectations of Catholic
schools—education in faith, discipline, moral training, counter-cultural value
system, and security—this along with a very strong academic program. At the same
time, Asian parents want their children to retain some of their native culture and
traditions, and hope that the Church here will assist them in accomplishing this
goal.

Inregard to religious education, the respondents noted further needs for oppor-
tunities to learn more about the contemporary teachings of the Church, about
parenting skills, and about ways of maintaining traditiopal values in our “materi-
alistic” society. There was also an interest in religious education for non-Catholics
(many of them non-Christians), especially on the part of those parents who are the
products of Catholic education in their homelands.

In addition, the respondents at the hearings offered many general recommenda-
tions which should be heeded by both school personnel and catechists. Among the
needs most often cited were the following: counseling for parents to assist them in
dealing with cultural conflicts with children, leadership training for Asian youths,
knowledge of and sensitivity to special Asian feasts and celebrations, training in
cultural sensitivity for teachers and catechists, and adult education programs and
ESL classes for parents.

As Catholic educators we are called to participate in “the ministry of welcome”
in a very special way by serving the educational needs of these Asian Americans
whom werecognize and value as both culturally and spiritually enriching members
of our civic communities and of our Church. Itis our hope that this publication will
assist all Catholic educators to understand better their Asian students, families, and
neighbors—and that this understanding will in turn lead to the development of a
“truly universal” Catholic community in the U.S.

Catherine T. McNamee, CSJ
President, NCEA
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Conducted by
National Catholic Educational Association (NCEA)
United States Catholic Conference, Office of Migration
and Refugee Services (USCC/MRS)
Archdiocese of New York, Office of Pastoral Research and Planning

October, 1989 - January, 1990

series of national hearings was held
from October, 1989 through January, 1990 for the purpose of listening to the pastoral
and educational concerns of Asian Catholics in the United States. These hearings
were held in the following dioceses: Baltimore, Boston, Chicago, Honolulu, Los
Angeles, New York, Oakland, Philadelphia, Portland, San Francisco, Seattle, St.
Paul/Minncapolis.

Those who gave testimony included Asian parents, Asian clergy and Asian lay
ministers, and also parish and diocesan personnel who are responsible for the
educational and pastoral services with the various Asian communities. Although
there were many Asian groups, the primary focus of this report and project was on
the following Asian communities: Chinese, Japanese, Koreans, Filipinos, Laotians
(Hmong and Kmhmu), and Vietnamese.

Those who conducted the hearings were Mrs. Ruth Doyle, Director of the New
York Archdiocesan Office of Pastoral Research and Planning, Rev. Peter Tran,
CSsR, Special Assistant of the Office for the Pastoral Care of Migrants and Refugees,
Migration and Refugee Services, USCC, and Sr. Suzanne Hall, SNDdeN, Executive
Director of Spec.al Educational Services, NCEA.
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Asia and Asian Communities

features. Only a fraction of Asia’s 17 million square miles is suitable for

human habitation, and yet 295,000,000 people, two thirds of all the world’s
people, live there. The continent’s mountains are the tallest in the world, and
determine everything from rainfall to human life styles. They divide the land,
separate people from one another, and create some of the world’s most extreme
geographic conditions: the hottest and coldest temperatures, the wettest lands,
some of the driest deserts.

Asia has been inhabited since the earliest days of the human race. Survival in
Asia’s extreme climates often depended upon cooperation among an entire ex-
tended family or clan. Thisreliance on and reverence for family and clanstill define
life for many of Asia’s peoples.

The Asian peoples brought the complexities of many nationalities, religions and
cultural heritages with them to the United States. A consistent theme heard
throughout the testimony at the hearings was that there is not one Asian commu-
nity, rather many Asian communities. There are a wide variety of Asian groups,
each with its own culture and language, therefore, it is not appropriate or helpful
to talk about a generic “Asian” community. Respect for the significant differences
among the many Asian cultures is a significant part of accepting these peoples into
both society and church in the United States.

Even though this point was reiterated many times, the respondents unanimously
appreciated the opportunity to come together and reflect on their experiences as
“Asians”, first in this country, and second, withi. the Catholic Church.

A sia is an extreme continent, extreme in size, in population, in geographic

The Church in the Homelands

uring he hearings, many people reflected on their experiences of the
Catholi - Church in their homeland in Asia. Their reports were of a church

which was a community—a place where family and friends could
experience personal warmth and caring.

The Church “at home” was viewed as hicrarchical and authoritative, providing
stability and a sense of order; at the same time it was perceived as provider, assisting
a person to realize the totality of his/her being.

The Church was experienced as more traditional “at home” than in the US.
Priests and sisters held a revered position within tiic community and were afforded
much respect. The elders in the community were also reverenced and it is they who
performed many of the leadership tasks within the parish community.

Catholic education was seen by most of the Asian respondents as desirable in
their home land. The schools, generally run by missionaries, were perceived as far
superior to the government schools; also, they were seen as strong evangelizers and
a source of Catholic identity in an otherwise non-Christian society.

The exception to this, of course, is the Philippines, where Catholicism is very
strong due to the influence of the carly Spanish settlers. ‘-



The Experience of Church
in the United States

ost respondents see the United States as a place of opportunity and
freedom. Thus, they believe there is the possibility of “making it” here.

They see profound differences in many cultural values between the U.S.
and their homelands, however, the ethic of hard work is seen as common. They
want everything for their children and experience deep pain in the value clashes
which are arising between themselves and their children who are being educated
in US. schools. The importance of family as a unit is being challenged; mores
around dating and sexual attitudes are quite different; the importance of the
individualand theright to “self”-expression clashes
with the Asian’s values of deference to the elders
and filial reverence.

Especially poignant were the new immigrants’
and refugees’ stories of their search for an experi-
ence of community within the U.S. Church, while
at the same time struggling to eamn a living, find
shelter for their families, educate their children,
and forge an identity within this new society.

The respondents reported that they experience
the Church in the US. as unwelcoming. “Cold-
ness” was a descriptor used on many occasions.
There were many reports of attending Mass in an
“American” parish and feeling totally isolated.
Because Asians were accustomed to spending a
great deal of time in Church, both before and after
Mass, in personal and communal prayer, they find
the rigid Sunday Mass schedule offensive. (An ex-
ception to this is in Hawaii where the respondents
reported a tradition of welcoming all peoples, in
particular the stranger. This was reported as their
tradition of “Aloha”.)

They feel that they are barely tolerated in the parish and at Mass. Many have been
deeply offended by having to pay rent for a Church in order to have Mass in their
native language. Also, the time set aside for their Mass was generally at an
inconvenient time such as mid-afternoon on Sunday. There were many such
reports during the hearings. As hard workers, they indicate that they would offer
the Church far more financially than what they are being charged for rent if only the
Church would welcome them and not put them in the position of being paying
clients. They feel like visitors and see thisas a reflection of American “big business”.

A further example relating to money is the consistent report about the use of
collection envelopes. Again, this is seen as offensive and bureaucratic—not a
reflection of the church the respondents knew in their homelands.

There was a strong call for ethnic, pastoral “centers” which, after responding to
the enculturation needs of the various Asian ethnic communities, could dissolve.
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This was not a demand for national or personal parishes; to the contrary, the people
voiced specific fears that such parishes might lead to separate Catholic churches
within the U.S. and this was not seen as desirable by the Asian respondents. An
exception to this was in the Filipino community where the representatives cited a
preferrence for a recognized diocesan Filipino ministry rather than pastoral centers.

Related to this, the respondents asked for priests and ministers who speak their
language(s) to minister to their communities. Especially at the time when they are
new to the country, they would be grateful if the Church would be a source of
comfort to them. To be able to communicate with a priest or minister in one’s own
language would assist in the adjustment process.

From the perspective of the Asian priests and religious, though they would not
speak out publicly, many have quietly experienced deep frustration in their
ministry in the U.S. They express a sense of isolation and loneliness, and a lack of
support from the diocese. There were consistent calls for support groups among
themselves for sharing about ministerial concerns and for socialization.

A caution was raised by some diocesan staff personnel about difficulties encoun-
tered with some Asian priests in terms of ecclesiology. In some instances, these
priests have not experienced the evolution of Vatican Il—its directions and prac-
tices—and there are resultant conflicts within parishes.

While, in general, the Asians’ understanding of church comes out of a very
traditional experience of the Catholic Church as noted above, this is not the case
across the board. Catholic schools—and particularly Catholic colleges and univer-
sities in some countries—have provided their graduates with a strong grounding
in the teachings of the Second Vatican Council and the call to ministry of the laity.

Expectations Re: Catholic Education
in the United States

I ’ arents stated very clear expectations of Catholic schools—education in faith,
discipline, moral training, counter-cultural value system, and security—
this along with a strong academic program. In addition, parents who work

long hours want the school to offer supplementary programs in the early mornings

and late afternoons for their children.

Asian parents want their children to retain some of their native culture and
traditions, and hope that the Church here will assist them in accomplishing this
goal. Because of the cultural clashes and also the fact that the children know more
English than their parents in many instances, parents are reporting extreme anguish
in terms of their families’ future. Again, they look to the Church for assistance in
this regard. The Church can be a bridge in dealing with cultural conflicts between
parents and their children. Counselling sessions were suggested in many instances.
The parents are not looking to the school or to social agencies to help them maintain
their family units, but rather to the Church.

Relationships between individuals and their community and society are prob-
lematic. One source of strain often referred to by parents wastheindividualismand
emphasis on self-fulfillment present in the U.S. The parents have been brought up
to put the common good first—whether this is in family or society in general—to

xii 1 d



which one’s own wishes become secondary. They hope to convey this sense of
interdependence and responsibility for others to their children and find it difficult
to do so in US. society.

In looking to the Church for help, the respondents noted further needs for
education in the contemporary teachings of the church, in the Church’s teachings
regarding sexual ethics, in parentin z skills, and in
values clarification in our “maternialistic” society.
There was a strong call for religious education for
both children and parents as a means for deepening
their faith and assuring that they maintainit. There
was also an interest in religious education for non-
Catholics, especially by those parents who are the
products of Catholic schooling in their homelands.

In many parishes where Asian priests are
ministering to their own people, a religious educa-
tion program in the native language is established.
Volunteer teachers are usually the people from that .-
ethnic group. Inmost instances, they are looking for J"O]' 74 bOW[ g' SOl[p, y
assistance to update their catechetical programs. )
Many of these Asian communities are more familiar Adan

with the term “catechist” than with the term “reli- tod@( ] have seven pags
gious educator.” “Catechists” in their homelands ‘
are equivalent to “Directors of Religious Educa- Q/‘ShOﬁg ten pa”:g @c
tion” in the United States. They are people of strong pa’nag and lat;g .Of o[flgr
things, but I'm not happy.

faith—well respected religious leaders. In the ab-
sence of priests, they are sent out to the remote
villages to gather the people in prayer and to teach

catechism to adults and children. In fact, it is these
lay persons who become the primary evangelizers.

Many Asians indicated that they would like to
send their children to Catholic schools here, how-
ever in many instances, the expensive tuitions are

Happiness is not
materialistic. It is a sense
of time, a sense of future
destination, a sense of

bevond their ability to pay. On the other hand,
however, there was an equal number of reports that,
although the Catholic school was moest important in

belonging. That is why
the Church is very

their native land, the Catholic school in their new : y 2
U.S. neighborhood was not viewed as on a par with lmp ortant to me.
the public school academically and thus was not A Vietnamese parent

seen as a desirable option. Asian peoples are ex-
tremely interested in the education of their children and want the very bestin terms
of academics as well as an atmosphere which reflects Christian values. This seems
to raise the question of the role of the Catholic school in society today, especially
against the backdrop of its marvelous contribution t» new immigrants in the past.
A strong consensus emerged from parents who stated that they want their
children to learn English in school. While they want their children to maintain the
best of their culture and to become literate in their native language, they do not want
the children educated in two languages in school, rather they prefer a total
immersion in English.

ERIC i




Most school personnel and parents reported that young Asian children learn
English very quickly in school—most reports indicated that in six to eight months
even the new immigrants with no English are speaking and comprehending lessons
taught in English.

Teachers see the Asian children as highly motivated and able students. They pay
attention in class and do not create trouble. Their parents value education because
they view the school as a place for academic excellence and preparation for the
future. They instill that value into the children, sometimes to a fault. Some concerns
were expressed that the expectations from the parents for their children to excel in
school can be an added pressure on the students. In many instances, the children
suffer quietly—for not living up to parent expectations.

One reservation the parents voiced was that they do not want their children to
becom~ “American”, i.e., to adopt all the values of the current U.S. society. It was
apparent during the hearings that the children are welcome in Catholic schools.
Diocesan school office representatives indicated that they want Asian children in
their schools because they are good students and do not represent any major
challenge in terms ~f educational methodologies.

The Faith Life of the Asian people

their nativespiritualitiesand “ways of life” (Confucianism, Buddhism, Animism

and Taoism) as 1.atural soil for the seed of their present religious beliefs. They
understand that Catholicism is now a Western religion but believe that the influences
of their Eastern spiritualities have had, and can continue to have, an ever-deepening
and enriching effect on Catholicism as a universal religion. An exception to this is
in the Filipino community. Filipino faith is largely influenced by Hispanic
Catholicism.

Many respondents described how the Good News has been infused into their
Eastern thought and way of life. The Confucian traditional teachings on the various
levels of relationships are easily adapted to the hierarchical view of the church by
Asian Catholics. The Buddhist teaching of self-purification through works of
compassion is reflective of Jesus’ teachings about charity. The understanding of the
thirty-two spirits in Animism (for example—senses, health, happiness, identity,
prosperity) is somewhat related to the experience of the Holy Spirit who breathes
new life. The “way” in Taoism which is an understanding of each person in his/her
nature, manner, internal law of development and wholeness, directs humankind to
live with an attitude of respect, trust, and openness to the secret music of each
person. The beauty of God’s creation is a foundation of the Christian teaching; Ged
creates—and sees that it is “good.”

Asians want to do their faith—want to be highly involved in communal liturgies
and social activities. They need to be asked to assist with parish activities; it is
unseemly for an Asian to volunteer—to put oneself forward in a seemingly
aggressive fashion. They believe that they have the potential tot.» leadersinthe U.S.
Church and hope to be given leadership training so they can make significant
contributions to the on-going life of the Church.

I n terms of Christianity and Catholicism, most respondents said that they saw
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It was noted on many occasions that the fundamentalist and other mainline
Protestant Churches were attracting many Asian peoples, especially the new
immigrants and refugees. The reasons cited for this were the welcoming attitude
of these churches, the feeling of warmth and community in their services, economic
and job-related assistance, English language training, and finally, the offer of
leadership training and opportunities to play significant roles in those churches.

This is a significant moment in the Catholic Church’s evangelization of the
various Asian immigrants in this country. For the most part, Asians (Catholics and
non-Catholics alike) have a very positive view of the Catholic church because of
positive experiences of Catholic organizations and the work of religious orders in
their homelands. There was a call to us as church to take seriously the opportunity
to evangelize the many Asian immigrants who may be either Catholic or non-
Catholic.

The respondents were clear that they wish to remain loyal to their Bishop; also,
they are willing and anxious to use their leadership skills to develop their commu-
nities with abundant energy and commitment. They wish no confrontationand will
move forward with respect. While it seemed implicit in their message that diocesan
policy could assist them in their efforts, any policy which would run counter to their
needs to develop would not stand in their way of creating community.

Other Sociological Considerations

families, not individuals, are involved with and in church activities. This
was exhibited at most of the hearings when both husband and wife attended.

In this context, an oft repeated issue had to do with the role of women in US.
society. The respondents cited that for them the role of women is being reversed.
In their native culture, the traditional roles for men and women are clearly
delineated—the man is the head of the household and family, and the woman is to
take care of everyone in the family before she cares for herself. However, the man
does not make all the decisions, rather the woman makes many decisions regarding
the home and children. The respondents used the concept of “yin/yang” to
describe the complementarity of men and women in their society.

Some of the current trends in U.S. society around the role of women are putting
additional strains on the Asian family. The young Asian women are questioning
their traditional role as women as they take on the western values of strong self-
identity, individualism, and egalitarianism. The Asian elders and men are either
threatened by, or at best, confused by the beliefs and actions of the Asian woman
in U.S. society. They hopethatthe Churchand clergy can assist them indealing with
the anger and frustration related to this dynamic. The women, in turn, hope that the
church can help them in dealing with their husbands’ distress over their newly-
found role. The strain on the family unit which arises from this conflictaround role
identification (in addition to the stressors of working long hours and worrying
about basic livelihood) is so great that there were many calls for family counselling.
This need was especially evident in situations where there are growing reports from

1
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women of physical abuse. Again, itis the church thatcan best respond to these calls
for help because of the level of trust in this institution.

There were many reports of experiences of racial discrimination toward both
Asians and Asian-Americans in the US. This discrimination took on various
forms—being ostracized, being patronized, and being excluded from leadership
roles—in both church and society. One of the more painful experiences recounted
during the hearings, one which served as a backdrop to reports of discrimination,
was about the struggle which the Japanese Americans had during World War Il in
maintaining their loyalty to the Catholic Church. After returning from the intern-
ment camps inthe U.S., some Japanese reported that their churches had beenclosed,
and in one case, literally demolished. They received no systemic support from their
church, rather they experienced overt hostility and rejection.

Summary

they can feel at home—where they can pray in their own language and

celebrate feasts whichare important to them in their homeland. As with other
immigrant groups, it is important for them to have a home-base where they can feel
secure before they can integrate in a healthy manner into Church and society. For
this to happen itis important that diocesan policy supports and nurtures the various
Asian i ‘entities. Where this has been done, particularly through ethnic centers,
secure and flourishing communities have evolved.

