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PRESS RELEASE

The Royal Institute for Inter-Faith Studies (R.ILF.S.) and the Pontifical Council for
Interreligious Dialogue (Vatican Office responsible for Interreligious Dialogue) (P.C.1.D.) held
their first Collogquium.

The Colloquium took place in Amman from 18 to 20 May 2009, at the Royal Scientific
Society (al-Jam'iyya al-'limbya al-Malakiyya).

The topic devoted to "Religion and Civil Society" has been examined focusing on three
arcas: 1) Religion and Civil Society in History and the Philosophico-juridical thought; 2) Religion
and Civil Society in Modern Societies; 3) Religion and Civil Society in the Religious Tradition.

The Delegation of the Royal Institute for Inter-Faith Studies was headed by HE.
Ambassador Hasan Abu Nimah Director, R.I.LF.S. and included the following dignitaries
and scholars: Seyed Mohammed Ali Abtahi, President, Institute for Inter-Religious
Dialogue, Iran; Prof. Mohamed al-Sharkawi, Cairo University; Prof. Mahmoud al-Sartawi,
Member of the R.LLF.S. Board of Trustees, University of Jordan; Prof. Abdul Nasser
Abul-Basal, President, The World Islamic Science and Education University, Member of
the R.ILF.S. Board of Trustees; Mr. Mohamad Mahfoodh; Dr. Edieh Metlaq; Professor
Saoud el Mawla, Lebanese University, Beirut; Mr. Khaled Nusseibeh; Dr. Mohammad
Rayyan, University of Jordan; Dr. Hanan Ibrahim.

His Eminence Cardinal Jean-Louis Tauran, President of the Pontifical Council for
Interreligious Dialogue (P.C.ID.) led the delegation of the Holy See, which had as its
members His Excellency Archbishop Pier Luigi Celata, Secretary of the P.C.I.D., and the
Rev. Monsignor Khaled Akasheh, Bureau Chief for Islam at the P.C.I.D., as well as these
other members: His Excellency Archbishop Francis Assisi Chullikatt, Apostolic Nuncio to
Jordan and Iraq; His Excellency Msgr. Yasser Ayyach, Greek-Catholic Metropolitan of
Jordan; His Excellency Msgr. Salim Sayegh, Auxiliary Bishop & Vicar General for Jordan;
Rev. Prof. Andrea Pacini, Professor of Dogmatic Theology and of Theology of Religions;

.Rev. Prof. Joseph Ellul, O.P., Professor of Ecumenical Theology and Islamic Studies; Rev.

Prof. Dr. Christian W. Trollj S.J., Honorary Professor for the Study of Islam and Christian-
Muslim Relations; Prof. Silvio Ferrari, Professor of Canon Law; Ms. Dima Al Bagain,
Researcher; Dr. Asem Khalil, Associate Professor of Law.,

A public session has been held at the Founders Theater, El-Hassan Science City at
the end of the Colloquium. On that occasion HRH Prince El Hassan bin Talal and His
Eminence Cardinal Jean-Louis Tauran addressed the participants and the guests, thanking
them respectively for their contribution during the Colloquium, and their presence at the
concluding session.



The following points have been agreed upon:

1) The notion of civil society has been discussed and the participants underlined its
character as a medium for an open exchange of experiences and visions aimed at pursuing the
common good. The participants agreed on the importance of civil society for a sound and integral
development of individuals and communities, recognizing the particular and indispensable
contribution that civil society can provide as a valuable forum for dialogue in the context of the
responsible exercise of freedom.

2) The participants stressed the importance of educating youth in the values of mutual
respect and in the culture of dialogue, rejecting violence, so as to promote peaceful coexistence on
the basis of full citizenship.

3) They highlighted the relevance of democracy and the rule of law in a State that respects
ethnic, cultural and religious diversities and implements equality among citizens, on the basis of
the respect of human dignity and the ensuing fundamental human rights, particularly freedom and
justice.

4) Religions have a specific role to play in civil society, offering motivations for the
citizens' contributions to the common good that are based on faith in God and which transcend
political expediency and search for power.

5) The participants stressed the role that religions can play in strengthening social
participation and cohesion, thereby giving their specific support to the building of a stable and
prosperous State, based on the principle of subsidiarity.

It has been decided that the next Colloquium will be held in Rome within two years,
preceded by a preparatory meeting where the theme and the modalities will be defined.

Amman, May 20® 2009,



Christian W. Troll

Religion and Civil Society
A few salient points selected from the discussions of the seminar

I have been asked from the perspective of the Catholic delegation to highlight
a few salient points marking the discussions of our conference. However, |
shall confine myself during the short time assigned to me — naturally quite
selectively -- some of the ideas that have been explained in one or the ather
of the papers presented by the Christian delegation. Learning about some of
the key terms and points presented in the papers vou will be enabled, | hope,
to form yourselves an idea of the themes that dominated the discussions of
the conference. What | report here refers mainly to the papers presented by
the members of the Vatican delegation.

1. Civil Society
The term civil society (in the following: ¢. s.) was born at the end of the 18"
century CE, hence about 250 years ago. C. s. defines a sphere of human
activities that presents peculiar features. Every individual spends his life within
a network of social relations which consists roughly speaking of four areas:
family, state, market and c¢. s.. C, s, is made up of associations, trade unions,
political parties, non-profit organizations, religiously-oriented schools, human
rights advocacy groups, social movements. These are the actors in this area

af human life.

Two adjectives characterize the relations within civil society; free and
voluntary, In this area of human life which is termed ¢ 5. individuals, as well
as free associations made up of individuals, have the opportunity to develop
together projects of life and of social organization. These smaller projects
then can be reproduced on a larger scale as a model for the organization of
the broader social community. An apt example would be the Voluntary Health
Association of India (VHAI) which | got to know personally in the eighties and

nineties of the last century in India. This voluntary, privately-funded
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association planned and executed small scale health and hygiene projects by
way of pilot projects. In case, after the experience of a few years, such small
projects turned out to be successful, the VHAI presented them to the Indian
Government that earlier had or might have rejected them as impracticable. In
this was the VHA| moved the Indian Government, for instance, to introduce in
village dispensaries and practiced by experienced qualified female and male
health personal not possessing a doctoral degree in medicine, anestheasia for
small medical interventions. The VHAI was a shared project of Muslims,
Christians, Hindus, Sikhs, Buddhists and others.

C. s. constitutes a free space as it were, where groups and institutions
belonging to and inspired by various religious or ideclogical groups act
creatively and freely. Obviously such free space is found more easily in
democratic societies where religious values form peoples lives rather than
detailed and strictly applied an controlled legal prescriptions. Liberty is a
necessary condition. It certainly involves the risks that go with liberty. C. s.
institutions ideally form people that are committed, responsible and trustful.
Groups and institutions of ¢. s. character can make a decisive contribution to
the commen good of the State. by providing values and atlitudes that cul
across narrow confessional boundaries in ethnically, religiously ideologically

and otherwise plural and differentiated nations, .

Now in today's societies and nations there obtains a plurality of "normative
worlds", each characterized by its own set of values and rules. They generale
worlds governed by a new law. The modern state then has the function and
responsibility to take up these ideas, generaled on the normative level by c. s.
groups, evolving from them a new set of values, Here the state is understood
as a system-maintaining force, It ideally provides a legal framework in which

different projects of common good can peacefully co-exist.

2. Religion and civil society
How does religion relate to civil society? The religions, especially the
monotheistic ones, teach: man is the repository of a truth given by God. The

commitment, the personal responsibility and the mutual trust of which we



spoke a moment ago, need haowever a source. Religiously viewed they
originate in man's responsibility towards God. |n practice this means that
liturgical and personal prayer, listening to and meditating God's word in
creation and Scripture etc. are places, where values and attitudes are
generated and formed.

But how can truth, e.g. the truth of revealed principles and of dogmas, be
harmonized with liberty?

Here two answers were offered:

First, he believer will correctly view him/ or herself as a pilgrim towards an
ever greater, but never complete, attainment of truth, as listening and learning
disciple and precisely not as master or pole that would possess the truth. |
can profess unconditionally the truth of my faith and publicly witness the
events that changed my life and warld view without the need to affirm the

supremacy of my religion and the obligation of everybody to accept it.

The second answer was formulated only with regard to the Christian faith.
Presumably different Muslims would offer different answers in trying to answer
this peculiar guestion, How does Catholic teaching then reconcile truth and
freedom? According to Catholic teaching religion is the choice of conscience
of a person who — questioned by Jesus Christ and his message — decides to
answer: yes! Persons are not born Christian but rather become Christian
because of a personal choice, So here we have the place of birth as it were of
a new right, a right unknown in the ancient world of Greece and Rome, the
right of religious liberty.

At times in the history of Christianity this principle was abscured and almost
eclipsed. However, it was never forgotten. Vatican |l Councii has the merit to
have stated it anew in unmistakably clear terms with authority, Religious
liberty is a right that "has its foundation in the very dignity of the human

person.” (Dignitatis Humanae)

Hence, "the religious freedom of every person, including the persons that do
not have faith or that practice a faith that is different from mine, or, simply
have given up faith. Thus, the freedom of non-Christians, in official, normative

Catholic teaching, is co-essential with the claim that Christianity is the true



religion." At this point the contradiction between truth and liberty reveals that it
is only an apparent contradiction. It is possible to fully participate in the free
and open debate of civil society without giving up or marginalizing the claim
that Christianity is the true religion, as the freedom of non-Christians is

coessential with this claim.

Fram this there follow two conseguences:

First, the recognition that a sound State requires a sound civil society
strengthens the principle of subsidiarity, i.e. the principle according to which
the State does not have to take on those tasks that can be performed equally
well by the institutions of ¢. s., for example by associations and social
movements. According to this principle of subsidiarity. the State has basically
the task of providing the legal context and the economic support for
developing civil society initiatives. In this way the State power is kept within its
proper dimension, avoiding the State and Its institutions growing out of
propartion and over-developing in potentially dangerous ways,

Second, the central role recognized to civil society engages the Christian
faithful to take on his or her responsibilities in the social and political fields.
For centuries the Christian community has sought security in the confessional
character of the State, State laws supporting Christianity and affirming the
Christian character of the State were misunderstood as guarantee of the
Christian character of society as well. This mistake had a negative impact on
the vitality of the Christian community, as the responsibility of transforming
sociely according to Christian values was regarded more a task of the State
that the mission of each Christian and of Christian groups and associations in
a free Society. The decline of State confessionalism and the prevailing of the
principle that State institutions cannot be come instruments of any religion --
including the one professed by the majority of the citizens — rather has
encouraged Christians to take on the responsibility to witness to the values to
be upheld in the places where people live, in schools, families, workplaces

and s on.

2. The 'order of the State and the 'order' of religion.



Civil society is rich and vital when the State does not absorb into itself all the
duties and prerogatives, bul instead actively promaotes creativity and
associated entrepreneurial activities from which the so/called 'intermediate
bodies' can arise. These are structures of a collective nature which are
managed by the citizens themselves. This vision affirms in a stronger way the
centrality of man (and of the citizen) -- with its creative capacily to give a
morally adequate response to the challenges of new historical situations.

But this vision has also a conseguence concerning the relations between
religions and the State. Accepting civil society as the privileged space for the
fruitful expression of religions, also means that the principle of distinction
between State and religions must be accepted. That means that religions
belong to the sphere of civil society nol to the sphere of State institutions, The
distinction of the two 'orders' is very clear in the Christian tradition, in spite of

the fact that for cenfuries it was blurred to some extent,

A correct secularity of the Stale is therefore meant as a positive value. |It does
not mean State hostility toward religion. On the contrary, a healthy secularism
means that the state institutions do not identify themselves with a single
religion or ideology, but are founded on a strong nucleus of shared values
which find formal expressian in the constitutional Charter and which safeguard

the basic dignity of each citizen.

According to the Christian vision, this model of society is the most favorable to
both religious life of individuals and communities and to the role played by
religion in public. The fact of being autonomous, i.e. of being with directly
political institutions allows religion to be fully itself. The positive influence of
religion starts always from free choice by individuals and communities which
diminishes every form of social and other pressures, A real religious choice

{and the choice of religion) always is a question of freedom.

Conclusion
In a world in which practically every nation is marked by various forms of
plurality we are called to build together our home for the future. Standing side

by side, sharing responsibility for the success oft his God-given task, the task
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to build just and peaceful societies we feel encouraged and obligated by our
faith to bridge the gulf of religious divisions in sincere collaboration by way of
shared cammitment in civil society activities within the framework of our

democratic constrictions.

Finally | should like to refer to the point that was made by one speaker about
to the ultimate fragility if not failure of human endeavor, whether on the level
of our own, personal action or, on the coliective level, on the scale of
civilization. Our human endeavor will always fall short of our expectations.
Such failure is always a painful reminder of human frailty, all the more deeply
felt by someone who looks at the supernatural dimension of reality. But this
shauld not lead us to despair, Qur hope lies beyond, Our structures and
institutions will always be ambiguous and imperfect, our civilizations
condemned to decline and die. But fulfillment does not lie in the
accomplishment of the ordering of the secular city. On the contrary, we should
always keep in mind that true history, one which has meaning, in not
accomplished within a space-time framewaork that can be empirically
observed.

For their part Christians — and probably many Muslims as well -- are
convinced that their faith opens up new dimensions of understanding, and
above all that it helps reason to be itself. What is demanded of all believers is
that they be coherent in their daily lives and confident that each moment in
history is above all God's moment.



Jews, Christians and Muslims: The Quest for Human Solidarity

HRH Prince El Hassan bin Talal
President Emeritus, World Conference of Religions for Peace (New York, USA)
President. Foundation for Interreligious and Intercultural Research and
Dialogue (Geneva, Switzerland)
Founder and Chairman, Royal Institute for Inter-Faith Studies (Amman.
Jordan)

According to William James, "whenever two people mect. there are
really six people present. There 1s each man as he sees mmself, each man
as the other person sees him. and each man as he really 15." Human
solidarity is best served when there 1s an carnest quest to know oneself
and others in truth. Thus, when all our various selves congregate in a
spirit of religious kinship, and as we engage in interfaith dialogue for the
furtherance of human solidarity, it becomes important that such exchange
not be scen as a dialogue between the faiths, but as a dialogue of
believers in the faiths about issues of mutual human concem

The objective of such dialogue is not to address the unassailable
metaphysical beliefs that are particular to each faith. but to idenufy and
share universal human values; for the human experience is what we all
have in common, whereas the divine 1s diversely understood.  Our
common humanity must therefore be our starting pomt. QOur common
values cry out against the use of our fellow human beings as a mere
means to an end.