For the most part, the Asians are not asking for long-term national/personal
churches; however, they see the need for and the value of “centers” where they can
worship, socialize and take part in educational opportunities in their own language.
Most reports were that such “centers” would be helpful for first and second
generation immigrants. These centers also offer a place to experience one's
language and culture, a valuable experience for many groups who have been highly
integrated into “American” society, such as the Japanese-Americans.

One parent who attended the hearings spoke eloquently about his experience of
Church within U.S. society. He referred to some of the fundamentalist churches,
which are making efforts to attract the new Asian immigrants, as “lakes” with well-
defined boundaries and with an absolute depth. He indicated that he was not
interested in responding to the very well-intentioned welcomes from these churches.
In contrast, he described the Catholic Church as a “sea”—far-reaching, with
constantly changing and fluid boundaries, of unknown depths, and with a capacity
for a great diversity of life. It was precisely this mystery and capacity for diversity
that attra od this gentleman to the Catholic Church.

The Catholic Church in the United States has the opportunity to be truly
universal in its character if it will take seriously its call to accept new peoples from
other lands into its community. This acceptance, however, must not be into an
absolute, unchanging church; but rather, into a church that changes because of the
new presence—a chui ch whose boundaries move, whose depths are plumbed yet
more, whose life of wo shipand community is more diverse and thus richer because
of its willingness to become more truly catholic.

10

I nsummary, the Asian respondents indicated that they want a Church in which
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RECOMMENDATIONS

TO CATHOLIC CHURCH AT NATIONAL
AND LOCAL LEVELS

From National Hearings of Asian Catholic

Communities in the United States
January, 1990

I he major call was for acknowledgement of the vaice of the Asian communities
within the church in the United States through the following actions:
@ A National Convocation of representatives of Asian Catholic communities in
the US.;
@ The naming of an Asian Bishop in the US.;
@ A National Pastoral Letter on the Asian Presence in the US.

In addition, the respondents at the hearings offered many recommendations to
Church ministers and educators. The following represent those most often cited as
needs:

1. Welcoming committees within parishes;
2. “Centers” where liturgies, etc. can take place in native language;
3. Counseling for parents to assist them in dealing with cultural conflicts with
children;
Leadership training for Asians, especially for youth;
Language training for teachers, priests, and ministers;
Knowledge of and sensitivity to special Asian feasts and celebrations by
priests and ministers;
7. After-school programs for children of parents who work; also, family pro-
grams and socials sponsored by parish;
8. Training in cultural sensitivity for clergy, educators and ministers;
9. Adult education programs for parents, especially ESL classes;
10. Financial assistance to enable children to attend Catholic schools;
11. Ethnic studies in Catholic schools; curricular adaptations to reflect Eastern
traditions, cultures;
12. Recruitment of Asian teachers and catechists;
13. Training of laity to be catechists and ministers of various types in parish/
diocese;
14. Cultural awareness and language training in seminaries;
15. National Directory of catechetical materials available in various languages;
16. Acceptance of Asian peoples on parish and diocesan policy-making bodies.
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hina is the largest country in Asia, cov-
ering approximately 1/ H4thof the world’s land. Its population represents 1 /Stato
1/4th of the world’s total. Chinese call their country Chung-Kuo—Central king-
dom—because earlier Chinese thought they were the center of civilization. The
name “China” was given by people from other countries and may have originated
from the name “Ch’in”, the ruler who united China from several smaller warring
states between 221 - 210 B.C. and named himself the First Sovereign Emperor (Shih-
Huang-Ti). Scientists believe the Peking Man, dating back a million years, was an
carly Chinese ancestor.

China is one of the oldest living civilizations dating back 3500 years. A well
established Chinese way of life was formed probably earlier than the Chou period
(circa 1100-722 B.C.), and surely by the era of the Warring States (402-221 B.C)).
Ancient Chinese encouraged education. Traditionally, educated officials had been
much more respected by the people than were warriors. Confucian social order led
to civilized human relationships: King—Ministers, Father—Son, Husband—Wife,
Brothers—Sisters etc., emphasizing government by virtue. Subjects should be loyal;
rulers should lead exemplary lives, and inspire their subjects to be good. Children
should have filial piety, but parents should be loving, Friends should be faithful to
each other, thus, there would be peace and prosperity.

Mencius, one of the later interpreters of Confucius, warned rulers of how their



power emanates from the people and the lack of their consent might justify a

“A
sians who were

immigrants to this country
usually have their own
problems such as employ-
ment, housing, and medi-
cal care requiring their
immediate attention. As a
result, they just do not
have time or interest to
come to the church_for Sun-
day masses or other activi-
ties. In the circumstance,
it would be good for the
church, whenever possible,
to introduce some relevant
soctal services to those
Catholics who are newcom-
ers to this country, espe-
cially to those who would
come from Hong Kong.”

A Chinese community leader

rebellion. Taoists opposed Cenfucian interfer-
ence in formulating rigorous rules and regula-
tions of life and advocated respect for human
nature by following the Way (TAQ) to preserve
one’s life: “Good fortune and calamity alternate”;
“In order to take, one first gives.” Social philoso-
phies flourished, one complementary to another.

Legalism flourished in the Ch'in period, ena-
bling the ruler to be effective and making the
country strong. Legalists believed that evilhuman
nature was controllable only by harsh laws, and
they advocated uniform and strict punishment to
eliminate selfishness, without regard to rank or
status. Ch’in in effect unified the Warring States.
But legalist laws were so harsh and strict that the
peoplesoonrebelied and the Ch'indynasty lasted
only a short time.

Confucianism taught an ethical system, while
Tacism taught people how to rise above suffering
and calamity. However, neither offered solace
for pain and mortality. Buddhism was intro-
duced te China in the Han dynasty (206 B.C. to
221 A.D) teaching deliverance from misery, old
age, sicknessand death. By the T'ang period (618-
907 A.D.) the greatest thinkers were the Buddhist
monks.

The Chinese are proud of their nation and its
influence on world history. Their creativity in
arts and inventions produced elaborate vases,
outstanding paintings, enamel wares of famous
design which required advanced firing methods,
astronomy, map-making, paper invention and
refinement, printing, gun powder, compass dis-
coveries and their use, introduction of silk cloth,
paper money, and means of travel.

Twu successful foreign invasions took place -
the Mongols (1289-1368 A.D.) and the Manchus
(1644-1911). The former did not last long and the
latter had to assimilate Chinese language and

culture to survive. From the 7th to the 10th centuries (T’ang Period), China was in
its golden era. Between the 14th and 16th centuries, China became an indisputable
world power. Chinese civilization developed and prospered without the influence
of Old Testament or Christianity. Aboveall, it emerged singularly outside of Greco-

Roman cultures.

For several centuries, Christian missionaries, disguised by engaging in secular
activities, had sought acceptance in the Central Kingdom. After the last dynasty
was overthrown in 1911, all forms of contact quickly increased between Chinaand
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the outside world. Chinese have been coming to the West to learn technology and
science. Missionaries found education to be one of the better means of evangeliza-
tion and established many secular schools in various missions. But Chinese
intellectuals remain indifferent to alien religious belief. Modern missionaries
would be better prepared if Chinese conventional values and Confucian attitudes
were incorporated into their formative training.

The Selection of the
Able and the Worthy

n ancient China, an educational arrangement gradually developed from the

system of Imperial Civil Service Examination, later called the Han-Lin Imperial

Academy. It was entirely based on knowledge of Chinese classics. Thus, a
characteristic elite was formed by private preparatory study which flourished
throughout China among the Han-Lin competitors. It continued uninterrupted,
dynasty after dynasty, until its abolition in 1905.

The arrangement enabled people to pass the Imperial Examination, gain an
appointment to a governmental office, and enjoy its associated trust and honor and
it enabled the Court to selectively “employ the able and promote the worthy.”
Confucian classics became synonymous with basic social values in imperial China.
Learning was purely mnemonic and had a literary, philosophical and ethical
nature. The system gave commoners an equal opportunity to become high ranking
officials. The concern was centered on training political technicians who could act
as advisers to rulers and leaders. General citizenry acquired their job skills by
working with and imitating family elders in every trade, and learning crafts
through apprenticeship. For many, the private arrangement of educaticn was
unaffordable. The expressiveness of creativity, thinking and behavior was inhib-
ited because what Confucianism did not teach was not considered necessary.

An Agrarian Civilization

onfucian social order led to civilized human relationships and established a

Chinese way of life. The Kingdom developed and expanded. A Transport

Canal (589-618 A.D.) was dug to link the lower Yangtse River with the
middle reaches of the Yellow River (Huang-ho), far longer than the Panama and
Suez canals combined. A gigantic monumental Great Wall was also erected, along
the northern defense line. Both required untold human sacrifices. The establish-
ment of provinces with civil and military governors directly responsible to the
Emperor, a network of roads, coinage, weights, measure standardization, irrigation
system (206-220 B.C.), travel and trade, and the intreduction of Buddhismacross the
Himalaya mountains made China a well settled agrarian society. By the T’ang era
(618-907 A.D.), a proliferation of arts, literature and handicrafts had reached the
unimmaginable. By the Ming dynasty (1368-1644 A.D.), China assumed oceanic
hegemony, reaching out to Java, Ceylon, the Persian Gulf and Africa, and de-
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manded tributes and submissive recognition from the “barbarians” outside the
Central Kingdom.

Proud Chinese Literati Officials

fucian order became deeply rooted as the norm of Chineselife. The eliteclass

emerged from life-long schooling in Confucian traditions and values. Their
social standing and esteem depended considerably on their identification with
these traditions and values. Th.-Central Kingdom was in a state of self-sufficiency
and self-esteem to the point of imposing kowtow on whomever it came in contact
with. This may be likened to the post-Theodosius Il era (401-450) in Europe of
seeming religious monopoly, an era ruled by ecclesiastical edicts exhibiting intol-
erance of dissent from Christianity. In China, all means of education were
developed and used to strengthen Church authority for more than a thousand years
(5th-15th century). Education emphasized an obedient acceptance of the authority
of revealed truth. Reason and knowledge were subservient to theology. The
Imperial Examination System, according to which the ruling elite were chosen,
reinforced these Confucian principles.

( : onfucian culture kept a vast society relatively stable through the ages. Con-

Foreign Influence
and Educational Reform

FTY he Examination system was modified only in 1898 by adding “knowledge of

1 things going on outside China.” It was abolished in 1905 with the promise of

new reform. The Peking National University (Peita) was opened in 1898 and

began non-Confucian studies. Annually, thousands of students were sent to Japan,

the U.S. and Europe to learn westemn science and technology. Returnees played an
important role in government decisions.

From foreign commercial interests came all forms of foreign ideas. The public
educational system, promised earlier, was introduced in China in the new Republic
following the overthrow of the last dynasty in 1911. The modern educational
system was patterned after the Western model. Mass book-learning, was estab-
lished. Many of the revelutionaries studied overseas or had contacts with foreign
educational systems or civilizations. The new system was instituted by districting,
and was controlled and supported by the community, either by tuition or by
government direct financing. Once a privilege of the few, education was to become
a right of the many.

The May 4, 1919 movement led by Hu-shih reformed the language style using
plain colloquial writings (Bai-huah) to help many in reading and writing, and
eliminated ancient classics from lower schools. Attention also was drawn to the
importance of attacking and removing illiteracy through the Popular Education.
Textbook materials specially designed for peasants and workers were widely
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distributed by James Yen, a well known champion of mass education, to teach basic
reading and writing.

Secondary and technical schools were added to train men and women for the
multitude of posts pressingly needed in an infancy of industrialization. Curricu-
lum was broadened to include Foreign Language, World History, Geography,
Math, Geometry, Algebra, Chemistry, Physics and Biology. Institutes of higher
learning for research and study were established. While the accent was on science
and technology in the new Republic, the ruling party, Kuomingtang, imposed
democratic ideology as a mandatory course in every field of learning, inall schools,
including higher learning institutes.

Status of Education in 1948

nfortunately, the new Republic, headed by Kuomingtang (Nationalist),

had to confront regional sedition at the outset, conflict with Japan later,

interparty squabblesand fighting. Finally, aggravated by corruptionamong
officials, it collapsed in 1949 after losing the civil war to the communists. The
residual Nationalist forces fled to Taiwan. Yet progress had been made, consider-
ing China was made up of five major cultural groups, scores of principal dialects,
an area of 3,691,523 square miles and an estimated population of 500,000,000 in
1948. At the height of civil war, less than 30 years after the radical educational
innovations, there were more than 200 universitics and institutions of higher
learning, a faculty of 20,000, an enrollment of 155,000 (of which 25,000 graduated
yearly). There were 6,000 secondary schools (grades 7 to 12), 140,000 teachers, 2
million students and 400,000 graduates each year. There were also 300,000 primary
schools (grades 1 to 6), 785,000 teachers, about 24 million pupils, and nearly 5
million graduates yearly. It was estimated that 20 percent of school-age children
attended primary and secondary schools at the time.! Catholics and Protestants
were contributing to the effort by running thousands of schools and scores of
universities, including some of the most prestigious.

PRC Application of Marxist
‘Dialectics in Education

media in the 1950s. The Chinese Communist Party launched a mass

campaign to use education for political goals. The dominating concern was
to produce graduates to ensure the people’s political reliability. There wasa stream
of zig-zag ideological mood changes: the 1956-57 PRC support for the Hundred
Flowers Campaign was reversed in 1958-1960 by the Great Leap Forward Cam-
paign, a condemnation of the Rightist Deviation, followed by an unexpected
relaxation concerning artistic and intellectual expression in 1962. In 1963, the PRC
reminded its people to place political agenda ahead of artistic criteria and academic
endeavors. The Great Proletarian Cultural Revolution, from 1966 to 1976, brought
an intolerant policy toward past heritage. Teenage Red Guards attacked all

l i ¥ he Peoples Republic of China (PRC) began manipulating print and visual
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remnants of traditional China, annihilating all vestiges of old culture. The move-
ment was derisively renamed “cultural involution.” Political activism replaced
formal schooling during this period. Public education was shut down, and the
students were dispaiched to the countryside. Earlier in the 1950s, private aiw
missionary schools had been confiscated and foreign faculties expelled.

Between 1976 and 1989, prior to the May-June 1989 events on Tiananmen Square,
a great number of graduate students had gone abroad to further their study in the
U.S., Japan and Europe. From province to province, the schools gradually resumed
their activities around 1976 as before the cuitural revolution.

S{atus of Education in PRC

y 1987 in China, there were 210 million Chinese pupils enrolled in 164,000
B kindergartens, 900,000 primary schools, 160,000 secondary schools and 633
institutes of higher learning. Of the 94% of children enrolled in primary
schools, only about 40% went on to finish secondary school. Only about 6% of
university applicants gained admissions. In short, about 2-3% of Chinese youth
entered college compared to 40% of the U.S. youth. For post-graduate training, only
14 out of every 1,000 applicants gained a place.?
School curricula emphasized political content at the expense of academic work.
A few years ago, in the Kweichow Province, the estimate was as follows: 58% of
lessons devoted to Maoist thought and class struggle; 21% learning from workers
(manual labor) and 21% basic academic subjects. Academic works included foreign
language, arithmetic, writing in Chinese, handicraft, drawing and music, nature
studies, history, geography and physics in secondary schools. Marxism was im-
posed on all people by the proletariat dictatorship, which was still fully backed by
the military appointees.

Traditional Culture
Survived Outside PRC

‘ 7 is-a-vis the destructive educational policy in Mainland China, a reformed
system continues to prosper in Taiwan as planned at the founding of the Re-
public. Today, Taiwan’s achievement in economic development and scien-

tific technology has been largely attributed to the government’s emphasis on

education. The number of Taiwanese overseas students is second to none, though
the Island is only a small part of China (with only 20 million people).

Chinese people in the diaspora have a long tradition of maintaining their proud
heritage. Wherever a large settlement is seen, a Chinese school can be found to
preserve the traditional language and to enrich the people with their ancient
culture. The legacy of Imperial Examination lives on pervasively: with an educa-
tion, one may rise above one’s emigre status; without it, one surely will be bound
to stay put.



Earlier Chinese In America

reached the US. There was a well documented Chinese student who

came to Yale College in 1847. He graduated later and returned to China.
In those years, China had just suffered a devastating defeat during the Opium War
against Britain, which radically eroded Chinese pride and self-esteem. Many
revolutionary Chinese were calling for modernization and the overthrow of the
Manchu dynasty. The military might of the British Navy surprised Chinese officials
and provoked a strong nationalistic demand in China for learning Western science
and technology.

The hardship of post-war life created an impetus to search for a better livelihood
clsewhere. Groups of hard-pressed laborers living on the southeastern seashore of
China were captivated by American Gold Rush stories and lured by some unscru-
pulous operators of ocean liners. Most of these emigrants reached the Southeast
Asian countries: the Philippines, Indonesia, Thailand, Vietnam and Malaysia.
Today there are 15 to 20 million Chinese who live and work in that region. Others
went to California’s “Mountain of Gold” (Gum-Shan). By 1851, some 25,000
Chinese had been recruited to the West Coast, becoming the main labor force to
build the Transcontinental Railroad, Northwest Pacific, and Southern Pacific links.
They constituted one tenth of American farm labor in 1870.

M any old and new speculations exist about when and how the Chinese first

Brutalities Against Chinese Workers

prospered and expanded. These laborers did not intend to settle perma-

nently in the US. The Confucian dictate imbued their minds:  So long as
parents live, (sons) travel not afar.” They intended solely to earn wages to take back
to China. Unfortunately, economic downturn caused whites to blame the Chinese
for taking their jobs. An Immigration Law was passed in 1882 prohibiting further
Chinese entry. Those Chinese who were permitted to stay suffered a succession of
brutal laws against them: they were not allowed to become US. citizens, to
intermarry, or to own land. They could not bring their families in Chinatothe U5,
and they lived lonely lives. Patent hostility toward Chinese would have been more
understandable, had there been a really threatening wave of Chinese immigrants
in such a.. inhospitable climate. Historically, in 1885, 1886 and 1887—the years
preceding the 1888 Exclusion Act of Scott—only 22, 40, and 10 Chinese entered the
US., respectively. It was hardly a case of the Chinese living on public welfare. The
dislike had to originate from the inherent nature of racial prejudice and discrimina-
tion against ethnic Chinese-ness. In a “one man one vote” constitutional democ-
racy, the cry of the minuscle number of Chinese wastoo weak to be heard in political
circles. Cruel treatment was rampant in housing and public places. Special taxes
were levied selectively on occupations the Chinese were most likely to take. They
were excluded from mining and fishing and had practically no choice but to take

! I ! he numbers of Chinese immigrants to the U.S. increased as the economy
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unwanted jobs such as farming, digging, washing, ironing, cooking and serving
food. They finally established laundries and restaurants. Dr. B.L. Sung, one of the
foremost experts on the Chinese in America, put it this way: “Murdering Chinese
became such a commonplace occurence that the newspapers seldom bothered to
print the stories. ...The indignities, abuses, brutalities and injustices practiced
against the Chinese were outrageous.””

Chinese-Americans of The New Era

he Chinese Exclusion Act was repealed only in 1943 when the U.S. aligned

itself with China in World War Il. A quota of 105 Chinese each year was then

allowed by immigration law until 1965, when the new liberalized Immigra-
tion Act was adopted. Chinese immigrants increased rapidly during the past
twenty years, as did all other Asians: 47% of immigrants entering the U.S. in 1986
were of Asian ancestry. The 1980 census reported
over 806,000 ethnic Chinese in the U.S.; that num-
ber is expected to total 1.3 million in the 1990
census.

The overwhelming majority of Chinese immi-
grants of the past came from Southern China,
Toishan, near Canton. Many of these merchants,
laborers, tradesman and farmers were unfamiliar
with the English language and American culture,

1 T Pt and many were illiterate in their native language.
}Jﬂ@fe&. ({-3 & i l())f}t‘en they wenéafﬂlictedcl;y aninferiority comple);,
R LG X7 y . behaving in a docile and eager manner to avoi

ffﬁf ’ ‘e'j@ meﬁ' ckﬂd’?n 2¢. conflicts in the hape of “fitting in.” They tended to
“f Nad Anetr:l AR me ¢ congregate in Chinatown ghettos or in other clus-
g ' e g g g - ters of Asians depending on their spoken dialect.
The stereotypic publicimages of Chinese consisted
of men inopiumdens, the cunning and devious Fu-
Manchu, and hair tied in pigtails. Their nostalgic
love for the homeland and longing for their
children’s betterment made them the strongest
among the Chinese subgroups in retaining their
traditions.

American-born Chinese are abandoning thelaun-
dry and restaurant businesses and have gone on to
all professions secking equal integration in Ameri-
can society. They are scattered throughout the U.S.
and tend to reside outside Chinatown. Many of
themdo not speak Chineseand have limited knowl-
edge of Chinese culture. Their ties with China are weak and gradually diminishing,
However, old perceptions based on their physical appearance sometimes still affect
them.




The majority of new Chinese immigrants are coming from Taiwan and Hong-
Kong. Some are coming from the mainland since diplomatic relations were re-
established. Many of these later groups escaped political and ideological persecu-
tions. Mostspeak Mandarin besides their own dialects. Many of the new immigrant
Chinese are well educated, more sophisticated and financially better off than the
earlier groups. Many have a working knowledge of English. These groups live
mostly in metropolitan Asian clusters outside the Chinatowns.

Although there are differences in spoken Cantonese, Toishanese, Hakka and
Mandarin, Chinese writing remains one and the same for all dialect-speaking
people. Mandarin-speaking Chinese come from North and Central China, the
cradle of Chinese civilization. Many are sympathetic to the PRC because of its clout
in international affairs, particularly after President Carter’s recognition of the PRC
in 1978. Traditional associations in Chinatown are uncomfortable with the new
social service organizations operated with U.S. government funding. As always,
there is a gap between the old and the new immigrant groups.

In recent years, both American-born and other educated Chinese scholars have
been using publications and social research studies to clear up stereotypical
Chinese images. There are more than a dozen Chinese dailies on the newstands of
New York’s Chinatown alone. Many street demonstrations organized by the
Chinese are occurring over a variety of social issues. For example, a few years ago
an estimated 20,000 Chinese demonstrated against an addition to the prison
compound in the midst of New York City’s Chinatown.

In many churches, special evangelization efforts are being planned or carried out
forand with Asians, many with the valuable assistance of Asian clergy. The vitality
of some of these ethnic Churches is phenomenal when compared with the years
prior to the 1965 immigration law. Now, one can hardly distinguish a Church
service ina U.S. Chinatown from one in Hong Kong or Taiwan. Chinese Christians
are few in number and work leng hours, which limits their participation in church
activities. Some recruiting efforts should be discussed in pastoral circles. Many
Asian clergy, being immigrants themselves, need considerable assistance and
adaptation to local church customs and traditions.

Educational Concerns Of Chinese
Immigrants

hildren’s education is an overiding common endeavor among Chinese fami-

lies. By and large, local school authorities do not reach out to help the

immigrant families or they do so in a less than sensitive manner, for example,
having no translator or childcare at counseling conferences. The children, with a
knowledge of English, act frequently as translators for their parents and havetodeal
with their family problems: be it the rent, telephone bills, a business problem or the
children’s school performance, problems many families would normally discuss in
their children’s absence to avoid burdening them. Many influences and contribu-
tions from the Asians are willfully omitted in school lessons on account of well-
known historical prejudices. Some teachers would try to dissuade the Chinese
pupils from speaking Chinese. It's widely known how these childrentry to hideand
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deny their own Asian-ness by pleading with their parents not to speak the native
language in the company of their peers. Other children sometimes ridicule newly-
arrived immigrants. Low self-esteem has been cited often to rationalize the
passivity of many Asian students’ class participation and their poor self-image. To
Asian students applying for college, a guidance counselor may not present career
opportunities other than math and science or may simply discourage them from
exploring outside these fields. These Asian students may be disadvantaged by
evaluations depicting them as introverted and narrowly focused. Even local-born
Chinese who think and act like Americans will not be accepted entirely among
American peers as one of their own kind. The children of Asian immigrants need
their own kind to round out their feeling of belonging and security. Physical
appearance, isolation and limited English proficiency become racial barriers.

Immigrant Chinese parents find themselves in a quandary in having to choose a
balance between strict upbringing of children according to their heritage and
holding back their children’s Americanization. Announcements on school bulletin
boards, television or radio often fail to reach the parents. This isa painful experience
for which many families desperately seek guidance. In most schools an insufficient
number of Asian students precludes a bilingual class setting or recruitment of a
trained Asian student counselor.

Education as Means of Evangelization
Among Chinese

W orld-wide human resources and cultures are rapidly assuming global sig-

nificance with the advent of international trade, satellite TV, supersonic

transport and liberalization of immigration policy in many countries.
This has already awakened the conscience of many in sharing the blessings of
nature, in encouraging a better integration of diverse cultures and in promoting
democracy and freedom. Many U.S. education officials are calling for greater
appreciation of our ethnic, cultural and linguistic differences and are proposing
substantive curriculum changes.

Christians from China are deeply grateful for the evangelical efforts of Christians
from all over the world, particularly the Americans during the 1930s and the 1940s.
in mainland China, religious schools were completely closed downand all mission-
aries were expelled in the early 1950s. China’s atheistic regime relaxed its hold on
some religious practices and repaired mar;; Christian churches in the years be-
tween 1978 and 1989. However, any missionary endeavor, either pastoral or
secular, secems far from getting the PRC’s understanding, unless efforts are totally
independent from for.ign connection and entirely under the so called “Patriotic
Church” control. In mainland China, traditional Chinese culture and way of lifeare
also undergoing a tremendous communist transformation to the point of losing
Chinese identity.

In the province of Taiwan, and in the soon-to-be-returned Hong Kong territory,
foreign religious participation in education still continues to flourish among
Chinese people. Chinese in Taiwan, Hong Kong and many Chinese immigrant
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communities all over the world, including those in the United States, are awaiting
the same kind of evangelical commitment. These converts may well be the seeds of
tomorrow’s Christianity on the Chinese mainland. Education has been valued as
one of the better means of evangelization among Chinese Confucianists, detached
from foreign religions. Wherever a public system of education performs poorly, a
non-Christian Chinese family may seek enrollment of their children in a parochial
school which enjoys a .eputation of seriousness and success among Chinese.
Through education, many non-Christian families come in contact and keep dia-
logue with Christian religion. Educational activity has been perceived by mission-
aries as a resistance-lowering means in acculturation too. In this context, Christian
education is facing a real challenge in the United States, with the ever increasing
numbers i'nd diversity of immigrants.

Confucian Attitudes and
Religious Antagonism

missionaries in the 1580s to the communist takeover in 1949, there were only

approximately three million Caikolics and fewer than one million Protes-
tants. The massive unresponsiveness of the Chinese educated class to Christianity
cannot be understood without another detailed analysis. The literati officials in the
past vehemently resented any disdain toward their way of life. Historically, China
had been tolerant of Buddhism and Islam, both of foreign origin, yet Emperor Yung-
cheng prohibited the Christian religion in 1724 as a heterodox, forbidden sect with
a connotation of political and social subversiveness. Today, evangelization efforts
are centering on the integration of Confucianism with Christian faith and making
earnest accommodations. Many missionaries are presenting the Bible and the
Christian faith avoiding the arrogant air of absolute incontrovertibility. Church
officials no longer denounce Chinese ancestral traditions or culture. Members of
the Chinese educated class are approaching the Christian faith with philosephical
curiosity and uncovering diversity which complements Chinese traditions. Aliena-
tion and antagonism of yesterday are now replaced by inquisitive interests.

( f hristian evangelization has neverbeen easy in China. Fromthe earliest Jesuit

Cultural Differences and
Christianity Customs

needed social services, such as the education of children, muiti-cultural
adaptation, immigration and business liasons. Understanding the Confucian
mentality should facilitate communication between the traditional Chinese and the
Christians. To light a candle makes no sense to a Chinese person, just as the burning
of an incense stick may be ridiculous for an average American. “All Souls” Day”

' i § he church’s involvement in the Chinese community has provided vitally
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would be more meaningful when ancestors are remembered at the Ching-ming
(sweeping tombs) worship festival. Abstinence from meat on Fridays would also
be quite understandable if Buddhist vegetarian days in the lunar calendar were
respected too. A Chinese couldn’t agree more with the Christians in refuting the
notionthat “this is my body, it'sentirely uptome....” The concept of parental origin
as gift and love is more than enough to convince a Chinese to preserve it—body and
reputation as integral part of the family—as best one can. The swearing over an
unknown and culturally irrelevant Bible is considered outlandish by Chinese,
particularly if the local practices are willfully ignored; the constant emphasis on
individual freedom has not been looked upon with favor if a clan’s collective stake
is not also mentioned; the adoration of God does not exclude ancestral veneration.

There are other seemingly contradictory Christian behaviors like the cry of
female discrimination, while scant attention is paid to pedestals reserved for the
mothers in Chinese families; the community propitiation to gods for rain in times
of droughts is condemned by Christians while a prayerful Christian procession is
held for the same intention. The erection of ostentatious and incongruent cathedral
compounds is a total disregard of Chinese geomantic notions (Feng-shui). Many
Christian customs associated with the holidays, (Christmas, Easter, Sundays, feasts
of obligation, etc.), having no exact counterparts in Chinese culture, are viewed with
popular fear and suspicion. Sermons are preached based on histories of saints
totally unfamiliar to th¢ Chinese while abundant Chinese anecdotes of heroes of
loyalty and faithfulness, of love and personal sacrifices, of the teachings of Confu-
cius and Laotze predating Christianity are considered sacrilegious. This insistence
on exclusion alienates Chinese rather than attracting them.

Expanded Horizons
of Chinese Converts

Confucian dictum “Do not do to others what you would not want others to do

unto you” sounds peaceful but passive. Listening to Christ’s “love your neigh-
bors as yourself.., enemy, ..lepers, lowly and abandoned, sinners and convicts,
etc.,” one feels exhorted and ready to act. Many saintly Catholics who were called
by their faith offered their energies and lives, left their families, and abandoned all
secular aspirations to go to distant mission lands, some with full knowledge of
never returning home. Many of them have deeply touched strangers from foreign
lands. It is not a question of superiority or belittling one idea or another. The
Confucian concept of expanding the love and harmeny horizontally across societal
relations, from the closest to the farthest, from one village to other villages, remains
strictly an interpersonal one, tangible and visible. The Christian doctrine of
“neighbor” was detailed by Jesus himself in the parable of the Good Samaritan. It
is not the closeness that counts but the needs and sufferings we come in contact with.
A real life example: A successful Catholic industrialist of Milan, Italy, sold every-
thing in his prime of entrepreneurial activity in the 1960s, went to the Amazon

I t is refreshing to bring Christian activism to the Chinese way of life. The
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jungle of Brazil and built a hospital and health care stations for lepers. A Confucian
Chinese might ask why he didn’t just as well do the same good in his own slums of
Milan or Naples. Dr. M. Candia’s startling answer was: “Why should love be
limited to here or there? If that becomes the case, there isn’t any more charity.”
These strange “neighbors” are the very people comprised in the outer perimeter of
the Confucian “love” command: “Love my own family-connections and go on
loving the family-connections of others....”

Chinese youth today witnessed in bitter rage the Tiananmen massacre of June 4,
1989. They yearn for justice and human solidarity. There should be more than just
a Confucian question of “why should one speculate on the after-life when the life
at hand is still poorly understood?” In the Christian faith, Chinese will find a
reassuring solace for pain and suffering. The immortal valor of these young
students will live beyond our generation, just as the splendid martyrs in Catholic
faith are inscribed in the Church’s annals. Christians actively and positively seek
discussion of immortality while alive and propose to sanctify their lives to gain
eternal beatitude.

The ultimate sacrifices of the youth in Tiananmen Square should teach the living
much more than “sweep away the snow on one’s own front step, interfere not with
the frost on others' rooftops.” It is time to instill in Confucian minds the sense of
justice in Christianity and elevate the meaning of ethereal life.

Some Christians often spoke up on behalf of the Chinese, such as during the
persecution and anti-Chinese riots in California, and objected to laws barring
“coolies” from America by voicing alarm about Chinese male laborers “without
women and children, living like animals on the plantations.” This reality may not
delete the dark chapter of the Chinese Exclusion history of which the most
vociferous proponents came from the Workingmen'’s Party, mainly composed of
Irish and Southern Furopean Catholics. It does, however, impress all Chinese that
fair-minded Catholics and missionaries do exist. Sometimes, they prominently
confront very unpopular issues at their own peril with righteousness and justice.
After all, Confucian virtues can easily find equivalents in Catholic conscience.

U.S. Policy Towards Chinese
Exchange Students

sands of whom are returning to their homeland with a knowledge of western

cultures and religion. Though many remain disinterested in Christianity, few
would ever contemplate hostile harassment against the Christian faith. They are
future friends of Western democracy. Thousands of Chinese graduates from
Christian institutions of higher learning are contributing to the national reconstruc-
tion or going on to excel in their fields of studies, totally free of accepting any
religious belief. Nevertheless, Christian education will remain with them.

I n the U.S. today, there are more than 40,000 Chinese graduate students, thou-



|
Prospects of Christianity in China

he last fifty years of “proletarian dictatorship” gave Chinese people one of

the most monolithic educational systems known to them. In spite of

whatever rancor the Chinese may have had toward the Christian religion,
evangelical teachings brought a kind of eclectic yet peaceful enrichment to an old
culture. Missionary schools bridged the initial gap between human civilization and
Divine Truth. The process was spiritually positive and economically constructive.
Chinese people are becoming increasingly receptive to Christian beliefs, and the
prospect for the future is much brighter.

Footnotes

1. D.P. Whitaker et al. Area Handbook for the Peoples Republic of China, PAS of
American University, 1972

2. Fodor's Peoples Republic of China Travel Guide, 1987.

3. B.L. Sung. The Story of the Chinese in America, Collier Books, New York, NY.
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ASIAN-INDIAN CATHOLICS:
Serving the Future
by Understanding the Past

sian Indians suddenly began appearing
cn the west coast of the United States in 1907, but this period of early Asian-Indian
immigration was extremely short. Immigration officials began placing restric-
tions in 1909 and Congress prohibited immigrants from India eight years later.
Altogether, only 6,400 came to the United States. By 1940, according to the U.S.
Census, the Asian-Indian population in the United States had increased to only
2.405—a small and stable community, most of whom were elderly, uneducated,
farmers or farm laborers; 60 percent resided in California; only four percent were
professionals; and of the 1,600 under 25 years of age, more than a third had not
completed even a year of schooling. Compared to all the racial and ethnic groups
reported that year in the census, the educational level of Asian Indians was the
lowest, with only 3.7 median number of school years completed.!

This situation has changed dramatically since 1965, with the removal of the
Asian Exclusion Act and new immigration legislation: by 1980 the United States
population included 387,223 Asian Indians. Still, the number of immigrants
arriving from India has never been as large as the number coming from other
Asian countries such as China, South Korea, or the Philippines.

Indian Catholics
in the United States

sian-Indian Catholics in the United States today are not a community

with deep roots in America. The early immigrants came from the fertile

plains of the Punjab, and most of the migrants were Sikhs. Asian-Indian
Catholics did not arrive in any numbers unti! the mid 1960s.