Our faiths — Judaism, Christianity, and Islam — all affirm the non-
ultimacy of economic and political considerations. They insist upon the
ethical dimension and demand that humanitarian factors be placed at the
forefront of all other considerations. They require a new kind of politics,
capable of ending humanity'’s anclent wars against itsell and agamst
nature. This would be as Baroness Shirley Williams has said, "politics for
the people,” or anthropolitics, if you will,

When we speak of the ethics of human solidarity, it is impossible
not to simultaneously talk of altruism, of interfaith as well as intra-faith
outreach. of humane political and economic strategies (inclusive of
poverty alleviation), of peace conditional on justice, of cultural security
and identity, of universal codes of ethics to which all can subscribe, of
conflict prevention and containment, of education, and of the all-
important experiential component — the encounter with the 'other.' In
other words, we have to be holistic in our quest to achieve greater levels

Based on a lecture presented a1 the Roval Soziety of Edinburgh, February 4, 2002



of human solidarity, addressing a multitude of tracks and pursumg multi-
pronged operational strategies.

As a Muslim, T would like to share with vou my personal
understanding of Islam's relationship with other faiths, In the Quran,
[slam recognises unequivocally Judaism and Christianity as revealed
religions, For example, "Step by step. He has sent the scripture down to
you [the Prophet] with the Truth. confirming what went before: He sent
down the Torah and the Gospel earlier as 2 guide for people and He has
sent down the distinction between right and wrong." (3:3) Furthermore,
repeated throughout various sura (chapters) of the Qur'an. 1s the theme
that God has created humankind 1o comprise many different
communities, not as a monohth. The Quran states: "lf vour Lord had
pleased. He would have made all people a single community, but they
continue to have their differences.” (11:1 18)

What place, then, does a variegated human experience of religion
serve in the divine scheme of things? Why should God have aseribed to
humankind religious diversity rather than religious unity? These are not
simple questions, however, the Qurlan states "Each community has 1ts
own direction to which it turns: race to do gond deeds and wherever you
are, God will bring vou together.” (2:148). This is God's command to all
human communities on earth and is not addressed to Mushms alone

An examination of Islamic exegesis reveals an overwhelming,
though not unanimous, agreement on this point among the exegetes
acrose the ages, beginning with Al-Tabari, Cultural diversity and
religious pluralism inspire healthy competition between communities and
nations, and God enjoins us to direct that competition towards the
common good.

This outlook presents us with a powerful version of the Qur'anic
view of solidarity among the faiths. Solidarity, of course. cannot presume
the adherence of the followers of one faith to the prescriptions and
ordinances of another. On this pomt, the Quran is clear; "There shall be
no compulsion in religion” (2:250), and "You have your own rehgion,
and | have mine" (109:6), Solidarity among the faiths means that
competing human communities sirive for the good, strive 1o understand
and reach out to one another in pursuit of a common human ethic and
VISION,

So how do communities of different laiths in fact reach out to one
another. how do they co-exist, and how do they strive towards a common
cood? Select moments in history can be highlighted when co-existence
and relative harmony have been possible. This is a worthwhile endeavour,

| Jeéa Boullata, "Fasstabiqu'l — Khayrat; A Qurians Principle of Imerfaith Relations”, 1n {reratean
Wushim Encouniers, Yvonne Yazbeck Haddad and Wadi 7. Haddad eds. (Umiversity Press of Flanda,
1495



as history is replete with examples of unhappy encounters between
members of the faiths, T draw on the findings of wvarious academics to
illustrate the possibilities for optimism.

Professor R. Marston Speight noted that even as the Fatimid
Muslims and Byzantine Christians were locked in a struggle for
supremacy in the Mediterranean, the Fatimid literature of the time was
not devoid of respectful depictions of Christians living in the Muslim
milien? It is noteworthy that Muslim chroniclers wrote objectively of
Christians in their midst at a time of dire confrontation between members
of the two faiths.

There are similar patterns of peaceful coexistence among the
civilian populations, even as the Crusader armies faced their Mushm
counterparts in combat in the 12" Century regions of Al-Sham - regions
that include present-day Syria. Take for example. one account of the
environment at the time when Salah al-Din (Saladin} commenced his
attack on the fort of Karak in the mid-south of present-day J ordan:

Throughout the duration of the attack, the movement of
caravans between Egypt and Syria continued unabated, as
did that of the merchants between Damascus and Acre, and
of Chrstian merchants through Muslim territory. The
Muslims paid a tax to the Christians through whose lands
they passed. while the Christian merchants paid a tax on
their wares to the Muslims. Coexistence and moderation
thus triumphed. While the armes clashed 1n battle, the
civilians lived on in peace.”

There is as well the luminous example of Al-Andalus in the Middle
Ages, where for close to eight centuries, Judaism, Christianity, and Islam
co-existed and interacted, producing artistic, linguistie, philosophical and
scientific advances so well known as to warrant httle elaboration. The
Andalusian experiment produced Maimonides and Judah ha-Levi among
the many prominent Jewish thinkers, and Ihn Rushd {Averroes) and Ibn
Hazm among their Muslim counterparts. Christian officials at the
Umayyad court would take Sunday as a day of rest and worship, and
bishop and imam alike would be engaged in joint scholarly
investigations,

"R Marstan Spaight, Christian-Musiim Relations: An Introduction for Christians in the United States
af America (Hartford, CT: Natonal Council of the Churchies of Chnst, 1953)

* Hadia Dajani-Shakee! and Penny 1 Cole, Approacihing Jerusatenm: The Legacy.af the Crusades i ti
37 Copmry (Reginar Campion College, 2000)
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Sufism also had a profound influence on Jewish spirituality.” The
Andalusian age culminated m the emergence. with Ibn Rushd. of what
Pierre Philippe Rey terms a "universalist rationalist thinking” that crossed
over into France and on into the rest of Europe.” There were also sizeable
and sienificant migrations of Jews from Christian Europe to Ottoman
lands. Spanish and Portuguese Jews settled in the Ottoman Lmpire where
thev flourished in numerous fields such as medicine, manufacture.
commerce and banking, having brought with them the latest in European
technology and methodology as they came in inereasing numbers.

Islam is an extremely broad faith, with diverse institutions, It
carmot possibly be understood in stereotypes. It is not unusual these days
to read of Islam being described as a global threat, a menace to
civilisation, a foreign phenomenon that should be shunned or confronted
Islam 1s no monolith now - it never has been, Muslim societes and
expressions of faith have undergone centuries of change. To suggest
distinet boundaries between eivilisations 18 surely to 1gnore the ongomng
debate about their verv definition. There is a continuous process of
interaction and dialogue between cultures. To presume that the 1dentty of
a civilisation never countenances change is to obscure centurics of
synthesis and symbiosis. The long evolution and development of Muslim
cultures contradicts the assumption that Islam labours under unbending
theological rigidity. The four most fundamental values of the Holy Quran
are justice (‘adl), benevolence (thsan), wisdom (fikme), and compassion
(ralimay.

For Muslims, the law of God represents absolute good. It 1s
exercised m the service of God. and for the well-being of the community.
It is eternal, The law of God pre-exists the community and its
sovernment. It is a perfect order which countenances no improvement. [t
is this idealised state that constituted the essence of the Prophet
Muhammad's mission to the Arabs and to the rest of mankind.

The quest for this perfect order has. however, led Mushm rulers,
theologians, thinkers and academics to seek its achievement in different
ways. Given the inherent ambiguity of language, texts are bound to give
rise to multiple interpretations. Any religious tradition which claims a
substantial number of adherents is almost by definition a diverse
mstitution. Of course 1t 1s possible to identify anti-pluralist tendencies
within Islamic theory and history, running in tandem with pluralist ones,
No doubt the same is true of any textually-based religion.

Haim Fafrani, Two Thoesand Yeireof Jewish Lije o Morogcw (Jersey Croe, W10 KTAN Publisinng,
H05) '
" Pierre Philippe Rey, "Al-Andalus; Scientfic Hentape and European Thought”, in The Rowres of 41-
Andalis: Spivitual Convergence and Imtercultural Diglogue (Pans: UNERCO, 1995)



Infortunately, many commentators — whether scholars, politicians
or media analysts — maintain that Islam is entirely hostile to the West and
its matrix of cultures. Islam is often associated in contemporary media
accounts with extremism, violence. and intolerance. When Mushms
appear in the press. it is usually as the perpetrators ol violence. At a ume
when Muslims comprise nearly three-quarters of the world's refugees, the
innocent vietims of conflict, this is a deeply disturbing trend.