The number of Asian-Indian Catholic immigrants remains extremely small.
This should not be surprising. Although Catholics in India constitute the second
largest Catholic community in Asia after the Philippines, in relative numbers it
comprises a mere fraction of India’s 840 million people. Christians in India
represent 2.6 percent of the total population; Catholics, about 1.6 percent. No
matter how many more Asian-Indians arrive in this country, only a small
proportion will be Catholic.

The bulk of these immigrants arriving since the mid 1960s are under 40 years
of age. In large part this is due to the new and more restrictive qualifications
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demanded of those wishing to come to the United States from third-world
countries. These more recent immigrants are thus part of the national elite: fairly
Westernized, urban, middle or upper-middle class—and certainly not economi-
cally deprived. They come for reasons of professional advancement (doctors,
engineers, etc.) or further education. After they have established themselves, they
gradually send for their extended families, who are not subject to the same
restrictive immigration requirements. Over the next two decades, then, the Indian
Catholic community in the United States will consist of a core of professionui or
semi-professional men and women and students, whose numbers will continue
to increase. Added to this group will be a second ring of less-educated and
occupationally less-skilled people, often less urban and not very Westernized,
who have come principally because of their biood relationships with the core
group.

What is the Catholic cultural context from which these Asian-Indians come?
To answer this question requires some understanding of the reality and history
of the Catholic Church in India’

Catholic Church in India

espite its size (about 14 million) and its ancient roots, Catholicism remains

a minority religion in India and exhibits neither cultural homogeneity nor

uniform jurisdiction. It contains both Westernized Catholics and tribal
members, Roman as well as the Syro-Malabar and Syro-Malankara rites. Nor are
Catholics evenly distributed geographically. Kerala, with almost 4 percent of the
nation’s population and its highest literacy rate, contains almost 40 percent of
India’s Catholic population. The vast heartland of the subcontinent—Uttar
Pradesh, Madya Pradesh and Bihar—which represents the political base of the
government and the civil bureaucracy, has very few Catholics at all.

Cathotlics in India do not speak a common language or share common customs.
Except in Kerala, where the Syrian Christians are a landholding class wielding
considerable power in the state’s economic and political life, the only unifying
element among Indian Catholics is that they mostly belong to the economically
middle and lower classes. Despite this relative poverty, the Catholic community
owns and manages a vast complex of more than 14,000 educational, medical,
cultural and charitable institutions. Its school system in particular has made a
conspicuous contribution both to the Church's excellent relations with the
educated non-Christian elite majority and to the prestige and social standing of
the Catholic clergy. lronicallv, the very success of the schools, which have
educated so many non-Christian Indians and may have been the most important
conduit for the liberal ideas embodied in India’s Constitution, has also contrib-
uted to perceptions of Catholicism as an ally, if not an agent, of a foreign colonial
culture and an unwitting promoter of cultural dependency. Such contrasts only
complicate the task of understanding the heterogeneous Catholic community in
India.
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The complexity of Indian Catholicism is best approached through its history.
According to common belief, Christianity came to India with the Apostle Thomas.
He was martyred in Mylapore, near the city of Madras, and his room is preserved
there, where it is an object of pious veneration. Although the historical evidence
to support this belief is shaky, there is clear evidence that from the 4th century
a substantial native Christian community existed : S
on the Malabar coast in southern India. This
group, called the Syrian (or St. Thomas) Chris-
tians, restricted to the extreme southwest of the
Indian peninsula, neither penetrated the larger
subcontinent nor challenged the prevalent Hindu
movements that grew up on the very same soil.
Until the Portuguese arrived in 1498, the St.
Thomas Christians were living in two worlds:
the political and social world of the Malabar
coast and the ecclesiastical world that was more
or less Chaldean in character. Chaldean prelates
governed them in spiritual matters, and they
shared the theological, juridical and liturgical
traditions of the Chaldean Church.

The Portuguese brought Latin Christianity to
India, even though the arrival of the Franciscans
and Dominicans in the two previous centuries
had inevitably provided some exposure to it and
some exchange of ideas. With the Portuguese
came secular priests, more Franciscans, and the
Jesuits, who eventually established themselves
as the missionary stalwarts of the East. Histon-
ans have usually seen this exporting of Latin
Christianity to India as an integral part of the
expansion of European power in the early modern period. This power had
commercial, military, political and ideological dimensions. Thus, merchants,
soldiers, administrators and priests all combined to further Western interests and
to challenge “traditional” India on a wide front.

But there is another perspective in which East and West, modern or traditional,
victory or defeat, are not so easy to distinguish. From this viewpoint, the
Portuguese came not as conquerors, but as another element in an already complex
mosaic. As participants rather than as conquerors, they had services to render and
benefits to receive. They were welcomed as allies by some, but they needed allies
in return.

The Church’s religious activitics could be seen in a similar way. Influence and
accommodation seem much more appropriate than spiritual conquest to describe
the growth of Christianity after 1498, especially after Portuguese political power
began to wane’early in the 17th century. Christianity was offered to the Paravas
tribes on the Fishery Coast at the precise moment when they needed Portuguese
protection for secular reasons, and they constructed a Christian community that
resembled a Hindu caste. Accommodation as well as persecution characterized
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relations between the clergy and the Brahmins of Goa. The guiding principle
given by the Vatican to its first departing papal vicars to India in the early 17th
century was that Christianity should adapt itself to Asia’s existing cultures. Had
this directive been followed, a new epoch of world mission would have been
inaugurated. Instead, with the outstanding exception of Jesuit Robert de Nobili,
who addressed his ministry to high-caste Hindus and tried to express Catholic
doctrine in a Hindu idiom, Latin Western forms of mission and church became
the norm, despite the vast differences that distinguished the Indian situation from
the one in which the Latin church itself had originated. The colonial churches
and the missions later established by other missionaries from France, Italy, Spain
and Germany unmistakably displayed the characteristics of these nations. The
failure—and later official disapproval—of de Nobili's effort created a backlog of
problems about the limits of inculturation that still deeply divide the Indian
Catholic community.

The early 19th century soon exposed the Indian church to the consequences
of Europe’s changing balance of power. As the papacy became aware of
Portugal’'s declining political leverage, it sought to supervise more closely India’s
Portuguese missions. The agency of this supervision was the Congregation for
the Propagation of the Faith and the appointment of apostolic vicars. These vicars
soon came into conflict with the local Portuguese clergy who, threatened with
Roman authority, reasserted their traditional prerogatives, since it was, after all,
the Portuguese Government that had appointed and supported 1he Catholic
clergy in India. This conflict eventually permeated the whole Indian church and
continued for much of the century. Although - preliminary agreement with Rome
was reached in 1857, it was not until the new Concordat of 1886 that conflicting
jurisdictions were resolved and an independent hierarchy was established for
India and Ceylon (now Sri Lanka).

Thus, 1886 marked the beginning of a period of stabilization for the church.
Admittedly, this stabilizatior retained much of the church’s colonial character.
The Indian church had its own hierarchy with clearly delineated ecclesiastical
provinces headed by metropolitan sees. The autonomy of the Malabar and
Malankara rites was formally recognized, although neither group received its
own hierarchy until the first half of this century. A large group of native clergy
emerged, and native seminaries were established. The school and hospital sys-
tems for which the Indian church was later to be so highlv praised were
consolidated as an integral part of the Church’s mission. Numerous opportunities
were created for non-Catholic Christians to participate with Catholics in evangeli-
zation. Although many of these took on competitive and political overtones in
an effort to save the souls of “Indian pagans,” they also led to beneficial results,
such as education and health care for women. Finally, the church received its
first Indian bishop.

With India’s independence in 1947, Catholicism there redefined its objectives
to fit more closely with the country’s development goals. The Church’s key
concerns in the immediate pre-independence era were four: (1) establishing
tighter bonds with other Christian groups in order to maintain the Catholic
community’s identity and autonomy in a predominantly Hindu culture; (2)
safeguarding its right to evangelize through peaceful methods without detriment
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to the rights of the churches or of new converts; (3) protecting both the
independence of Church-run institutions from government interference and the
right of these institutions to qualify for government funding: and (4) articulating
a rationale to justify “minority rights.”

While these concerns also occupied the church’s efforts for the first two decades
after independence, a new priority has emerged since the early 1970s: redefining
the task of evangelization to include the struggle for justice. This struggle
acquired particular urgency as a growing number of Indians recognized that the
country’s growth strategy had not yielded suffi-
cient benefits to meet either the needs of the “
marginalized classes or the population’s rising '
expectations. Hence, some of the younger clergy .
vigorously urged that the church’s principal hel"e are vart-
concern should be the explicit promotion of justice,  ayre Challe’lges faced by

especially as the struggle for more economic

benefits began to assume violent expression with ASl'dn Indl.aﬂ i]fl]ﬂi—

the eruption of bloody clashes between different

religious and caste groups. These clashes pro- gr ants. Thegr edteSt
vided the context for India’s state of emergency Cha[lenge ‘/"or us, m“ny

in 1975 and, almost a decade later, for the storm-

ing of the Sikhs’ Golden Temple in Amritsar and Qf llSjé'el, t:S' fo get ac-
the assassination of Indira Gandhi. In such circum- Cepted by the commiut-

stances, the Church was compelled to respond

witll:x a major effort at reconciling communal nfgf at lmge without
con lct 3 *

At the same time, the Catholic Church experi- b f—’m&fb" ced {o 1 elln"
enced a dramatic increase in organizational size quégk our own tradl'_,

since independence. India today has more than

5,200 parishes, almost 90 percent of them with tfomi’, Ct&S‘tOﬂLS’ and

resident pastors; more than 17,000 missionary o
stations; and 125 bishops. The Catholic Bishops Value Wtem

Conference of India was founded in 1945; India’s An Indian Pﬁﬁﬂ

First Plenary Council occurred in 1950. The major

superiors of religious communities formed a national cenference in 1960. There
now exists an Indian Catholic Hospital Association and an All-India Catholic
University Federation (for students), which was prefigured by the Congress of
Catholic Universities in India begun in 1945.

Parallel to these organizational changes, the Church also underwent a quali-
tative growth and Indianization of its personnel, and continues a serious effort
at cultural adaptation. India has an abundance of priestly and religious voca-
tions—among the highest number anywhere in the world. Tart of this growth
results from the more than doubling of the Indian Catholic population over the
last 30 years—from a little less than five million to almest 14 million today. Over
the same 30-year period, the number of priests has trebled, from 3,500 to 12,000;
religious sisters have quadrupled to about 50,000; religious brothers number
almost 3,000; and seminarians number more than 8,000.

These growth patterns also revealed important regional differences. The new
personnel were not always local. Most, in fact, came from the south and west
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of India. During the first decade after independence, a greater proportion of
higher church offices were held by clergy from the west coast (Mangalore-Goa-
Bombay), but slowly the balance has tilted in favor of the numerically strong and
politically out-going southern groups. Today, more than 50 percent of all priests
and 60 percent of all sisters come from Kerala. The same pattern is also noticeable
in the appointment of bishops and major religious superiors.

In addition to the remarkable growth in church personnel since independence,
there was a phenomenal increase in church-related institutions. In the past 30
years, university colleges have grown from 30 to more than 125 and their student
population has increased by more than 1,000 percent (to over 145,000 today). High
schools have increased from 30 to almost 3,000 and the number of high school
students by more than 300 percent (to 1.7 million today). The number of primary
schools is up to more than 6,200 and their students number above two million.
Catholic hospitals have jumped from 53 to more than 600, dispensaries from 153
to over 1,500 and other charitable institutions such as leprosariums, orphanages
and old age homes, have grown at similar rates. With the exception of primary
schools, all these increases have been greatest in the last 20 years.

Besides an extraordinary vitality, these data also reflect some of the pastoral
priorities of post-independence Catholicism. There has been a steady shift from
evangelizing the Hindu heartlands of the north to increasing Catholic resources
in the culturally more heterogeneous south, where Christianity has long had its
strength. The growth in church-related institutions has been more of an urban
than a rural phenomenon; 60 percent of it has occurred in towns of more thar
100,000, while 70 percent of India’s population lives in rural areas. The
beneficiaries of the church services in the south are mostly the middle and lower
classes. Those in the north come from the upper classes of the non-Christian
majority; besides the families of government officials, these include politically
important elements in state capitols and the new industrial burcaucrats of the
public-sector townships that have appeared as a result of the country’s planned
development.

Challenges

hese shifting priorities posed a number of complex challenges. In the years

after independence, Catholicism in India became a fortress community,

with the primary objective of safeguarding the rights of the church and
improving its bargaining position in the larger society. This mentality, coupled
with the spirituality prevalent in the pre-Vatican Il period, ensured that the clergy
remained primary in community affairs. The laity’s minimal participation was
reinforced by their own economic struggles, which left them little time for more
active involvement. In the face of hardship, the marked Indian tendency toward
inferiority acted as a palliative for their inability to change their material situation.
The need to energize the laity really has required transforming Indian Catholi-
cism into an adult church. Here, the laity has been educated not only to
understand the wider dimensions of their role as People of God, assuming fuller
responsibility for the life of the Church, but also to complement their faith
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experience with a more active expression of “worldly” commitment, in which
they perceive that the material efforts to move India into the 2Ist century
constitute an important contribution to building up the Kingdom of God.

With this, the church’s status as a minority religion in a vast non-Christian land
has pointed to the need for increasing inter-religious dialogue with India’s other
major religions (Hinduism, Islam, and Buddhism), as well as the need to broaden
the scope of Catholic evangelization. After 1947, the church became predomi-
nantly concerned with accumulating assets and institutions that would protect
its exjstence. Today, both these strategies are under attack from social activists
and mission workers who assert that evangelization must include the struggle
for justice. The continuing coexistence of great poverty and misery amid great
wealth gives such concerns pressing urgency. But the relation between social
justice and evangelization has not been successfully articulated. Too often one
encounters the tendency to reduce personal conversion to the struggle for justice,
and vice versa.

Linked with the issue of evangelization, of course, has been the need to create
an indigenous theology appropriate to today’s Indian Church. While this need
has been recognized throughout the subcontinent, the effort to create such an
Indian theology has too often relied on an uncritical borrowing from Latin
American liberation theology to establish a radical paradigm for social action. But
India possesses its own spiritual resources that give it the ability to create an
authentic Catholic theology based on indigenous conditions. Unlike liberation
theology with its emphasis on “praxis,” Indian religiosity is rooted in intense
spiritual discipline emanating from the person who spends a whole lifetime
reflecting on God. For the holistic traditions of India, the key value of any
theology will be 1ts focus on religious experience. A Catholic theology, moreover,
will be authentically Indian to the extent that it is able to incorporate the twin
conditions of poverty and religiosity. Efforts at inculturation will be successful
under these same conditions.

Against this background, what can be said about the spiritual needs of Catholic
Asiap-Indian immigrants? Three issues seem paramount.

1. Developing a “worldly” spirituality. Asian-Indian Catholics come to the
United States to escape material deprivation and make a good life for themselves
and their families. Most of them become strong supporters of the American
economic system and politically tend to be more conservative than liberal. A
critical challenge facing these immigrants is how to reconcile their traditional
practice of virtue (rooted in an experience of poverty and deprivation, a sense
of fatalism, and a spiritual intensity that serves to compensate for what they
cannot acquire elsewhere) with a spirituality of abundance. The issue here is not
merely one of acculturation into the American ethos, but how to reconcile the love
of God and God'’s call to witness to the Gospel in a situation where material goods
are available without serious sacrifice. Immigration itself has removed one pillar
on which their spirituality has rested.

What precisely is spirituality now in a situation of plenty? Poverty understood
in the Indian tradition implies not only deprivation but also the attachment to
illusion and greed. All the major Indian religions focus on the need for liberation
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from this illusion, which is defined as any activity that removes people from the
ground of their being—Brahma or God. Within this context, a key value of any
spirituality for Indian Catholic immigrants will be its recognition that material
betterment is not an end in itself, but a means to greater interior freedom and
union with God. At the same time, an absence of
personal poverty does not mean the absence of
social witness. The Asian Indian has a cultural
penchant for self-absorption—a fierce concentra-

1 tion on one’s own inner self, a desperate fight to
€ have o hold on to one’s idea of who he is, and a way of

| adap[" ['he Ufz[ted Sm[es relating to the outside world principally in terms

of how it affects the inner world of one’s own

ds our new hame md ‘ feelings. This proclivity needs to be comple-
- reverse t}le a-ttfwdeof mented by a more assertive orientation that

perceives the world as a privileged place for

Some pm}l pl't'eStS tflat actively witnessing to God's prophetic Word.
S tdl dlSC?Wiﬂﬁ(’e 0" do ‘ 2. Maintaining a communal identity. Asian-
not accept []ze ethnic | Indians bring with them a deep sense of religion

which is expressed in a high level of sacramental

pI'ZES&S’. 7726 etknlc mi- practice, an intense religious discipline and interi-
narl'o, lal'g, algo has to ority. Besides its profoundly personal dimension,

Indian Catholic religiosity bas also exhibited strong

be made mor c WE[COme communal identification (centered in the family,
the parish, and extending to the diocese). Hence

and tnvalved in thepar' soon after their arrival in this country, mosg
lSh Ievel SO that th@; Ccan  Asian-Indians search out and attach themselves to

some local Catholic Indian group—most often a
ﬁel that th@/ belaf@: regional group (for example, from Goa, Manga-

An Indian parish minister lore, Kerala, Tamil Nadu, etc) to replace the
extended communities they left behind. The need

to activate such communat (and familiaD) bonds is
simply intensified by the small numbers of Asian-Indian Catholics both in India
and in the United States. This situation thus poses a double challenge. The already
widespread Indian practice of participating in the sacraments should be actively
encouraged; at the same time, the need for communal identification with other
Asian-Indians should be accommodated by encouraging both their own local
associations and their participation in the institutional activities of their local
parish and diocese.  This participation would legitimize their own ethnic
identification, while simultancously integrating them into the way of being
Catholic in America.

3. Helping Asian-Indians to understand and take a part in the public
role of Catholicism in American culture. Catholics from India come from a
church long marked by a singular obsession with making convens; Catholicism’s
more traditional missiology is deeply ingrained in their religious experience. In
India, the church’s vast web of institutions has beer: not only a protection for their
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existence as a very small minority, but also clearly linked with both this
missionary goal and the church’s inter-religious dialogue. Coming to the United
States, Asian-Indians find a different institutional structure with different mis-
sionary goals. They encounter a church with a long history of active involvement
in public policy debates affecting the larger society. While these immigrants find
living in a predominantly Christian culture extremely comfortable—no special
effort is required, for example, to celebrate major Christian feasts such as
Christmas and Easter when the whole culture celebrates them—they often have
great difficulty in coming to grips with the social and political activism of
American Catholicism. They are surprised by a church that takes public positions
on issues—such as nuclear arms, the American economy, foreign aid, abortion
and human rights—that are aimed not only at educating Catholics but at
persuading the larger American society of the validity of the church’s views and
values.

Linking evangelization to the struggle for justice is even more recent in India
than in the United States, and many Asian-Indian Catholics find it more difficult
than American Catholics to articulate the relationship between them. This
difficulty is rooted in the fact that the relationship between evangelization and
the struggle for justice is basically straightforward in India: the presence of
degrading poverty coupled with the inability of the state to mitigate it makes for
an easy identification of the Catholic social mission. In the United States, Indian
Catholics ar2 not so exposed to such stark poverty; they know that, at least in
theory, the state has the mechanisms to relieve it. As immigrants, they also
possess a strong belief in self-reliance. In such circumstances, the Church’s role
in social justice, as well as the broader American definition of justice, is not so
apparent.

Underneath all these issues, however, lies another and deeper question. Since
independence, a persistent query facing Catholics in India has been how a person
can be both authentically Indian and truly Catholic at the same time. With
immigration, that question is transformed: How can Asian-Indians become truly
American in a way that embodies both their Catholic and their cultural origins
and that expresses an authentic Catholic commitment? Asian-Indians find them-
selves in a comfortable and generally welcoming religious environment that
encourages their own personal and familial aspirations. They find it relatively
easy to continue their previous attachment to Western forms of Catholicism in
which they received their faith, but not so easy to deepen their religious
commitment in a situation of comparative affluence. Further, American Catholi-
cism itself is changing and these changes often directly challenge their accus-
tomed ways of being Catholic. Meeting the needs of Asian-Indian Catholics is a
manageable challenge, but it requires a special sensitivity to the historical and
cultural context from which they come. 1t must be an exercise that locks forward
as well as backward.
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Footnotes

1. See Ronald Takaki, Strangers From a Different Shore (Boston: Little, Brown
and Company, 1989), pp. 294-314. For more recent statistics and more
attention to the religious factor, see Raymond Broody Williams, Religions ¢/

Immugrants From India and Pakistan (Cambridge and New York: Cambridge
University Press), 1988.

2. For a fuller discussion of the history and changing situation of Asian-Indian
Catholicism, see J. Walter Fernandes, SJ, “The Indian Catholic Community:
A Minority in Search of Security,” in World Catholicism in Transition, ed.
Thomas M. Gannon, 5] (New York: Macmillan, 195%), pp. 362-378.
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JAPAN

apan is physically separated from the

Asian continent by a relatively wide sea,

the Sea of Japan and wide straits, both of
which have enabled it to nurture an indigenous culture. A small country of 142,727
square miles, it is comprised of four main islands, Honshu, Kyushu, Shikoku and
Hokkaido and many small islands. A territory smaller than that of California,
consisting largely of rugged mountains, it is home to a population of 123 million
people and ranks sixth in the size of countries.

Scholars point out that significant divisions within the East Asian countries are
linguistic not racial. The written Japanese language is viewed as the most difficult
language. Japanese is included in the Aitaic languages, a division of the Sinitic
linguistic family. Structurally it is quite different from Chinese but has borrowed
many words from the Chinese language.

Japan’s history dates back to 1500 BC and its recent history is characterized by
two periods of swift modernization and adoption of western technology. At the
present time it has one of the highest GNPs and is an economic force in the world
of finance and business, while it maintains distinctly Japanese traditions and a
national culture. This is the native country of the 800,000 Japanese Americans
present in the United States today. Some of the historical trends, religious back-
grounds, and the experience of Japanese people in America will be presented here
with a particular emphasis on the role of religion.

Early History

he origins of Japanese history and culture are to be found in the Jomon stone

age culture noted for its cord pattern pottery from the 4th and 5th centuries

BC. From the following period of Yayoi culture during the 3rd century BC,
its simple wheel-made pottery, the use of bronzeand iron, and large earthen tumili
erected over the tombs of leaders were developed.’

Two important Japanese records of early times compiled in the 1st century, Kojiki
(Record of Ancient Matters) and Nihon Shoki Nihonji (History of Japan) began with
myths. They centered around a divine brother and sister who created the islands
of Japan, and the presence of several deities including Amaterasu, the sun goddess.
Her grandson Ninigi came to earth bringing with him the three imperial regalia
which remain today as the symbols of imperial authority. These are the bronze
mirror (the symbol of Amaterasu), the iron sword, and the necklace of “curved
jewels”. Ninigi established the Japanese state on the Yamato plain and became the
first emperor Jimmu (Divine Warrior) in 660 BC.

Throughout the 1st century, Japanese society was divided into a large number
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of family or family-related groups each called an “uji” under a chief, and worship-
ping an uji god, usually an ancestor. Hence there
was no real line between religion and government
at this time.

Between the 5th and 8th century fapan devel-
oped a high degree of cultural sophistication.

- During the Taika period, begun in 645, Chinese

- culture and Chinese models were incorporated.

. Buddhism was introduced to Japan during the
5th century through Korea when the Korean state
of Paekche presented an image of Buddha and
scriptures to the Yamato court and it became the
conduit for Chinese culture. Prince Shotoku (574-
622) promoted reverence for Buddhism and for

- Confucian virtues. He established a centralized
bureaucracy of government, adopted the Chinese
calendar, and sent many ambassadors to China.
This was the epitome of Chinese political power in
Japan. However, the system which eventually
evolved was one quite different from the Chinese.

Under the Emperor Tenchi and his successors, a
permanent capital was established in Heijo (Nara).

_ Even today the imperial family follows the sacer-

' Amencm and' asv CaﬂIO" dotal role of the early sun line uji of Yamato.

. During the following Heian Period (794-1185),

IICS}. Wgre S&’zpped Qf Qur the capital moved te Kyoto, where it remained
baSlC hman I‘{g’fl&f Yé’l‘, until 18.65and the Meiji Restoration. Froma highly

centralized government, Japan moved to a more

ﬂze C‘hw'ck t‘g whlé'}z I bg.. native style of governance based on familial and

personalized relations. Each group was respon-

IOItg dld ngt 8V6’n I' €- sible only to the group immediately above it
: ! ~ 7+ Economic and polilical power was held through
Spond’ S ... noble families and strong religious institutions
‘A Japanese educater (Buddhist temples and Shinto shrines) rather than

through a centralized government.

One of these families, the Fujiwara family had almost complete control of the
emperor’s family providing empresses and imperial concubines. Four emperors
married the daughters of Michinaga, the most famous of the Fupwara regents.
Though wielding great power, they never moved to usurp the throne. Respect for
hereditary power and the religious role of the imperial family was strong. It wasa
time of great growth, economically and culturally. New efforts were made to
imitate Chinese culture; consequently, Chinese culture was absorbed into the
native culture thus forming the pattern for all subsequent Japanese civilization.

Buddhism became Japanese in that rather than being a religion of the aristocracy
it related to the common people. Art forms used basic Chinese forms expressed in
essentially Japanese ways, e.g., Yamatoe, a style of simple flowing lines and flat
colored spaces.
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Feudalism

protect themselves against armed bandits by organizing local family-based

bands led by members of the local aristocracy. The local warrior aristocracy
whichemerged had become prominent by the 12th century and was called the bushi
(warricr) or samurai (retainer). It was a social and political structure similar to the
later feudal system in Europe. Continuing into the following Kamakura period
(1189-1336) under the leadership of the Yoritomo family, a stable period of peace
and order prevailed.

Domestic and international commerce grew rapidly at the same time that these
feudal structures flourished. Political power became centralized in the late 16th
century through a feudal system of daimyo domains. The feudal system which
arose had characteristics which were quite different from the system which arose
in Europe. With this familial institutionas a base, there developed a national culture
and ethnic uniformity, as well as a strong tradition of and acceptance of national
unity. Japan's centralized feudalism has been described as almost a contradiction
from the point of view of the European feudal experience in Europe.

Feudalism in Japan had three stages: 1) the single lord-vassal band of the
Kamakura period; 2) multiple lord-vassal groups of the Ashikaga period; and 3)
the centralized political power through the Daimyo during the Tokugawa period.
The feudal system provided Japan for almost three centuries with unusual stability
characterized by an “efficiency in political administration and economic integra-
tion not seen anywhere in Europe before the 19th century.”

This period witnessed the arrival of the Portuguese in 1543 and of St. Francis
Xavier in 1549, both bringing Christian missionaries. While at first Japanese saw
Christianity as a variation of popular Buddhism, this changed when the daimyo in
Kyushu became Christian, and was followed by the people in their domain. The
small Omura daimyo founded the port of Nagasaki for Portuguese trade in 1562,
and actually assigned its control to the Jesuits. Thus Catholicism grew rapidly in
Kyushu and also in the Kyoto area.? It is estimated that the Catholic population
there was as high as half a million in 1615. Eventually tensions arose between
allegiance to Japan and to a distant alien pope. This led to Christianity’s being seen
as subversive, and persecutions followed.

B eginning in the 9th century, provincial authorities found it necessary to

Persecution and Freedom of Religion

D uring the feudal period of the Tokugawas. Tokugawa leyasu first allowed
the Spanish Franciscans to establish a mission in Edo (Tokyo), but later
issued anti-Christian decrees. His successor, Tokugawa Hidetada banned
all Christian missionary activity, and persecution became widespread. The revolt
of the largely Christian peasants in Shimabara against excessive taxation led to
Japan's almost complete isolation from the outside world for two centuries.
Following the Meiji Restoration, the new constitution of 1890 established free-
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dom of religion. However, with increasing nationalism during and after World
War II, State Shintoism became dominant. Christianity, seen as a “foreign” religion,
came under great suspicion and a central Japanese Christian Church was estab-
lished. However, with the promulgation of a new constitution in 1947, freedom of
religion was and still is allowed.

Japanese Traditional Folk Religion

hen one thinks of Japanese religion, commonly Buddhism and Shintoism
are mentioned. However, the religion of Japan which is most fundamen-
tally Japanese is an immanent folk religion.

In a discussion on Japanese religion, Munakata writes that ultimate concerns are
those that involve humankind most profoundly. The term is usually considered
synonymous with “God”. The eighteenth-century Shinto thinker Moto’ori Nor-
inaga, writing in his Kojikiden (Commentary on the Kojiki), defines god or the kami
as having three natures: “Itis extraordinary. It is exceedingly virtuous. Itis greatly
fearsome.” Moto’ori deemed that humankind’s finite knowledge and wisdom
could never totally know the true nature of the kami. A God has the power notonly
to provoke fear and trembling in human beings, but also to seduce them with love
and stir their souls.

A Catholic and a sociologist of religion, Munakata conceptualizes the character-
istics of the religious beliefs that form the central axis of a culture formed in the
“historical body” called Japan. One must not forget to include the influence of
Buddhism, Confucianism, and Christianity, all of which were added to and
absorbed into the original folk religion. The focus of this discussion is the realm of
indigenous Japanese religion.*

An Immanentist Religious Culture

manentist religious culture.” This contrasts with the basic characteristic of

Western Christianity, which is that of a “transcendentalist religious culture.”
Similar im* yanentist religious cultures are found throughout the countries of Asia.
Japanese fulk religion represents only one variant among a large category of imma-
nentist religions.

The immanentist world is based on religious sentiments that developed in the
natural setting and climate of Japan and in the daily experiences of the communal
village life of farming and fishing. In particular it is characterized by ancestor
worship and nature worship. It contrasts with, for example, Christ and the self-
revelation of a transcendent god, for immanentist religious culture is based on
religious sentiments evoked by humans living in a natural environment. Ultimate
concerns are represented by the kami who are believed to be immanent in this world.

In a transcendental religious culture, as in the case of Christianity, this world and
its inhabitants are the creation of a transcendent God, with humankind and God

l i ' he basic characteristic of Japanese folk religion can be referred to as an “im-
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bound together in a bond of love. The purpose of this world lies ultimately in
serving the greater glory of this God, and the natural world is therefore thought of

as an object to be used and controlled by humans.

According to the sentiments of immanentist
religion, although the gods reside in the world of
souls, they have ready access to this world and are
therefore immanent. According to surveys con-
ducted in traditional Japanese farming viilage
communities, daily labor, family living, and vil-
lage activity are not merely activities involving
the use of instruments. Instead, they are activities
of deep religious meaning. Inthese villages, there
are rituals, festivals, and religious  objects that
represent the immanent gods’ continual inter-

course with village life. Indeed, the rites of ances- ﬁl]v‘lg’ v @7‘

tor and nature worship are symbolic ceremonies ‘ A ":,
giving concrete imagery to this intercourse. In a ﬁkm andmw gfﬁie
passage concerning, the welcoming of the souls of pgaplg fklww S[Op

the dead at the Bon festivals held throughout _ A
fapan in the summer, Yanagita Kunio says in ga% tg C u[’("[z}
“Senzo no hanashi” (About our ancestors) that

beltefs in an immanentist religious culture are
learned gradually through a long, experiential
process—ar in his words, through “unconscious
transmission”.” Consequently, such behets do not
exist in the form of logically organized dogma.
They are sentiments that enrich and give meaniny,
to the totality of life.

In an immanentist religious world, nature possesses a svmbolic meaning that
reinforces the folk religion. The behiever projects his religious faith onto the natural
environment.  Yanagita cites Sai-no-kahara on Tobishima Island, Sado, Niigata
Prefecture, as a natural setting which the Japanese have endowed with religious
meaning,.”

According to the oratlegends of the islanders, the rocks that surround a great chit
that stands in the ocean opposite Sai-no-kahara have meaning as “the stepping,
stones to the other world” for the souls of thedead Endowing nature with meaning
is the characteristic of an immanentist religious culture. The same basic religious
sentiments are also observable in the worshup of yama no kami (“kami of the
mountain”) and ta no kami (“kami of the rice field”) in farming villages and in the
worship of umi no kami (“kami of the sea”™) among, fishing villagers or inhabitants
of remote islands.
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The Afterworld in the World

a religious faith that depicts the life of the soul in the afterworld in terms of

the basic patterns of life in this world. The afterworld takes this world as its
standard. For example, the path to adulthood is celebrated on the following ritual
occasions: the seventh day after birth (shichiya); a shrine visit thirty or thirty-one
days after birth; kuizome or “first food” on the hundredth day after birth (rice is
prepared and fed to the baby insymbolic representation of its having been weaned;
in actuality, however, the family only goes through the motions of feeding the
child—who will not be weaned for some time); visits to the shrine at ages three, five,
and seven (shichi-go-san); and marriage.

The soul of the deceased is honored on the seventh, thirty-ninth, and hundredth
days after passing on to the other world, and rites are observed in the following
years after death: 1,3,7, 13, 17,23, 33, and 50. After the fiftieth year, the individual
soul is considered to have merged with the realm of the spirits.

P arallelism is another characteristic of immanentist religious cultures. This is

Harmony With Nature

apanese immanentist religious culture can be looked at in terms of ourrelation-

ship to nature: our subjugation to nature, our harmony with nature, and our

mastery over nature. Japanese culture belongs to the second category. In this
category there is no real separation between us, nature, and the supernatural. “One
is simply an extension of the other, and a concept of wholeness derives from their
unity. We are in harmony with nature.”

This characteristic is also observable in Shinto thinking. Shintoists believe in the
immortality of the soul and posit the existence of two realms, one for the living and
one for the dead. To describe the latter they use many words, for example,
takamagahara (“the heavenly fields”), tokoyo no kuni (“the world beyond”), yomi
no kuni (“the land of darkness”), and kakuriyo (“the hidden realm”). They denot,
however, think of this realm as a heaven or utopia in an afterlife that is divorced
from this world. The worlds of theliving and the dead are enveloped within theone
immanentist religious realm. Consequently, at either thirty-three or fifty years after
death, the souls of the dead come together and merge into one great body of souls.
Before undergoing this unification, they make frequent visits to the worid of the
living. The souls of the ancestors return to the homes of their descendants every
year at specified periods or on special occasions when ceremonies are performed to
call them back.

A number of symbolic rituals are carried out in the family house in order to
receive the visiting soul. In advance of the Bon Festival of the Dead held according
to the traditional calendar on July 13th, food is specially prepared, the house and its
furnishings are given a thorough cleaning and polishing, and new wardrobes are
madeready. The normalwork routineis suspended, and the children are reminded
to be on their best behavior. In some farming villages, the farmers will not scythe



in the fields for fear of injuring the feet of their ancestors as they make their way
across for the return home.” The Japanese feel a closeness and intimacy with the
world of the dead because:

1) Even thougha person has died, the soul continues to reside in Japan
and does not go far away;

2) There is constant contact between this and the other world and the
dead retumn not just at the time of the annual festivals, but can, at the
instigation of either party, be recalled to the world of the living without
difficulty;

3) The wishes one expresses on one’s deathbed will inevitably be
fulfilled;

4) The dead not only establish plans on behalf of their descendants but
also, by being reborn into a second and third life, actively work to carry
them out.*

Belief in rebirth found among Japanese differs from the Buddhist idea of the
transmigration of the soul. The belief concerning the two realms of the living and
the dead is a synthesis of the images of this dedication to the well-being of one’s
community and family—the pillars of an immanentist religion. In addition, evil is
looked on as the work of the gods of the “world of darkness”.® Calamity and ill-
fortune are avoided by the performance of rituals like misogi (purification by water)
and harae (purification by the waving of holy objects).