Terrorism is not peculiar to any particular people: it is generally a
manifestation of despair. Some Muslims are engaged n terror. as are
some Christians. Jews. Hindus, secularists, and so on. But it 15 a grossly
insulting act of reductionism to characterise the religious and spiritual
aspirations of 1.2 billion human beings in this way. For while 1mages of
Muslim extremism may rule the media — especially photojournalism,
which thrives on dramatic and gritty sensationalism — they are by no
means universally accepted in the Muslim world as models of piety,

One of the immense challenges facing us all — indeed, one of the
ereatest hindrances to further solidarity — relates to the mterpretation of
difficult texts and negative references in our revealed scriptures. How do
we handle them? How do we contextualise them historically as well as
circumstanually. so that they are not taken to smear and indict entire
peoples and serve the goals of those who wish to use them to justfy
eternal and monolithic characterisations of others? For vears, voices
however remote — have risen from among the Jewish, Chnstian and
Muslim ¢lerical communities, calling (or a bolder look at such lexts.

A key issue to examine is the scope and nature of the work that can
realistically and pragmatically be carried out to ensure that the exegesists
and religious authorities of Jews. Christians and Muslms are kept In
check and held to account by their adherents regarding what they
disseminate from their respective pulpits and what mterpretations they
offer with regard to such difficult texts,

The power of such authorities and individual clerics wield in either
promoting conciliatory attitudes or fomenting negative ones should not be
underestimated, especially in certain cultures that are particularly prone to
virtually revering their religious leaders and following thewr directives.

Consider as well the role of education in fostering greater human
solidarity. dismantling psychological barriers and creating empathy
among former antagonists. While formal education is essential in any
quest aimed at fostering better Jewish-Christian-Mushim relations by
replacing inaccurate with accurate information, as well as the
minimisation of ignorance, due weight must be given to the psychological
component of education, which 15 all too often caught up i acrimonious
eycles of mutual blame and finger pointing. These cveles must be
identified. mtercepted. and addressed.



The identification of such pathways necessanily nvolves a
thorough — if not occasionally tedious — exanunation of one's mherited as
well as acquired 'perceptional sensory receptors' that predispose us to
construct particular paradigms of attitudes towards individuals of other
faiths and cultural backerounds, or indeed attitudes towards an entire
faith, both positive and negative.

In cases where such perceptions are constricted, monolithically
dismissive and harsh — and by means of both education and the human
encounter — it 15 hoped that people caught up m such cveles will then start
ealising the extent to which they had harboured largely unnecessary and
redundant feelings and energies of exclusion, hate and fear,

In attaining the confidence and grace required to release some of
those negative energies, they will invariably be less burdened by such
morbidly powerful and depletive forces, Spiritual as well as behavioural
equilibria then stand some chance of restoration as an outcome of
perceptional revisionism. Essential in any prospect for such revisionism 1s
the consolidation of one's own identity in an mclusivist manner free of
fear. or the fear of threat that outreach might usher in.

This is why the study must be holistic m nature, for there 15 no
denying that pre-set and acquired perceptions are shaped by a diverse and
complex matrix of input-factors, such as a) socio-economic status (1.e
poverty, emplovment prospects, social dignity, etc.); b) where and how
we grew up: ¢) cultural influences; d) patterns of mteraction during early
childhood and teen vears, e) socio-educational experiences; and f) the
prevalence of peace/stability or war/tension i places we lived in, among
many other possibilities,

For education to stand a realistic chance of achieving its desired
goals of ultimately fostering better relations and enlightened outreach
among the three faith groups, it must be married off to the far more
abstract concept of goodwill, Merely knowmg about the other 1s by no
means guaranteed to create better feelings and to  dismantie
cenerationally-ingrained negative attitudes. The best chance lor this
requisite goodwill 1o be generated 1s via the expenential component.

In more ideal circumstances, education would be poised to be most
¢ffective when it is grounded in positive personal relattons and
friendships. The goodwill generated therefrom will then function as the
incentive and drive to sustainably use one's newly acquired education
about the 'other' in the most mnovative and constructive ways. This may
well work among individuals and small groupings of people who have
reached out across the religio-ethnic and cultural divides to embrace each
other in friendship and trust, but can it work for entire communities, or
indeed, nations?



The theory espoused and promulgated by numerous well-
mtentioned inter-faith and inter-cultural dialoguers and peace activists
revolves around — in spirit, at least - the famihar notion that to know is
to love". That mutual awareness and knowledge — the ofien heralded fruits
of education — help to humanise the other, creating a better understanding
of one's fears and concerns, and eventually leads to empathy among
former adversaries,

Of course, while this may be true as far as it goes, we must bear n
mind that some of the bloodiest and most brutal conflicts have occurred
between people who know each other only too well and have hittle mutual
empathy as a result, mcluding — alarmingly co-rehigomsts, For
example, confrontation among co-religionists and co-nationalists: in the
Caucasus, Christian Russia backed Mushm Abkhazia agamst Chrstian
Georgia, while Muslim Iran played off Christian Armenia agamnst Mushm
Azerbaijjan. The hist continues (Ossetians against Georgians (both
Christian). and Circassians against Karachai (both Mushm). Elsewhere,
in Lebanon, savage battles raged between Muslims, Christians. and
Druze, all of whom knew each other suthciently well already., but the
most savage of all battles often took place within each sect. In the
Balkans too, where for each conflict pitting Muslims aganst Christians.
there was another conflict ivolving co-religionists; for mstance
Moldovans versus Russians, Hungarians versus Romanians, Macedomans
versus Greeks, Serbs versus Croats,

Familianity, therefore, does not alwavs eradicate enmity. It 1s
perfectly possible for people to both know and hate each other, However,
there is obvious validity to the point that ignorance leaves the door wide
open to all species of misconceptions which would rule out harmonious
co-existence.

Most confliets end up taking on a religious colourmg if only
because the dividing lines between antagomsts comeide with the religious
divisions. These dmiiding lines are often realpolitik matters, such as
feuding over territorial rights, natural resources, disparities in wealth, ete,

But what about the conflicts just mentioned, where the lines of
antagonism do not alwavs correspond to rehgious divisions? Does that
not highlight the twin-poles of the problem? For example, we need 1o
examime on the one hand how religion 1s caught up in contlicts grounded
in actual or perceived socio-economic or terrtorial mjustices, and on the
other, the mmperative of conducting not only inter-faith, but also mtra-
faith discourse. The role of 'perceptional revisionism’ as an essential
component of cducation, therefore, must examine reciprocal perceptions
among Jews, Christians and Muslims.

In practical terms, what about education and medims for
education 1 a global context? One of the keys to successful education




lies i the immense potential of the information revolution and global
commumnication, Members of the Abrahamic family of faiths can and
must tap that great technological potential for the furtherance of the
human sohdarity we seek — circumventing the hmitations of physical
mobility and geographical constraints. while avoiding the pitfall of
ignormg the neighbour next door. Furthermore, we must take the plunge.
headfirst, and devise educational materials and methods - utilising all
new lechnologies available — that are both informative, attractive and
relevant.