Shinto

giveness. In Shinto the word matsuri (festival) has an all-important mean-

ing. A matsuri is a religious ceremony held in order to commune with the
gods; matsurigoto (which once meant administrative action but now means festive
acts) are performed on behalf of the gods to assure prosperity. Inorder to perform
matsurigoto or festival roles, properly, the rites of purification cited above are
performed. Formal Shinto thought thus consists of a systematized, “ideologized”
version of the nature-centered religious values of the indigenecus folk religion. In
this sense the political ideology of national Shinto has evolved from a prototype
immanentist religious culture found in the daily life of the Japanese people and in
the beliefs they have transmitted across the ages.

E ; hinto admits of none of the Christian ideas of sin, atonement, and divine for-

Modernization and Immanentist Religion

discussion of the effect of modernization on the kind of traditional imma-
nentist religion seen in Japanese society raises a number of important prob-
lems. In particular, what occurred when basic changes in the social struc-
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ture resulting from modernization had penetrated into the daily life of the Japa-
nese?

Ancestor and nature worship formed the basis of Japanese religious life, and
these beliefs naturally grew out of and were fostered in the farming, fishing, and
mountain villages scattered throughout the “monsoon-type climate”. Folk beliefs
changed in the course of modernization and we shall try to identify the types of
religious social character that emerged.

We have referred to the traditional religious culture of Japan as immanentist.
Consequently, we may think of the corresponding religious social character as im-
manentist. The immanentist believer holds that the gods dwell in this world so the
worship of ancestors and natureis fostered. Sucha person practices a lifestyle based
on the religious values inherent in such forms of worship. This type of believer
perceives the divine in the midst of nature, refuses to treat natural objects purely as
instruments, and feels that contact with nature involves latently religious meaning.
In the social environment, kinship bonds and ties to the land are strong, and human
relations and organization are heavily imbued with religious meaning. In a self-
sufficient culture, persons will learn their society’s religious sentiments uncon-
sciously, and their commitment to their faith is often stronger than the faith of one
who has acquired their beliefs through the formal study of dogma or an intellectual
decirion.

Though the immanentist type is representative of a highly provincial culture, it
is not necessarily intolerant of foreign cultures or religions. So long as the basic
beliefs of the religious community remain unscathed, the community will be open
to outside beliefs.

The second type of religious social character is the latent immanentist type,
product of a latent-irmanentist religious culture. Though social behavior is
conducted along the rational lines inherent in industrial society, nevertheless
traditional religious values continue to operate on a latent level. Culturally speak-
ing, these people possess a dual social character. Because the internalization of
traditional values occurred spontaneously and naturally during childhood, they
are often retained on an unconscious level into adulthood.

A study of Catholic parishioners revealed that the ideas parishioners held
concerning life after death showed the same traditional immanentist religious
world view that Yanagita described in “About our Ancestors”. For example, in
response to the question “Where do you think your ancestors are?” —a question
that relates to an immanentist point of view—only 3 out of the 100 interviewees
replied tengoku or “heaven” (in the sense posited by Catholicism). The interview-
ees were neople who lived in the midst of urban culture, were steady churchgoers
who, despite their heavy exposure to Catholic doctrine, displayed the classical
immanentist religiosity of traditional Japanese religious culture. Although the vast
majority of middle-aged Japanese live outwardly according to patterns of contem-
porary urban behavior, it would appear that they still retain a traditional immanen-
tist orientation in their deeply internalized religious sentiments. Despite the high
degree of technological sophistication, the existence of life employment and senior-
ity systems in Japanese industrial organizations is indicative of how deeply rooted
Japanese traditions are in the ar:a of human relationships.

The perpetuation of these deeply rooted, latent immanentist religious values is



reflected in the process by which Christianity has been diffused in Japan. Itis
evident, for example, in the rermurk by the Christian author Masamune Hakucho
(1879-1962) who describes Christianity as “a harsh religion denying this world” or
in Endo Shusaku’s novel Chinmoku (Silence) which takes as its theme the role of
Christianity in Japan. One of the novel's central characters, the Catholic priest
Ferreira, states that Japanese culture rejects Christianity: “Itis aswamp thatrots the
roots of Christianity.” Again, “The Japanese are notable to think of God completely
divorced from man.... The Japanese imagine a beautiful, exalted man, and this they
call God.”

Endo’s novel evoked considerable debate within Christian circles in Japan, but
more important, he created in his novel the atmosphere of traditional Japancese
immanentist religious culture. Though Chinmoku is written in the form of a
historical novel, it addresses itself to the problem inherent inan encounter between
Japanese culture, which is strongly immanentist, and Western Christianity, which
is transcendental in nature.

The third type of religious sccial character is the “post-immanentist” ty pe. Itis
the product of changes in the external social environment such as urbanization and
industrialization, as well as the cessation of the socialization process which in the
past transmitted traditional religious values. Living ina rapidly changing sucial
environment, many parents have lost the confidence to preserve the traditional way
of life they once learned and therefore do not pass it on to their children.

As a result of the disintegration of the essential social, cultural, and physical
conditions required to sustain traditional beliefs, the traditional Japanese value
system has tended to disappear heteronomously, that is, because of external
authority and hicrarchical laws and influence. This has created a momentary and
partial vacuum in Japanese religious culture.

Though the secularized industrial society of modern Japan may be able to
bequeath technological roles to its youth, it seems unable to equip its young people
witha religious culture. Some youths long nostalgically for this now lost traditional
world and engage in sentimental fantasies about its restoration. But the general
trend is for young people to have little empathy for the traditional religious world.
The results of a survey on “The youth of the world and the youth of Japan” released
in July, 1973 support this conjecture. This survey was conducted among youths
aged 18 to 22 in ten countries, each sample group consisting of 2,000 persons.” It
suggests that Japanese youth have largely abandoned their traditional immanentist
religious culture even on the latent level and that in comparison with the youth of
other nations they are extremely dissatisfied with their lives ina rapidly expanding
industrial civilization.

Buddhism, Confucianism, and Christianity are, in this system, relegated to
positions on the periphery of this native religious culture. These foreign religions
may have influenced the native culture to some extent, but they were also trans-
formed by it. Historically speaking, one can say that although Japanese religious
culture has been influenced by foreign religions, the religious beliefs that constitute
the core of the uniquely Japanese culture have not disintegrated. The changes,
however, that modernization has produced in the basic structure of Japanese
society do, as stated above, threaten the continued existence of this basic core.
Modernization represents a serious crisis for traditional Japanese folk religion.
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The Catholic Church in Japan Today

ore than a century has passed since the ban against Christian religions

was lifted by the Meiji government. Christians altogether are less than

one percent of the population; Protestants number around 600,000 and
Catholics about 400,000.

Table 1: Japanese Catholics
1900 - 55,091

. 21920 ... 76,404
1940 119,224
1960 - 277,502
1980 406,796
1985 . -432,857

Somte World Catholicism in Transition.

The period following the end of World War 1l was the period of highest growth
in the number of Catholics. Since then the number has grown by about 5,000
annually. The influence of Catholicism is mediated through its various schools,
social welfare and other institutions. However, for most Japanese, Christianity is
intrinsically linked to Western culture, and is thercfore perceived as an interna-
tional religious institution.

There are two basic groups of Japanese Catholics. First, the descendants of the
Nagasaki Christians inherited a Catholicism born out of persecution. They are
socially conservative, uphold traditional doctrines, and reside in closely knit lower-
class communities. The second group consists of new converts and their familics
who are usually from the main cities, the urban middle-class, and are generally
open to change.

At the turn of the century and through 1960, the Nagasaki dioceses had almost
twice as many Catholics as the city of Nagasaki, where Catholicism began much
earlier in Japan.

Among Asian countries, Japan has the highest ratio of pastoral workers to laity.
Japan has seen a large number of vocations to the priesthood and more especially
to orders of women religious of whom the majority, 90%, are Japanese. Among
priests, the proportion of Japanese and foreign clergy is about equal. Since the
beginning of World War 11, all bishops have been Japanese and the Japanization of
central administration of the Church has progressed rapidly. However, the
presence of foreign priests and religious remains a strong influence and plays a
prominent role in the Catholic Church in Japan.

Even though there has been a diminishment of foreign religious presence, it has
not produced an inculturation of Catholicism. As a result, the role of the laity has
been difficult, because Japanese society is male-dominated. Nevertheless, in evan-
gelizing and serving as catechists, the laity has always undertaken responsibility
and initiatives.




In Japanese culture, a weekly religious observance does not exist, therefore,
many Japanese Catholics do not perceive Mass as a strict obligation. Catholics
remain faithful to the church and are members of a parish, but other forces mitigate
against a regular Sunday attendance. For many women a regular weekly atten-
dance is especially difficult, since they are expected to stay home on weekends
when their husbands and children are at home. Most Catholics celebrate a church
wedding, but three-quarters are mixed marriages between a Christian and non-
Christian.

Nevertheless, “church weddings” have become desirable for non-Christian
couples, where they have been welcomed by the church as occasions for evangeli-
zation. A special service has been authorized by the Japanese bishops for this
occasion.

The Japanese Church has joined the Federation of Asian Bishops Conference in
responding to needs in Asia. Especially, the Japanese Church responded gener-
ously to the refugee problem at the end of the Vietnamese War, setting an example
of involvement in Asian social issues. Japanese missionaries abroad, especially
women religious, and the Japanese Council for Justice and Peace have contributed
to the vitality of Catholicism in Japan.

The development of Catholicism is viewed in two ways. First, it has the appeal
of a universal religion with an international structure which Japanese see as related
to the growth of the nation as a global economic power. On the other hand, the
universality of the church is viewed as a serious barrier to other schools of religion
from the point of view of Catholic authors such as Shusako Endo and Peter
Munakata. They seek the expression of their faith in the depths of their being
Japanese and in an understanding of the immanent characteristics of traditional
religion integral to Japan. Perhaps the incarnational theology of God's presence
found in the theology of the Second Vatican Council might bring to the Japanese the
presence of our God and the Christian spirit. Indeed, our faith would be made all
the richer in this mutual searching for God who is bothimmanent and transcendent.

Sojourn to the United States

in careful historical and experiential narrative the arrival and hopes of many

immigrants from Asia to the United States. The author, Ronald Takaki, is an
American of Japanese descent whose grandparents came to the United States
around the turn of the century, and whose parents were agricultural entrepreneurs
on the west coast. Another active Catholic lay leader speaks of his grandfather who
came to Hawaii from Japan and was a Shinto priest, and of his father who labored
on the plantations in Hawaii. Both bring to us a fairly typical picture of the arrival
of Japanese immigrants to these shores.

Following the arrival of Commodore Perry to Japan in 1853 after almast two
centuries of isolation, a ban on emmigration was continued until 1884. Recruitment
of small numbers of Japanese laborers to Hawaii, and to a silk farm in California
took place surreptitiously. In the 1880s Japanese immigrants began coming to
Hawaii and in the 1820s to the U.S. mainland in significant numbers. They were

f Y trangers From A Different Shore is the first and only social history to document
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persuaded to emigrate both by the economic situation in their homeland and the ac-
tive contract labor program especially from Hawaii. They came with the determi-
nation to migrate, work hard, send money back, and to return to Japan to regain the
land they had lost and pay family debts.'?

Between 1885 and 1924, 200,000 Japanese went to Hawaii and 180,000 to the
mainland. This emigration was a carefully planned one. They were a select group
carefully screened by the government to be healthy, literate, and uphold national
honor. Initially they were only me— ~ut women were later also persuaded to
emigrate. Some came through arrangzed marriages, others were workers following
the pattern already established in Japan, where women in the 19th century were
wage-earners in such industries as tea processing and paper making.

With the annexation of Hawaii in 1900, contract labor was prohibited and the 1908
Gentleman’s Agreement restricted Japanese immigration except for immediate
family members. Long term emigration then became the more desirable pattern.

In the 1920s anti-Japanese hostility was present in the United States. However,
the situations in Hawaii and on the mainland were very different. In Hawaii, most
people were Asian, of which the Japanese comprised 43%, and the labor market was
particularly dependent on Japanese and Filipino workers. A combination of unioni-
zation, politics and collective action was the strategy used to deal with the labor
problems. In contrast, on the West coast, Asians were few although Japanese were
the largest group. With the campaigns to keep them out of the California labor
market, Japanese rallied around ethnic solidarity and ethnic enterprise and became
small shopkeepers and small farmers. They developed a separate and very success-
ful Japanese economy and community as a defense against social exclusiveness.
Takaki goes on to point out that “their very withdrawal into these self-contained
communites for survival and protectior reinforced claims of their unassimilability
and their condition as ‘strangers.””

From 4,700 acres in 1900, Japanese Americans in California owned almost half a
million acres of land by 1920. In 1882, Japanese Americans numbered 2,030; twenty
years later, they were almost 150,000 mostly on the Pacific coast. They converted
marginal lands in the Sacramento and Imperial Valleys into productive farmlands
and builtan immigrant economy on Japanese ethnic solidarity and mutual support
systems developed in the United States. These support systems reflect mutual
cooperation which is deeply rooted in Japanese culture.

Many of the laws passed during the early 1900s were aimed at curtailing
immigration and restricting the economic leadership. These restricted the length of
terms of lease for agricultural lands, the right to naturalization, and the entry of
aliens ineligible for citizenship. So, for their American-born children they stressed
hard work and education to overcome the handicap of discrimination.

Later, this discrimination was to lead to the organization of the young Japanese
Americans around the Japanese American Citizen League as nisei (second genera-
tion) sought to become “one hundred percent American.”

The height of discrimination occurred during World War Il when Japanese
Americans, including those who were U.S. citizens, were put into internment
camps. Even following the closing of these camps, prejudice continued with the
policy to resettle Japanese in dispersed sites. One consequence of this was that the

Japanese American Catholic community has been scattered. Maryknoll parishes,
&
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for example, which had formed the core of such communities, were suppressed by
Catholic bishops to discourage the coming together of a Japanese community and
to hasten assimilation. While appreciating the support of individual priests, many
regret the lack of support from church structures.

At the present time the Catholic community continues to be a scattered commu-
nity and a particular challenge to the church. In addition to the immigrant experi-
ence out of which the Japanese American has struggled with great dignity, as
demonstrated by their senators and scholars, it is important to understand some-
thing of the historical and cultural roots out of which so much of their important
values and principles came.
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KOREA

The Beginning

Aound the third millennium B.C,, tribal

people from the Altaic Mountains began migrating eastward to Manchuria and
Siberia. Some of them, believed to be Tungusic in origin, went as far as the coasts
of the Korean peninsula. These people loved what they saw and began to make their
homes there. Eventually they became a homogeneous race sharing distinct physical
characteristics, one language and one culture. Today they are known as the Korean

people.!

The History

A s the people who settled on the Korean peninsula began to form different

family groups, many clans emerged. Some clans dominated other clans.
The Ancient Choson was the first of these. The legendary founder was
Tan-gun, the mythical progenitor of the Korean people, who welded the various
tribes into a single kingdom. His era lasted more than 1,200 years. About a century
after his era, the Ancient Choson split into various communities. In 109 B.C,, the
remnants of the Ancient Choson in the north were taken over by the Han Empire
of China.?

Three centuries later, when China lost dominance in the area, the three kingdoms
of Koguryo, Paekche and Shilla emerged. The influences of Buddhism and Confu-
cianism also came into play, as is apparent in the state codes and in the hierarchical
structures, with the king at the pinnacle. Toward the eighth century, Shilla, the last
to achieve statehood, through the leadership of General Kim Yu-shin, led an attack
against China. His goal: to take the Korean Peninsula and unite the people of the
three kingdoms. He succeeded, and thus was born the Unified Shilla (668-935).*

During this era, Buddhism became the state’s greatest influence, seen in attempts
to establish the ideal Buddhist state and state Buddhist temple. Buddhist scriptures
were being printed at this time. The economy was good and people enjoyed an
affluent life. The capital city was also alive and vibrant.

However, the Unified Shilla did not enjoy its prosperity for long. In the ninth
century the kingdom was shaken by intra-clan conflicts and the disturbances from
the district administration. The rebel leader, Wang Kon, supported by landlords
and merchants, led an uprising and enthroned himself as the founder king of
Koryo.* He legitimized his rule by marrying into the Shilla royal clan. The Koryo
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kingdom (918-1392) was thus established.
Milestones in this era included the emancipation of slaves by King Kwangjong
(949-975). The government was restructured into a system that empowered the
officials to admonish the throne and to censor royal decisions. Confucianism also
was becoming a major influence. Around the
mid-12th century, the world’s first known
moveable metal typography and bronze coin
casting technology were invented here.® '
Despite these developments, the kingdom . .,
was often undermined by internal conflicts . . -
which eventually yielded to a new dynasty. ., g,
General YiSong-gye, whorealized that the Koryo
monarchy was in decline, set out to restore the
kingdom. After gaining power by driving out * ..
Japanese pirates, he establisned the Choson .. B4
kingdom (1392-1910).* During this monarchy,
Confucian humanism received its greatest at- & ¥
tention under King Sejong the Great (1418-1450). @
He measured and evaluated official rulers . .
through the Confucian tradition. During his _
reign, progressive ideas flourished. Hisadmini-
stration was noted for restructuring linguistics, HO e
science, music, medical science and humanistic melr 1€
studies. He showed concern for the farmers by

establishing drought and flood relief. However, kow w éWIII L ﬁgpond o

his most important contribution, in 1446, was mase ngm. ».
the creation of the Korean alphabet, han-gul, - AR L
ich was e norean aprebe, o e A priest ministering with the Asian

which was the script for vernacular language.” |

During the Choson kingdom, there arose community :
many conflicts from all sides. External pressure
came from the Japanese empire, which maae its
presence felt around the regions. The Japanese invasion in the late 1500s left Korean
land and its people devastated. In China, the Ming dynasty came into power but
also was crushed by Japanese invasions.®

In the early 17th century, Korean scholars continued to enjoy the atmosphere of
learning in pragmatic studies. They studied solutions to the social problems
through administrative reforms in land distribution and agricultural improve-
ments. Western technologies were gradually introduced and adopted. The devel-
opment during the 17th and 18th centuries in some respects resembled the Western
European Renaissance.® During this time, the kingdom improved its economicand
social situations.