Here 1s another challenge, as if extant ones are not enough. We
must ensure that whatever 1s available, curmicula-wise — m terms of the
subject-arcas relevant to the furtherance of human solidarity — not only
remams intact and survives the gauntlet of budpel cuts m tmes of
financial crisis. but operational strategies must be dihgently pursued m
order to obtain a bigger slice of the curricula cake. usig the most
effective and engaging educational methods and technologies,

This 1s wital if' shared ethics of human sclidanty are to be
successfully disseminated. The interactive nature of those technology-rich
educational tools will ensure that what 15 dissemmated may escape
coming across as prescriptive, and therefore unappealing, but rather as
mutuallv-engagng, and thus hopefully more palatable.

FHistory 1s replete with examples of both positive and negative
encounters between members of our respective faiths. What are we to
make of this diverse historical record?

The possibility of a positive encounter ts a matter of choice; the
result of a concerted effort to bring out the very best of what religion has
to say. maximising the chances of successful mteraction. The choice 1s
ours, We can reach out to each other, combat the scourges of 1gnorance
and hate-mongery topether towards a profitable co-existence, and
compele n a fraternal spirit with one another i pursuit of the common
human good that 1s also sensitive to the natural world we occupy. Such 15
my vision of solidarity among our great faiths,



The Quest for Common Ground: Themes in Islamic Thought
Presentation By Khaled H. Nusseibeh

I wish to extend my warm thanks to the Royval Institute for Interfaith
Studies and The Pontifical Council for Interreligious Dialogue Vatican
City for inviting me to partake in the deliberations of this encounter
involving a Muslim-Catholic dialogue. [, as a Jordanian, along with many
other Jordanians, was impressed by the humanism and compassion of His
Holiness Pope Benedict the 16™ shown during his trip to the Holy Land

af Jordan and Palestine.

[ would like at the outset to quote the pithy words of the British historian,
Arnold Toynbee, a scholar who possessed an unsurpassed panoramic
view of human history:

"We are now moving into a chapter of human history in which our choice
is poing to be, not between a whole world and a shredded-up world. but
between one world and no world. I believe that the human race is going
to choose life and good, not death and evil."

Yes, ever since the industrial revolution and the advent of capitalism, the
world has been driven towards interdependence and intimate interaction
between all the societies, inhabitants and actors of the globe. Concomitant
with this development have been ideological changes that have generally
affirmed materialism. agnosticism, and a despiritualization and
desacralization of knowledge and culture. Those developments, which
were embodied in the Enlightenment in Europe have managed to spread
throughout the world by means of colonial conquest and a revelution in
communications. Also concomitant with the Enlightenment was a secular
ethos that affirmed respect for human rights, democratic government, and
the idea of social contract as the underpinning of political governance.

Today, the world faces a great challenge. Amidst the preponderance of
materialism, hedonism and Dionysian tendencies, will culture reatfirm
the belief in God as the underpinning of the human venture on earth? Or
will it yield to a moral and religious relativism and disbelief that would
perpetuate the odious proclamation of Nietzche in the 19" century that
'God is dead? Surely, Christians and Muslims, adherents of the
monotheistic faith, have a great role to play in salvaging human
civilization from slipping into the abyss of atheism and universal doubt- a



joint venture that is rooted in a response to the call for a common word of
belief in the oneness of God and love and respect for neighbor.

Feuerbach, the illustrious philosopher, posited the notion that humans
should arrogate to themselves the attributes and qualities of God- that is,
grounding human thought and consciousness in deified Man. Likewise,
Marx asserted the idea that religion is the opiate of the people and was a
precursor to secular revolutions that brought great suffering to human
societies. In Germany, fascism, rooted in a deified national consciousness
and a racialist conception of the universe and history, put humanity on a
collision course which produced the Second World War.

Is it not the case that monotheist faith affirms the unity and brotherhood
of mankind? The Quran says, "0 mankind, we have created you from
male and female, and made you into nations and tribes. Verily. the most
honored among vou in the sight of God is the most god-fearing."

Likewise. Christian tradition, originally rooted in a monotheistic creed.
affirms the equality and brotherhood of human races.

But out of intellectual honesty, should we not recognize that Islam and
Christianity, while converging on the affirmation of the oneness of God,
diverge over the matter of the Trinitarian doctrine of God which states
that God is of three persons: the father, the son, and the Holy Spirit.
Islam, while calling the respected People of the Book to a common word,
underscores its rejection of conceiving of God in terms of paternity or as
begetting a son.ialdl 8 J8  Through a process of affirmation and
negation, Islamic theology and epistemology drive a secker of God to
recognize Him as absolutely transcendent, precternal, and Almighty. By
corollary, any deified compenent of existence that does not fulfill the
requirements of Divinity- its deification and worship should be negated as
invalid. He is the first, the last, the apparent and hidden, to Him are the
beauteous names.

In a world tormented by conflict, injustice and inordinate suffering, let us
consider the idea of theodicy which connotes the vindication of God's
goodness and justice in the face of the existence of evil. A human mind is
inclined to ponder this matter. The Pangloss of the French writer Voltaire
is a vicious derision of the philosophically optimistic notion of theadicy.
But, yves, as Christians and Muslims, we affirm it, given that the attribute
of justice is intrinsic to the essence, being and conduct of God in this hife
and in eschatological existence. Both Christian and Muslims theologians
have grappled with this issue. The response may take the form oft God is
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Just: He commands justice and forbids evil; suffering in the human
condition is the product of human folly; there is a veritable afterlife in
which the perfect scales of justice will be applied. When people suffer.
this is a manifestation of God testing them: will they endure, or will they
commit unbelief and corruption?

Actually, Islam and Christianity converge on the issue of the immortality
of the soul and the inevitability of resurrection. The Quran is rich in its
description of the afterlife. In the Meccan period, the Qurian entwines
depictions of the Day of Judgment with exhertations to act justly and
morally: | quote: "When the sun is coiled up, and when the stars become
grimy, and when the mountains are set in motion, and when the pregnant
camels are discarded, and when the wild beasts are mustered, and when
the seas simmer, and when the souls are reunited, and when the girl-child
buried alive is asked, for what reasons was she slain, and when the pages
are spread open, and when the heaven is expunged, and when hellfire (al-
Jahim) is set ablaze, and when the garden is brought near, every soul will
then know what it has wrought, Nay. [ swear by the slinking planets, the
running planets covered by sunbeams, and the night when it darkens, and
the dawn when it breathes; it is indeed the speech of a gracious
Messenger." (Quran 81:1-19).

Thus the eschatological moment in the foregoing verses is entwined with
the condemnation of worldly injustice. Humans may contribute to
buttressing theodicy both intellectually and also in terms of the objective
conditions of life. For instance, free trade, enterprise and toil foster the
accumulation of wealth and alleviate poverty; education helps in
undermining the deleterious effects of ignorance; accountability in
political life and good governance help reduce corruption and lead to
better living conditions for citizens; commen human action to combat
pornography and dehumanizing art (within a milieu of reasonable
freedom) enhances the dignity of men and women and helps protect the
family- that great human institution which Muslims and Christians alike
believe in as the bedrock of civilization; freedom of expression nurtures
the flourishing of culture and fosters political and social stability;
economic freedom leads to the augmentation of wealth; scientific
progress strengthens command over the physical and social environment
and helps in curing illness, overcoming superstition, and drives economic
agrowth.,

Also related to the foregoing is the issue of free will and predestination.
Allow me to quote the American scholar Ira Lapidus on this matter.."..by
the ninth century two basic positions had emerged in Muslim theology.