During the late 19th century, Korea was forced to open to the outside world.
England, Russia, Prussia, other European nations, and the United States made
demands upon the Korean government to open commercial relations, at times
resorting to military power. Meanwhile, Japan eyed these events withinterest. The
Japanese government attacked Chinese warships on July 25, 1894 near Asan Bay
along the west coast. Thus began the Sino-Japanese War, in which the Chinese lost
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nearly all the battles. During the course of the war, the Japanese forced Korea to
implement reforms that included hiring Japanese military instructors to train
Korean military officers who were assigned to the royal palace. Korea’s Queen Min
made secret overtures to China and Russia. Upon discovering Queen Min's
intention, the Japanese assassinated her on October 8, 1895. The history of outright
Japanese control in Korea began with the establishment of the Residency General
on February 1, 1906. In the summer of 1910, an agreement on Korea-Japan
Annexation was signed and immediately went into effect, on August 22. The
Choson kingdom came to an end.’®

While under Japanese rule, many Koreans struggled internally to free themselves
from the Japanese colonialists. March 1, 1919 marked an important day for the
Koreans. A Declaration of Independence was drawn up by 33 leaders of the
freedom movement."! Though the Japanese reacted swiftly with violence against
the freedom movement and its people, the resistance gained momentum and
received support from people in all walks of life. Japanese oppression in Korea
included the suppression of Koreans’ freedom of religion; banning Korean lan-
guage classes from primary and secondary school, and a massive forced mobiliza-
tion of Korean manpower and materials into Japan’s World War I efforts.

When the Japanese government surrendered to the Allies on August 15, 1945,
Korea gained its independence from Japan. However, the joy of liberation was
short-lived, as Korea immediately faced other ordeals. The Korean people found
themselves in a partitioned nation, the victims of ideological conflicts that surfaced
after four decades of Japanese domination. Korea was divided on the 38th parallel
and placed under the trusteeship of four nations: the U.S,, the U.SS.R,, Britain, and
China.”? A communist government was imposed in the north and the Republic of
Korea, a democracy, was established in the south. The new southern government
faced the pressing task of rebuilding its own nation once again.

Rebuilding was difficult for the Republic of Korea, but the people were deter-
mined to make it work. Inthe midst of rebuilding, South Koreans found themselves
at war one morning in June 1950."* Without warning, North Korean troops crossed
the 38th parallel and swept down upon the unprepared south. The Republic of
Korea appealed to the United Nations. The Security Council responded by passing
the resolution demanding that communist North Korea withdraw its troops; the
Council also encouraged the member nations to give military support. The battles
were fierce and claimed many casualties in the three-year war (South Korean
troops, 147,000; U.N. troops, 35,000; North Korean troops, 520,000; Red Chinese
soldiers, 900,000; non-military casualties in South Korea, 245,000)." The war finally
reached a stalemate and the Russians called for a truce negotiationin july 1951. The
cease fire agreement was finally reached in July 1953.

Once again, the Republic of Korea faced the task of rebuilding. After the Korean
war the country was in search of the best political system to serve its people. It
succeeded in setting up the Military Revolution Committee in May, 1961. This
Committee changed its name to the Supreme Council for National Reconstruction
and gradually made arrangements to restore civilian rule.” Under the Third,
Fourth and Fifth Republics, Korea grew into a powerful economic force. Today
Korea has finally approached the status from which she can be influential in the
international community.
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Korean Religions, People,
Ideas and Values

uddhism, Confucianism and Animism have been major influences on

Korean ideas and values. Buddhism teaches that people can break the

endless human cycle of good and evil by choosing an alternative lifestyle—
a path that transcends the grip of evil and reorients the individual’s life towards
good. Through this alternative lifestyle, the Buddhist seeks o reach the ultimate
state of goodness, which is called nirvana. Compassion, gentleness and kindness
are considered as the practical way to nirvana. The Buddhist ideal of compassion,
morality, unity and harmony with all creation has contributed much to Asian
culture; Korea is no exception." Buddhism entered Korea via Chinese and Indian
missionaries around 372. It was accepted as a state religion for some time, after the
initial rejection by the Shilla government. The type of Buddhism which entered
Korea was the Mahayana, the “greater vehicle.” Mahayana Buddhism is more
liberal than Theravada Buddhism. Itis a humane and magnanimous religion which
makes concessions to popular piety. In Mahayana Buddhism, Bodhisattva, the one
destined for enlightenment, has postponed enlightenment in order to save as many
others as he can. Itis a sacrificial love which denies self to be enlightened so that one
can continually work for the good of others.!”

Confucianism entered Korea at about the same time as Buddhism. The funda-
mental principle of Confucianism teaches humans to be aware of their relations
with others. There are five relationships: between father and son, ruler and subjects,
husband and wife, elder and younger, and between friends."® The Confucian
virtues used to deal with others in these five relationships are affection, justice,
reverence for others, fidelity, harmony and proper order in family and society. A
person’s dignity, according to the Confucianapproach, is defined and measured by
the quality of one’s relationship with other human beings. Confucianism thus
embraces a moral and ethical system, a code of conduct, a philosophy of life and
interpersonal relationships, and a method of government.”

Animism has been a part of Korean life since prehistoric times. It is associated
with nature worship and the mythical story which tells how the son of the supreme
deity descended to earth, married 2 woman and founded the first Korean state.
Today, Animistic practices can be seen in ceremonies conducted by a “mudang” or
shaman, who wards off the evil spirit, sickness, and bad luck and who invokes good
fortunes, prosperity, peace and happiness from the ancestral spirits.?”

TheCatholic Churchin Korea is marked by its unique origin, a series of horrifying
persecutions and its amazingly rapid growth. Unlike other countries, Catholicism
in Korea was initiated not by the missionary efforts of foreigners, but by a genuinely
indigenous effort to embrace this non-Korean religious belief. The Koreans them-
selves planted the Catholic faith in Korea. it should be noted that from 1784 (when
Fr. Matteo Ricci’s “True Doctrine of God” was first brought into Korea) to 1794, (the
year when Fr. Ju, Mun Mo-Jacques Vellozo came to Korea), the Korean Catholics
had not had the help of any priest. During that decade, Korean Catholics grew to
four thousand in number. When Fr. Jacques Vellozo was persecuted in 1810, the
Korean Catholics, once again, had to practice their faith without the pastoral care
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of a priest, yet the number of Catholics steadily grew.

The documents concerning the early history of the Korean Catholic Church show
that its members, despite the danger of official government persecution, in 1811 and
in 1825 asked the Vatican to send missionaries. Such instances, in which indigenous
faithful asked the Holy Father to send a priest, were unprecedented in Catholic
church history.

The history of the Catholic Church in Korea would be incomplete without
mentioning the contributions of the first Korean convert, Lee Seung Hun.?! By the
early 16th century, the Catholic Church had been firmly established in China, and
writings on Catholicism were being widely read. In 1788, Lee went to China as a
member of an official Korean envoy, and met Fr. Gramont in Beijing. There he was
baptized. He returned to Korea with Catholic writings and religious artifacts. Most
notably, he brought the “True Doctrine of God,” which immediately attracted the
attention of a small number of enlightened Korean scholar-gentry, who formed
study groups. After returning from China, Lee baptized a handful of his associates,
among them a widely respected scholar named Jung Yak Yong. These first Korean
Catholics began religious services, without the presence of priests, at the home of
Kim Bum Woo, inthe capital’s Myong-dong district.” Myong-dong remains, to this
day, the symbol of the Korean Catholic Church. In 1785, this group of Korean
Catholics became known to the government authorities, and Kim, as owner of the
house of gathering, was jailed. Because of physical torture, he died several days
after the arrest, becoming the first Korean Catholic martyr.

LeeSeung Hunand his fellow Catholics were so zealous and eager to spread their
religious beliefs, without realizing the rules of Catholicism, that they literally
“elected” a priest and a bishop among themselves. This first and last “election” in
the history of the Catholic Churchis not a laughing matter, but evidence of the early
Korean Catholics” devotion.

Immediately after its creation, the Catholic Church of Korea faced opposition
from the governing authorities. To the eyes of the government at this period, this
strange new religion was downright heresy, contradictory to the ancestral tradi-
tions, and a possible pathway to dangerous foreign encroachment.?? Accordingly,
strong repressive measures were taken to uproot Christianity through a series of
persecutions. Notable among these were the Four Great Persecutions (in 1801, 1839,
1846, and 1866). Each was marked by unparalleled brutality and atrocities. In 1801,
the “Founding Fathers” of the Church, including Lee Seung Hun, were decapitated
in public. Throughout this period every Christian was exposed to the constant
threat of torture and death, but the faith miraculously survived.

After the last government decree in 1866, due to the unbending religious
conviction and the missionary determination of the Korean Catholics, the persecu-
tion gradually subsided. Because of the many persecutions which they have
endured, Korean Catholics take pride in the history of their Church. In 1984, Pope
John Paul I went to Korea to canonize 103 early pioneers who shed their blood for
Christ.

If we ask any Korean what he or she is like, one would not be surprised to find
quite similar answers. The Korean people would tell us about the importance of
family and social relationships, of education, and the approach to male and female
roles and relationships. Korea, like many other Asian countries, is a hierarchically
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structured society. This is recognized in the forms of family and social interaction.
As seen from relationships with others, behaviors of self-centeredness or selfish-
ness are evil and cause disorder. The Korean has to relate with others in ways that
rise above personal selfishness. Also in a relationship, the elder must receive prime
respect from the younger; elders are treated with dignity and great respect. Ina
meeting situation, the younger ones must wait their turn to speak rather than
openly and aggressively challenging the views of the elders. Since the society isso
hierarchical, interaction is often formal. Traditional Confucian explanation for the
formality is that there is a direct link between a person’s inner disposition and his
or her external disposition and conduct.**

Of the five key relationships, three deal with family. Asitis formostof their Asian
counterparts, the family is the center of everything for Koreans. A family is viewed
as the single life force which is passed on from one generation to the next. This
includes rot only the living members but also the ancestors who have passed away.
Children, then, are essentially the continuation or extension of the parents. In the
family relation, the roles of man and woman, husband and wife, complement each
other.™ Also, in practice a woman enjoys complete autonomy in her own sphere
of activity. She runs the household and controls the finances. A successfulmarriage
is seen when a woman completes her responsibility in accommodating well in her
new family. She does not disrupt the harmony and serves her in-laws dutifully.
Success is also seen when a son is born into a family. A deep affectionate
relationship often develops between a husband and wife; but the more essential
ingredient is complete responsibility to the relationship, which is expetied from
both husband and wife.*

A Korean also views education as one of ihe highesi values” However,
education according to the traditional Confucian approach is not only focused on
excellence in academics, but also toward education for moral excellence. If a person
lacks moral principles in relationships, academic excellence is useless.

Immigration to the United States

However, during 1903 to 1920, itis reported that some 8,000 Koreans came into
this country, mostly to the territory of Hawaii. In his book, Strangers from A
Different Shore — A History of Asian Americans, Ronald Takaki describes the Korean
immigrants: “Like the Chinese and Japanese, the Korean migrants were young:
over 90 percent of the adults were between the ages of sixteen and forty-four. But
unlike the first two groups of Asian immigrants, Koreans came from diverse walks
of life. They were farmers, common laborers in the cities, government clerks,
students, policemen, miners, domestic servants, and even Buddhist menks. Most
of them were from urban areas rather than the country. In their level of education,
they were more like the Japanese than the Chinese. About 70 percent of them were
literate.”?®
Several things motivated Koreans to leave their homeland. The major reasons
were the political and economic upheavals at home, including Japan’s invasion and

I t is difficult to tell when the first group of Koreans entered the United States.
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1910 annexation.” This motivated many Koreans to leave their country to find
freedom in the United States. Many who had joined the Independence Movement
in Korea also had to flee for their lives. They
became political refugees and sailed off to this
new land.

As it had done to other Asians, poverty also
drove Koreans to the United States.¥ Korea had
been through a period of famine; the people
were poor. Even the demands of hard work in
the Hawaiian sugar cane plantations provided
better opportunities than at home. The Koreans
learned from advertisements and posters that a
plantation worker in Hawaii would receive free
housing, medical care, and sixteen dollars a
month—a small fortune to them. Such eco-
nomic opportunity was attractive and better
than living in poverty.

Many Koreans who had converted to Christi-
anity were encouraged by missionaries to emi-
grate to the United States. About 40 percent of
Koreans who wereChristians entered the United
States during the carly period of migration to
this country.” The reasons for encouragement
to emigrate were perhaps modern education,
and humanistic and democratic ideals of liberal
education. Another group of people who ar-
rived intheearly period werethe Korean women
who came as picture brides: women who were
arranged for marriage through photographs sent
to Korean men in Hawaii.¥ For many of these
women, Hawaii gave them a promise of a better
life and a better future.

After their arrival in the United States, the
Korean people discovered that the demands of
hard work were greater than they had expected.
Many found hardships and disappointment on
Hawaii's plantations, and decided to leave for
the mainland. There, they were dispersed to
work in the copper mines in Utah, coal mines in Colorado and Wyoming, railroads
in Arizona, and even the salmon fisheries in Alaska. Many, however, settled in
California.® If they lived in the cities, employment opportunities were restricted to
services like janitorial, restaurant services, and domestic works. The job opportu-
nities outside the cities were either employment with the railroad or work on the
farms. The majority of Koreans were farm workers. Life on the farm, as extremely
hard as it could be, was still another chance for a new life. Like other Asian
immigrants in the early period of migration, the Koreans found themselves victims
of discrimination by the state. They were restricted by the Asiatic Exclusion League
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which condemned Korean and Japanese as undesirable aliens. President Theodore
Roosevelt, in a 1907 executive order, prohibited the migration of Japanese and
Korean laborers to the mainland from Hawaii. The Democratic Party in California
called for “immediate federal legislation for the exclusion of Japanese, Korean and
Hindu laborers” in 1912. The Alien Land Act of 1913 prohibited Koreans from
owning or leasing land in California.*

One important factor which bound the Koreans together in this early period of
migration was their struggle against the Japanese colonialism in their homeland.
They felt as if they were the people with no country. The shared experience of the
struggle for freedom of their own people at home gave them a sense of nationalistic
unity and pride. This was a common bond that helped to establish independence
movements and organizations in the United States as well ¥

However, as time passed on into the second generation, many of the young
Korean Americans began to drift away from their parents’ determined nationalism.
Their lives were surrounded by activities of typical American children.* They dis-
covered not only the widening of the generation gap, but of the cultural gap as well.

The United States today still attracts Koreans seeking better opportunities. Like
the early Koreans before them, many professional Korean people continue toarrive
and make this land their home.

A Korean American
Catholic Community

tion legislation, the Koreans were also immigrating into this country to seek

better opportunities. Since 1980, close to half of all legal immigrants to the
United States have come from Asia. A substantial number of Korean immigrants
has settled in major metropolitan areas like Los Angeles, San Francisco, New York
and Chicago. Unlike other Asian immigrants, however, Koreans are dispersed
throughout the United States and Canada.” Many Catholic Koreans are among the
new immigrants who come to the United States.

Approximately sixty Korean Catholic communities or “centers” have been
established in the United States. A Korean Catholic community refers to the
Catholic population of an area. Each community can be centered around a diocese,
a center or a mission, a Korean community within a parish, or a Korean personal
parish. These communities are led by Korean priests, Korean permanent deacons
or lay leaders. The bishops in Korea have provided more than fifty Korean priests
to minister to the Korean Catholic communities throughout the United States.®® In
June 1989, the United States Catholic Conference formally approved the “Standard-
ized Agreement for Use with Bishops’ Conferences of Other Countries for the
Exchange of Clergy” with the Korean Episcopal Conference. In practice, this
agreement has already been carried out for a few years.