Lad



One was a rationalist oriented position that emphasized the centrality of
reason as an ordering principle of God's being in the human
understanding of the universe, and in the governance of human behavior.
The rationalist position had, as its corollary, belief in free will and
individual responsibility for moral choices. A contrary position stressed
the absolute omnipotence and inscrutability of the divine being, who can
be known only insofar as He has chosen to reveal himself through the
Quran. This view denied the utility of reason in religious or moral
choices. All human action is ultimately an expression of the power of the
Creator rather than an autonomous exercise of free judgment and will."
(A History of Islamic Society, pp.89). In the ninth and tenth century.
Muslim theologians endeavored to postulate a middle ground between a
position which gives excessive primacy to free will and another position
which is radically predestinarian.

This theological issue has had reverberations on Muslim culture and
society for many centuries. Modern Islamic reform movements have
devoted extensive attention to it, considering radical predestinarianism as
one of the main causes of Muslim and Arab decline. T personally believe
that Islam encourages a proactive posture and perpetually calls to positive
action: did the Prophet Muhammad (pbuh) not say: "If doomsday should
arrive while one of you has in his hand a small palm tree he should plant
it." In effect, predestination should not be the refuge and justification for
inaction and procrastination, but at the same time is compatible with trust
in God.

The Indian philosopher Muhammad [gbal remarked something to the
effect that the ancient Greek mindset emphasized cognition through
reasoning more than through an experience and apprehension of nature.
Within the context of the Islamic view of God, it is undoubtedly the case
that the Islamic method of inculeating the monotheistic view of God and
life underlines reference to nature, the universe and man himself as
vehicles of knowing God. This may be contrasted to a method that
emphasizes metaphysical speculation and that attempls to unravel
metaphysical or unseen reality through philesophical reflection- and not
through empirical observation that ontologically ties contingent created
existence to a unique Creator.

To illustrate the apprehension of monotheistic truth through a human
striving for enlightened consciousness of God and the universe, 1 shall
read for you the following Quranic wverses describing Abraham's
attainment of monotheistic faith by means of reflection on nature and the
Universe;



"And thus did We show Abraham the kingdom of the heavens and the
earth that he might be of those possessing credulity. And when night
spread out over him he saw a star. He then said. "This is my Lord." But
when it set he said, "I love not things that set." When he saw the moon
rising, he said, "If God dies not guide me, ﬁha] surth* be among the
perverse folk."Then when he saw the s . "This is my Lord.
This is greater." But when it set. he said, O my pemplc_ am free from
that which you associate with God." (Quran 6:73-78)

In essence. therefore, Islam espouses a rigorously monotheistic view of
God. The Quran rebukes associating or ascribing partners to God, He is
One, without beginning or end, the Lord of the worlds and their sustainer.
Islam's condemnation of idolatrous worship is categorical, while it
considers the Christian Trinitarian doctrine as a deviation from the true
monotheism taught by the Judeo-Christian prophets, including Jesus
Christ (pbuh). Having said that it must be remembered that Islam regards
with high esteem the Christian People of the Book (Ahl Al-Kitab), and
affirms considerable parts of the Christian dispensation which Islam
claims to have completed. It could be mentioned that belief in the Gospel
and in Jesus the son of Mary is part of the Muslim creed, as is the
miraculous conception of Jesus. (quoted from a lecture delivered by the
speaker in 2004 at ¥hpAmerican Center for Oriental Research in Amman)
The latter should indeed be part of the common ground between Muslims
and Catholics in an age when people deny the possibility of the
miraculous, But the question may be posed: is not the God who created
the universe and instilled in it His laws capable of suspending or violating
those laws?

With your indulgence, I would like to read to you a poem which I wrote
which touches on some of the themes in this presentation.

Stations of Galaxies
I do not swear by the stations of galaxies

For a question unveils the secret of oath

Does the moon in splendor forever glimmer?
And doesn't it in complete form recoil to a crescent?

The sun at noon with brilliance shines
But sinks in reddish orange at a distant horizon

The stars illumine a darkness of intense depth



But fade from the view of earthly life

Pyramids stoutly stand with magnificent posture
But are immensely below the nearest cloud

Abraham exclaims revolt at vanishing splendor
Affirming that God is without twilight

I do not swear by the stations of galaxies
For being is conditional on Almighty God

The tallest wave on the shore's sand breaks
Yielding to numbers of succeeding waves

Michelangelo's David stuns the viewing eye
Exceeded by the creations of other men of art

The sea waves and earth bow to the Macedonian's conquest
But death chooses to its site the finest general

Athena makes each citizen a member of the jury
But history's indomitable verdict is that are have an end

I do not swear by the stations of galaxies
For finite life overwhelms all that lives



11/C THE IDENTITY AND PRESENCE OF RELIGION
IN A SECULAR CULTURE

Joseph Ellul, O.P.

Todav's Western societies and European societies in particular, are
characterized both by mass-immigration, which undoubtedly leaves its mark
on the native culture, and by an increasing alienation which has revealed the
profound emptiness lying at its heart after decades of secularism.

Tt is true that the fall of the Berlin Wall in 1989 did not only lead to the
re-unification of the two Germanys, but also to the re-discovery of Eastern
Europe together with the spiritual ideals that it had preserved in spite of
decades of oppression.’ But the fall of the last bastion of the absolute secular
state embodied in communism, has not only led to a political and social
vacuum, but also a psychological and a spiritual challenge, After decades of
fostering a mentality of survival, these societies have experienced freedom as
if they had been exposed to a cultural explosion. They have found themselves
totally unprotected from the developments that had taken place in Western
Europe during the preceding decades. They have found themsclves
encountering a culture driven by unbridled and merciless market forces and
especially by consumerism which are leading to another more subtle and,

consequently, more dangerous form of totalitarianism. In many ways even

: In his encvclical Cemtesimus Annus, Pope John Paul II dwelt upon the reasons
underlying the crisis within communism itself which eventually led 1o its downfall:

It is not possible to understand man on the hasis of economics alpne,
nor to define him simply on the basis of class membership. Man is
understond in a more complete way when he is situated within the sphere of
eulture through his language, history, and the position he takes towards the
fundamental events of life, such as birth, Jove, work and death. Al the heart nf
every culture lies the attitude man takes to the greatest mystery: the mystery
of God. Different cultures are hasically different ways of facing the question of
the meaning of personal existence. When this guestion is eliminated, the
culture and moral life of nations are corrupted. For this reason the struggle to
defend work was spontaneously linked to the struggle for culture and for
national rights.

But the true cause of the new developments was the spiritual void
brought about by atheism, which deprived the younger penerations of a sense
of direction and in many cases led them, in the irrepressible search for
personal identity and for the meaning of life. to rediseover the religions roots
of their national cultures, and to rediscover the person of Christ himself as
the existentially adequate response to the desire in every human heart for
gnodness, truth and life. This search was supported by the witness of those
who, in diffleult circumstances and under persecution, remained faithful to
God. Marxism had promised to uproet the need for God from the human
hears. but the results have shown that it is not possible to succeed in this
without throwing the heart inte turmeil,

Oentesinmes Annus, n. 24,



modern western culture has become a eulture of survival. Christopher Dawson
was prophetic when sixty-five vears ago he made the following reflection on

the reasons behind the disintegration of a civilization:

A civilization which coneentrates on means and negleets almost
entirely to consider ends must inevitably become disintegrated and
despiritualized.