The Korean priests have found their ministry to Korean Catholics in this country
very challenging, according to Father Augustine Park, the Director of the National

L ike other Asian counterparts after the 1965 changes in United States immigra-
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Pastoral Center for the Korean Apostolate in the United States, and the Delegate of
the Korean Episcopal Conference’s Migration Pastoral Committee. In his “Report
onthe Pastoral Care of Korean Immigrants,” he remarked that many Korean priests
are involved not only with sacramental ministry, the regular Sunday Mass, and the
catechumenate program, but alse with various groups that practice devotional
activities. Traditional practices like Legion of Mary, Cursillo, charismatic prayer
groups, and marriage encounters also demand
much of their time. The reason for such strong
participation by the Korean people is that they see
the church as the focal point of their lives in this

Y ﬂ ar@, Lo be a new home. Korean Catholics often take pride in

the “success” of their church communities and are

mthaliq‘yau‘ }la'Vé’ o bg willing to devote time and energy to parish activi-

ties. Korean priests and religious who are in-
ﬂKOf ean Aufrtand ' volved in the Korean ministry in this country often
Amlﬂﬂﬁhm“ L find themselves overwhelmed. Often they have

too much responsibility for one person to carry.™
Korean American Catholic communities face
many issues and concerns. Father Anthony Mortell in his paper “Korean Cathalic
Community in the United States” has noted a few important issues.*’ One concerns
the local bishop. What is the attitude of the local bishop who one day encounters
a growing non-Anglo Catholic community in his diocese? What kind of astructure
should he give to this group of Catholics who come under his care? Would itbe a
Korean personal parish? Would it be a Korean Catholic center or mission? Would
it be attached to some local parish, sharing the facility with other parishioners, a
community within the larger faithful community? Or would he set out a policy in
which the Korean Catholics have to integrate into the community at large, no matter
what? Many important aspects, including finaunces, personnel, and political con-
cerns, have to be considered in answering such questions. According to Rev.
Augustine Tark, who has 18 years of administrative and pastoral experience in the
Korean Catholic Community, the ability to build personal parishes is the most
important issue facing Korean communities today.

This leads to Father Mortell’s second point: the location and organization of the
various communities,** Everything in the Catholic Church always happens in the
local parish. Conflicts such as accommodating schedules for two ethnic groups (or
more) that share the same facility, language and cultural barriers, personnel (lack
of an Asian priest), differences of ecclesiology as expressed in liturgies, pious
devotions, and in attitude of welcoming, are issues that often contribute to tensions
in the local parish.

Others issues that affect the Korean American Catholic communities are accul-
turation issues. As in other Asian communities, the children of the second
generation feel that they are more American than Korean. Besides the widening of
the generation gap, both parents and children experience a widening of a cultural
gap. There is more and more a need for counselling services related to cultural
values. The children often do not see the Eastern and Western world views as being
compatible. Itisoften reported that the Churchis the focal point for many of the first
generation Koreans to gather for social and cultural unity. Since many feel lost in
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the alien American culture, they seek the church for cultural socialization—not
strictly for religious reasons, but also to relieve loneliness and isolation. What will
this do to the Korean American Catholic community in the long run? To put it in
a positive term, how does evangehzatmn fit into the process?

Evangelization will continue to be an issue facing the Korean American Catholic
communities as long as the church still attracts other Koreans. The Korean lay
people have always taken pride in their responsibility for the church. They will
continue to play an important role in various ministries in their own local churches.

How long will the Korean bishops continue to send their priests and sisters into
this country? The lack of vocations to the priesthood and religious life from the
Korean American Catholic communities is another big concern.

Father Augustine Park stresses the urgency of cooperation on all levels of the
people in the Church. He concludesin his report: “The seeds of the faith were first
sewn in Korea two hundred years ago. The faith grew strong, having been nurtured
by the blood of many Korean martyrs. Subsequently, missionaries were sent to
Korea from America and other lands to minister to the Korean faithful, which has
grown to nearly two million Catholics today. While vocations to the priesthood and
religious life in Korea are not abundantly plentiful, God has blessed Korea with a
diligent and dedicated native clergy. Korea must recognize its responsibilities to its
people who have left the country to settle in other lands, and particularly, the
hundreds of thousands who have emigrated to the United States and Canada. The
Church in North America must join hands with the Church in Korea to develop
pastoral care programs appropriate to the needs of the Korean ethnic community.
The pastoral care of Korean immigrants in North America requires an urgent
commitment and careful planning on the part of the U.S,, Canadian, and Korean
hierarchies. This special ministry urgently needs priests and religious who are well
trained and suited to working with an immigrant community.”*
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THE PHILIPPINES

enturies before Spaniards discovered
the Philippines, civilization already existed on the islands located in the Pacific
Ocean, south of Taiwan and north of the Indonesian archipelago which included
Borneo. In the third century B.C., these tropical islands were peopled by Malays
who had immigrated from Indonesia and Malaya, and who were of northern Indian
and Mongol origin. This immigration continued over the centuries, accompanied
by smaller immigrations from China. Muslims also came, scttling mostly in the
southern islands. Intermarriages among these various groups gave birth toanative
people who, centuries later, would be called Filipinos.

In 1469, Spanish monarchs began to finance expansion expeditions to unexplored
parts of the world. Explorers were to bring home gold, spices and treasures from
conquered lands and to spread Christianity.

Among the sixteenth century explorers Spain sent forth ~vas Ferdinand Magel-
lan, a Portuguese navigator who had transferred his alleglance to the Spanish
crown. On September 20, 1519, he embarked onavoyage to the Spice Islands, taking
a route that would go around the world. Rough seas forced Magellan to change his
route, and after months at sea, Magellon and his men found themselves on the
unnavigated seas of the Pacific. They continued despite many obstacles, passed
Guam, and anchored on an unidentified island. Though this was not part of the
Spice Islands, Magellan and his men s>w enough gold and spices to make them
decide to stay and conquer the islands, which were as yet not formed into a nation.
It was easy to conquer these frightened natives, but the natives on neighboring
islands led by Lapu-lapu, fought back. Magellan died during that battle.

Another expedition soon followed. By 1565, the Spaniards had succeeded in their
two-fold goal of conquest and evangelization. They named the islands the Philip-
pines after King Philip IL. In later centuries, Dutch and other European explorers
invaded the Philippines, with nosuccess. Withthe help of Filipinos, the Spanishera
continued uninterrupted for approximately four centuries.

The Spanish colenizers brought missionaries. Withthe union of chu rchand state,
churchmen were also government officials. The spiritual and temporal ruler was
the Spanish king, who ruled from Spain. He appointed government and church
leaders, assigned missionaries their own specific territories, established parishes
and dioceses, and financed the development of both the church and the country.

The long Spanish rule deeply affected Filipino history, culture, character and
faith-life. Though there were many abuses and injustices, the Spaniards contrib-
uted much that was good. They not only brought Christianity, but they also
educated, taught more productive farming methods, and established law and
order. Natives were encouraged to resettle in new villages builtaround the church,
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and young

which became the center of the people’s religious, social, educational and cultural
activities. Thus, civilization advanced more rapidly.

The strong union of church and state throughout the Spanish rule led to excessive

abusesand neglect of the proper development of the Filipinos as a people with equal

rights as human beings. Native vocations were

discouraged because Filipinos were considered

inferior, not worthy to join the ranks of the Span-

ish friars. Suppression of basic human rights

see Hllpmaygut}z slowly fired the spirit of nationalism and moved

the Filipinos to assert their rights and take their
adu[&g Wkg  rightful placeinthechurch. Thismovement toward

nationalism caused a group of native clergy to
ﬁel th“t tke Cha’m IS an separate from the Church. A new religion was
old ‘f‘ash loned wzbenm formed and schism was declared.

Revolution finally ended the Spanish era. In

wﬁrgwfng enttéy that 1898, the American fleet came to the rescue of the

Philippines. On December 10, 1898, the Treaty of

does not r e'sp Ofld to tmr Paris ceded the Philippines to the United States.

need (o be mc[ude¢ or to This marked the end of one historical era and the
beginning of another.

bé’ amangﬁ'[endg‘ m@ With Spanish bishops and friars banished from

See a Cat-hah’c Chm tfmf the Philippings, the Filipino church reached its

lowest point. Theabsence of leadership, theschism,

dae,s not t'ea(,'k fhat ‘Eac,z and the well-financed efforts of American Protes-

tant missionaries confused the people. To revital-

d@’ sa Walk Wlth the ize the Filipino church, the Apostolic See sent

Lord."”

A Filipino youth minister

American bishops to lead. American missionaries
were sent, to continue the work of evangelization
and to counteract the Protestant missionaries’
successful proselytizing methods. Newly arrived
priests and sisters built schools and taught English; education became very com-
petitive and reached a high level.

When the American military rule ended in 1901, Americans slowly introduced a
democratic government. In 1934, the Tydings-McDuffie Act was signed, providing
for a ten-year transitional period, at the end of which the Philippines would be
granted independence. This transition period was broken by the Japanese invasion
in 1941. Fighting beside American troops, Filipinos helped the Allies win World
War I1. Independence was finally granted in 1946. But the Philippines continued to
depend on the United States for political and economic help. The leaders of the
newly independent country needed continued guidance in making democracy
work, and the country was ravaged by the war. Thus, the close ties between the
United States and the Philippines continued.

Democracy in the Philippines was threatened early on, by the insurgence of a
Communist Party known as Hukbalahab, or Huks. This threat was contained and
democracy continued until September, 1972, when President Ferdinand Marcos
declared martial law. The Philippines thus became a dictatorship ruled by Marcos
antil late 1985. President Marcos, confident of his absolute power and hold on the
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Filipino people, announced that he would call for a presidential electicn in early
1986. The Filipino people nominated a housewife inexperienced in politics but
whose popularity grew after the assassination of her husband, a political enemy of
Marcos. The official count of the election watchdog, NAMFREL, declared Mrs.
Corazon Aquino the winner while the opposition insisted Marcos had won.

A revolution ensued. But the potentially bloody election became a peaceful
revolution. The Filipino people, holding statues bf Mary above their heads, took to
the streets and confronted the heavily armed military with prayers, songs of praise
to Mary and Jesus, kindness and compassion for the soldiers ordered to kill them,
flowers and food. It was a celebration of faith and goodness. The people power,
rooted in the people’s faith in God and in their quest for peace and justice, toppled
the well-financed and well-armed Marcos regime.

The euphoria of the peaceful revolution is long past, and the country is left with
the social maladies thai nave plagued the Philippines for centuries. The majority of
the people are under poverty level; unemployment and underemployment are on
the rise; the gap between rich and poor becomes even wider with the diminishing
middle class; the infant mortality rate has increased because of malnutrition; and
crime continues to disturb peace and order. Political instability undermines
economic development. How long can democracy last under such economic, social
and political strain?

The answer is that the faith, the hope, and the courage of the Filipino people will
pull them through this most critical time, just as in the past.

The Filipino People

Religion

re-hispanic Filipinos, predominantly of Malay and Muslim origin, were fa-
miliar with metal tools and were skilled in pottery making, basket weaving,

and carving. They lived simply as fishermen, farmers, and hunters. They
were animists, regarding natural calamities as displeasure of their gods or their

ancestral spirits, called anitos. Their natural affinity to nature was reflected in their
belief in a mighty creator, Bathalang Maykapal. He was a distant god and natives
believed that the way to reach him was through their anitos. As ar expression of
gratitude, commitment and loyalty totheiranitos, natives worshipped themthrough
rituals, nature feasts, charms and other symbols.

The Spanish missionaries who accompanied Magellan were largely concerned
with Christianizing the natives, by force if necessary. Evangelization began in
earnest with the second expedition which brought more missionaries, who were
assigned to all parts of the archipelago. In attracting the natives to the faith, the
missionaries built on the natives’ love for the spectacular, through plays and
dramatic homilies. Elaborate fiestas and processions were held on special occasions,
particularly during the feastday of the town’s patron saint. During Holy Week, the
passion was reenacted to emphasize Christ’s sufferings. Because the Christian
symbols had parallels in the pagan rituals and celebrations, Christianity became
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more acceptable to the natives.

Although outwardly accepting the Catholic faith, the natives never really under-
stood it. At times they celebrated their pagan rituals clandestinely out of fear, and
other times they incorporated old rituals into the new religion. This gaverisetoa
popular religion, called folk Catholicism, which grew rapidly because there were
so few missionaries to pursue evangelization and religious formation.

Ironically, this popular religiosity kept the Filipino people’s faith alive between
1899 and 1903, when the church was without leadership. This was the time of the
great revolution marking the end of the Spanish era and the schism thatdivided the
native clergy. Practically every diocese was without any bishop; Spanish friars
were either in prison or unable to leave Manila, while the Filipino people went to
the mountains to join the guerillas. Seminaries were closed and the people practiced
folk Catholicism freely.

Thesituation has not changed much today. The National Directory of the Philippines
prepared by the Episcopal Commission on Education and Religious Formation
offers this profile of Filipino Catholics:

The majority of Filipinos are not adequately catechized. Broad seg-
ments of our population lack adequate systematic instruction in the
faith.... The majority has been initiated into Christian life by the reception
of the sacraments of baptism and confirmation. Most still desire to have
their marriages blessed in the sacrament of matrimony, and to receive the
last ancinting of the sick—although culturally this is still held off until the
last moment. Hence, the average Filipino Catholic can be said to be
sacramentalized—baptized, confirmed and married in the Church. But
preparation for these sacraments, and for the Christian life in general, still
leaves much to be desired.... This brief sketch indicates that a very great
number of both rural and urban Filipino Catholics are at the level of
catechumens, i.e., in need of systematic catechesis toward maturing inthe
faith.

Culture

‘ ' nlike many of its neighbors, the Philippines has no ancient culture to claim
as its own. The Filipino culture is a mixture of many eastern and western
Cultures. It is still in the process of becoming. A poet compared Filipino

culture to the tinikling. In tinikling, dancers dance between clashing bamboo poles,

taking care that their feet are not caught. The Filipino cultureis a dance betweentwo
cultures—the east and the west—and Filipinos take care not to be caught by the
clashing elements of the two cultures.

The Filipino sees time as cyclical and dynamic, moving slowly, the past becoming
part of the present and the future. In contrast, westerners view time as moving
rapidly, in linear progress of past, present and future.

Filipino philosophy of law differs from the way Americans regard law. While
Americans tend to stress their rights in relation to law, Filipinos emphasize duties
in their hierarchicai society, starting with the family. This has to do with the
authoritarian nature of Philippine society in which people see themselves more as
subjects with duties to fulfill than as individuals with basic rights.
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Writing and signing contracts is not a regular practice of Filipinos, who learned
the value of the word of honor from early Chinese traders. Because Filipinos do not
emphasize written laws or contracts, law is often viewed interiorly, and responsi-
bility to uphold the law comes from within. Thus the implementation of the law is
connected with the value of utang na loob or debt of gratitude or volition, often
lasting a lifetime. Filipinos tend to regard law subjectively rather than absolutely.
Exceptions to the law are often made, usually in favor of the rich and those in
authority and power.

Religion is so integrated into Filipino life that it is often difficult to distinguish the
social from the religious in big celebrations. Are privileged moments of life—
baptism, confirmation, weddings, funerals—social events or religious celebra-
tions? It is sometimes difficult to distinguish, especially when the reception after the
event receives more time and attention than the actual religious event.

Filipino culture is further characterized by the culture of shame or hiya, as a direct
result of long years of western colonization. Followinga long history of subjugation,
hiya has become a major sanction or motivating factor in Filipino behavior. It is
based primarily on social or peer pressure; often, decisions are made because of hiya
and not because of personal conviction. What others will say often becomes more
important than what is the right thing to do.

Filipinos are not confrontive by nature and they value smooth interpersonal
relationships. They like to preserve harmony whenever possible; go-betweens or
intermediaries are often used when there is a possible confrontation or sensitive
issue to discuss. Euphemistic language is employed to help prevent arguments. To
preserve smooth interpersonal relationships, together with hiya, Filipinos tend to
say “yes” or “maybe” even when they mean “no.”

Hospitality is a mark of the Filipino culture. Filipinos go out of their way to
extend hospitality to visitors and friends, who can drop in any time without prior
nctice and take part in the family meal. The Filipino’s spontancous smile and
friendliness bring warmth and welcome even to strangers.

values

he family as a harmonious unit is a primary Filipino value. The Episcopal
Commission on Education and Religious Instruction of the Bishops’ Confer-
ence of the Philippines explains this in the National Catechetical Directory:
The Filipino family plays a pivotal role in the life of the individual and
society—its influence is pervasive. Despite rapid changes taking place
and the influence of modernization, the family remains the most stable
unit of society. For Filipinos, their families are their most important
reference group, the core of their alliance system where they find strength,
security and support. Loyalty to family and kin, family solidarity and
togetherness in addition to concerm for family welfare and honor, rank
high in priorities.
The Filipino family is still predominantly rural, agricultural and
traditional...a closely knit, protective and personalistic unit. Strong ties
of loyalty bind Filipinos to their in-groups, and their familial utang na loob
lasts throughout life.... Their interdependence among familial relation-
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ships is a major characteristic of the Filipino family.

Within the Filipino family there is a hierarchy of authority. Formal
authority resides in the father, but decision making is shared by the
mother, who holds the purse strings. The eldest in the family, whether
boy or girl, has the greatest responsibility for caring for the younger ones.
Respect for elders remains a high value; family solidarity is stressed—
brothers and sisters are close to one another and interdependence among

them is encouraged.

Filipino families, noted for their child-cen-
teredness, tend to be large, especially in rural
areas. Since most Filipino children grow up

" ‘*\aﬂ S ,- | with many others in the house, including

‘ e came to the adults besides their parents, they are seldom

g . left alone. Hence, quite early Filipino chil-
L’-S Because ?fbetter ) dren learn to look to others for their needs, to

' Vol il ] submit tothe will of others, tobe grateful, and
~economic op p 0 nléy to control their feelings of hostility. Most

better €dl(€d£20n. better Filipino children grow up to be sensitive,
tactful, but relatively unassertive.

qﬁ[ao.evfb r our Cht[dren Filipino parents in general are indulgent

,We want to be [n[egra[ed and affectionate toward theirchildren. When

the child is of school age, parents become

m the Iocal Chur Ch‘ and - moredemanding. Obedience is expected and
ct the same a'me we the adage, ‘children are seen, but not heard,’

is still held by the majority of Filipino par-

want to recagm:a‘e our ents, though with modernization the youth

begin to question and assert themselves.

1] » . :
cu[mr al hent@a In the Filipino family, elders are respected as

Filipi