Our demoeratic societies have dong this, by devoting all their planning
to the technical and industrial organization and leaving the sphere of
culture to the private initiative of individuals, ie. to unplanned
activities. This was possible before the machine age, when the ruling
class in society consisted of men of property in the old sense, men with
a fixed economic background and a tradition of leisure, not unlike the
citizen class of antiquity, But when this class had lost its economic
foundation and was progressively absorbed into the machine order, it
ceased to be culturally creative.®

Cultural paranoia and schizophrenia

Whereas Eastern Europe under communism had been throughout the
second half of the twentieth century a closed society subject to a paranoid
rejection of “decadent™ culture and a projected schizophrenic illusion of living
in a terrestrial proletarian paradise, Western Europe was, al the same time
undergoing radical mutations in its culture which have led towards the
dismantling of human values eulminating in a veritable erisis of identity. This
latter element has now come to the fore by way of the recent phenomenon that
has hit the European continent. The waves of immigration from North Africa
and sub-Saharan Africa as well as from what used to be called the Indian sub-
continent, have not only caught Eurcpean societies unawares, but have also
nurtured as a by-product a growing eculture of extreme rightist groups who
feed on and develop an altered form of paranoia, namely xenophobia. On the
other hand, consumerism has become a cult, resulting from the inner human
need for fulfillment without the bonds and accouterments demanded by
religion. Thus product advertising seeks to tap this unguenchable craving, It
thrives on discontent transforming the trivial into a vital necessity, thereby

creating an alternative schizophrenic society wherein humanity becomes

: Christopher Dawson, The Judgment of the Nations, Sheed & Ward, New York 1942,
p. 1186

I Communism’s definition of the non-communist vesters bl
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mesmerized by an outer shell of lights, graphics, and subliminal messages,
while remaining empty of moral values.

This is also reflected in the sharp decrease in quality time that the
family allows itself in order to encounter and interact as a family. Television
stations are continuously feeding the family a diet of soap operas, big-brother
shows and siteoms that reflect very little of real life situations, but delight in
intrigue, betrayal, loose relationships, and a clear rejection of responsibility,
accountability, commitment and fidelity. Children (and the not-so-young) are
engrossed in video-games that cut them off from reality altogether, spending
hours living in a surreal world that makes them more introverted and
uncommumicative. It is well known that the prime reason for marital
hreakdown is, in fact, a total breakdown in communication. Even messages
sent and received on mobile phones and e-mails are coded, detached, and
impersonal. In many ways the real is being replaced by the virtual.

In the employvment sector competition is paramount. Employees are
being continuously badgered to fulfill the sometimes unreasonable
expectations demanded by their employers with some companies even setting
up quotas that could not possibly be reached. There is nothing wrong with
aspiring 1o become successful; without success there is no progress. The
problem arises when success s transformed from an aspiration into a cult. A
cult of success eonfers no status whatsoever on the unsuccessful, We are
therefore witnessing increasing marginalization that is culminating In
violence, especially in the suburbs of the main cities.

Business eoncerns have recently begun to tap into the so-called “post-
religious age”. One such case is the Christmas season. The Birmingham City
Council has gone so far as to propose that Christmas be renamed “Winterval®
which, according to its members, would supposedly recreate a more
multicultural atmosphere in keeping with the ¢ity’s mix of ethnic groups.
Both moves were severely eritieized by both the Archbishop of Canterbury and
the Archhishop of Westminster. Christmas cards portraying the Holy Fa mily
are fast becoming a thing of the past. Snewmen, doves and scenes of some

snow-covered countryside are taking their place; all this in the name of

1 See http:/ fwwwnews bbe.couk/e thifuk news/210672.81m




political correetness and the supposed fear of alienating or offending
adherents of other religions.s

The reason being given for this shift is that today Europe is a multi-
cultural society and one must not seck to give precedence to one religion over
another, the latter heing presumably Islam. On this point, Cardinal Joseph
Ratzinger (now Pope Benedict XVI) has made the following judicious
reflection:

Muslims feel threatened, not by the foundations of our Christian

morality, but by the cynicism of a secularized culture that denies ils

own foundations... it is not the mention of God that offends those who

belong to other religions; rather it is the attempt to construct the
human community in a manner that absolutely excludes God.®

Furthermore, modern culture tends to portray the human individual as
one endowed with rights in counter-position to society and government which
have duties to fulfill7 This creates a deeper alienation and a lack of
consciousness on the part of the former in the endeavour to build a more

human society.

The significance and limits of secular culture

For all the eriticism one might level at it, in the past religion made life
somewhat more tolerable. The choice it laid before human beings regarding
the afterlife brought hope to the weak, the poor, and the marginalized and
demanded responsibility, accountability and generosity on the part of the

powerful .

See httn:/ fwww.news. bboeouk/e M husiness /61208 58.stm

Toseph Ratzinger, Christianity and the Crisis of Cultures, lgnatius Press, 5an
Franciseo 2006, p. 33

1 Jonathan Sacks explains this frame of mind in the following way:

..our moral imagination is hounded by three central themes -
autonomy, equality and rights — the values that allow each of us to be
whatever we choose...

We know that not all choiees are wise. But we are reluctant to let that
fact serve as a basis for a moral conclusion. Instead we make a distinetion
hetween acts and consequences, Acts are freely chosen; conseguences are
dealt with by the state. So governments are there to treal A1DS, child abuse,
homelessness, and addiction, but not to disseminate a morality that might
reduce them in the first place,

Jonathan Sacks, The Persistence of Faith, Weidenfeld and Nicolson, London 1991, p.

L= 1]
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See, for example the parable of the rich man and Lazarus in Lk 1f:16-31.



When religion is edited out of a culture everything becomes permitted.
This is especially true not only of social marginalization where the
unemployed, the poor and the destitute are considered as nothing more than
an evesore from which we should be shiclded, but also of the road taken by
seientific research in the realm of in-vitro fertilization, eloning and stem-cell
research. The initial arguments all adopt the same tactic and follow the same
pattern of tugging at the heartstrings. In-vitro fertilization gives hope to
married couples who are childless, cloning opens vast possibilities in order 1o
feed millions of hungry people worldwide, while stem-cell research using
human embrvos could help cure crippling conditions such as cancer,
Alzheimer’s, motor-neuron diseases, and so forth, There is never any talk
sbout hew much bio-technology and pharmaceutical companies stand to gain
by all of this, nor of the ultimate ohjectives of those funding such projects. One
could permit such rescarch with legislation that clearly defined the bounds
within which it was to take place. However, even stringent restrictions would
he pointless. Within a few years these same restrictions would be written off
18 ohscurantist and would be systematically dispensed with altogether. In

other words, if vou leave the front door of your home ajar, you might as well

have left it wide open. In-vitro fertilization, cloning and stem-cell research

During the past century, especially, the possibilitics available to
humanity for dominion over this world (and bevond) have increased in a
manner that is truly unimaginable. But the very fact of the existence of such
human power also unleashes demonie possibilities for seli-destruction. At this
point one might also mention the threat of terrorism, this new war withoul
national borders and without the conventional use of national armies. The
fear that terrorists may get hold of nuelear and biological weapons has
induced some states to legislate in a way thal even twenty years ago was

suitable only to totalitarian regimes, The moral philosopher Sir Jonathan



Sacks put this situation succinetly in the following seemingly apocalyptic

statement:

We might well feel that the whole thrust of the scientific imagination

when applied to human culture was not so much to elevate man to the

status of a god, but to reduce him to the quintessence of dust and

brand all else an illusion. 1l so, we would have had our first intimation

that what seemed so liberating about a post-religious age might be no

more than a narrowing of human possibilities. 9

Contemporary man is in search of salvation (not exclusively in the

religious sense). e He is in search of his own freedom... and sometimes of

freedom from himself.

A clash of fundamentalisms

This leads us to contemplate another scenario that is unfolding in
Europe today and which is intimately linked with the above-mentioned
problem of lack of respect, namely the clash between religious
fundamentalism and secular fundamentalism.

Religious fundamentalists are fundamentally lazy as believers. This
does not mean that they are not zealous; quite the contrary, they are zealous in
the extreme. Their laziness lies in the false sense of security, which they find in
their religious convictions. Their interpretation of scripture lacks dynamism,

their doetrinal teachings lack insight, their moral instruction is laden with

] Jonathan Sacks, op, eit., p. 31. Already back in 1982 the late Jean-Marie Lustiger,
then Cardinal Archbishop of Paris had spoken the following equally prophetic words during a
speech he deliversd at the Ecole Politechnigue in Paris:

While Western Civilization was achieving the poals it had
determined, pretending or naively thinking that in such a manner it brought
happiness to all and 2 reasonable way of life in justice, right, and equity, in
appeared in fact that this triumphant human reason begat its very opposite.
Technical progress does undoubtedly bring a better mastery of the world, but
also the capacity to destroy it Eeonomical progress offers a better possibility
to fulfill the needs of people, but 2t the same time it exacerbates the desire of
some and increases evervhody's sensitivity to the problem of injustice,
Mastery over the human body increases the ability to cure or control
bialogical mechanisms, but at the same time robs persons of any norm of
behaviour toward their body or the bodies of others: the maddest dreams of
the Auschwitz physicians have now become subjects of studies and banal
experimentation in some medical laboratories.

Jean-Marie Cardinal Lustizer, Dore fo Believe, St Paul Publications, Middlegreen
1586, [ 112,
0 Edward Schillebeccks refers to salvation as “the conguest of all human, personal ind
social alienations: salvation is man's wholeness, his world and his history." Edward
Sehillebeeckx, CHRIST — The Christian Experience in the Modern World, SCM Press, Londen
1680, p. 814



norms and precepts. There is no room for diversity or dissent, personal
initiative or creativitv. The world appears to be divided into two opposing
positions: those “out there”, who are destined to perdition, and those "in here”
who are called to be saved. Religious fundamentalism does not accept faith as
a dynamic principle that gives life and movement to the human spiril. It does
not allow space for the human soul to pose searching questions about life and
about the human situation and that the answers given might not be
satisfactory.

Seceular fundamentalists, on the other hand, dismiss religion tout court
as the bearer of obscurantism. Their outright refusal to understand faith and
Europe's faith heritage denies to all the opportunity to understand why
religions people act the way they do in response to issues ranging from the
Muslim headsearf, to the Danish cartoon controversy, lo the now defunct
European constitution, to Madonna's aping Christ crucified, to the
broadeasting of Jerry Springer: The Opera.

Contrary to secularity, secularism is not happy with the mere drawing
of the distinction between religion and state and the necessity on the part of
hoth to maintain their autonomy while at the same time collaborating for the
common good. As a movement secularism is bent on desecrating all those
symbols and beliefs that religious people hold dear, and which they consider
an integral part of their life and role in society. It does not limit itself to
criticizing religious beliefs and attitudes; it enthusiastically holds them up to
public ridicule in order to humiliate them and, subsequently, edit them out of

At \th

existence permanently. wgizht of the CljnjerTewindia” affair, the

Jyllands-Fosten camg-ip wi ytoon defefing St. Joseph pointing an

accusiny finger g#'the Virgin it ¢ child Jesus in her argps? The

1t read: T did ng % sexual relationd with thdl wokuan!™

caption biloy

Dufch Jewsit and by caffling Jesus Christ “that dptfen fish from Nagéreth™.12

n He once altacked Leon De Winter, a filmaker and novelist and the son of orthodox
Jewish parents, in an article which he penned for the mevie magazine Mowviola. In it he wrote
tiat Die Winter eould only satisfv his wife by wrapping barbed wire around his penis and
crying “Auschwitz!” when he reached climax. See lan Buruma, Murder in Amsterdam,
Atlantic Books, London, 2006, po G0,

i Seeop. cit., p 9L



Secular socicty does nol allow for openly religious people to be seen as
normal and well-adjusted. There always secms to be a desire to pigeon-hole
them as semi-rational, spiritual fifth columnists. This attitude has been
painfully made clear by former prime minister Tony Blair's admission during
an interview on the BBC One series The Blair Years that “you talk about it
[religion] in our [British] system and, frankly, people do think you're a
nutter”, This was confirmed by his former spokesman Alastair Campbell —
known for having once told reporters: “We don't do God” — when he stated
that the UK electorate were “a hit wary of politicians who go on about God™.13

Our media and self-proclaimed opinion leaders relish the prospect of
branding people instead of ideas, manipulating quotes and extrapolating them
from their context in order to create maximum effect and in the process boosl
the number of viewers, listeners and readers. Far from presenting an objective
aceount they thrive upon the dictum: don't let the facts get in the way of a
good story. If it concerns taking a religious stance, then its presentation must
be all the more appealing to sensationalism. Jonathan Sacks describes the
situation in the following manner:

Lacking a shared language, we must attack the arguer, not the
argument. This is done by ruling certain opinions out of order, not
because they are untrue — there is no moral truth — but because they
represent an assault on the dignity of thase who believe otherwise. So
Christians are homophobie. People on the political right are fascist.
Those who believe in the right of Jews to a state are racist, Those who
believe in traditional marriage are heterosexist. Political correctness,
created to avoid stigmatizing speech, becomes the supreme example of
sligmatizing speech.'a

Religion and Civilization

A society in decline has its own prophets of doom, but also its prophets
of vevival. It might create a cultural vacuum but it might also foster small
dvnamic cells seeking a new meaning for human existence and purpose for

humanity.ts Sooner or later there must be a revival of culture and a

u See hitp://news.bbecouk/go/prife/-/2/hifnk news/politics /7111620 stm published
on 25" Novernber 2007,

W Sacks. The Home We Build Together: Recreating Soclery, Contiuum Books, London
2007, T, 42

i This concept was {irst introduced by Alasdair Melntyre in his seminal work Afrer
Virtue and adopted by Sir Jonathan Sacks in his book The Persistence of Faith. Tt later
surfaces, alheit with a Christian interpretation in a European context in the works of Cardinal
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reorganization of the spiritual life. If our increased control over the
environment and our greater material resources are simply devoted to the
quantitative multiplication of our material needs and gratifications, our
socielies are doomed to end in a morass of collective self indulgence, and that
is precisely what is taking place arcund us. However, as Arnold Tovnbee had
pointed out in his judicious assessment of history; the decline of a society
sows the seeds of a truly spiritual rebirth.1e

Human history undergoes a systematic pattern of ascent, decline,
decadence, lethargy and alienation. Most western socicties are, indeed, weary
societies. Many of its citizens lack the strengih to continue posing the two
maost fundamental questions in life: "Who am I?" and “What is my purpose in
life?” 1t is only by having a clear vision of one’s proper identity and purpose

that one can begin to look forward towards building a better future.

Joseph Ratzinger (today Pape Benedict XVI) especially in the book which he co-authored with
Marecello Pera, Withou! Eoots.

L Amald Tovnbee cxplains this phenomenon with expert precisicn in the following
words:

... sinee the rise of the higher religions, Man's never-ceasing spiritual
quest has not been fruitless. It has borne out Aeschylus's dictum that
‘suffering is the key to learning’. During the age of human history that the rse
of the hizher religions has inaugurated, recurrent mundane catastroplies have
been the nceasions for sweeessive spiritual advances,

The inverse wvariation of Man's secular and religious fortanes is
illustrated by the history of Judaism. The age that saw the destruetion of the
Kingdoms of Israel and Judah was also the age of the Prophets, The
depertation of the leaders of the Jewish community to Babylonia saw he
ercation, in exile of & Judaism, associated with & new institution, the
synagogue, which has superseded the earlier form of Jewish religion that was
bound up with a ritual that could be performed only in the Temple at
Jerusalem. The destruction of the Temple in AD 7o gave occasion for
Johanan ben Zakkai to endow Judaism with a form that it still retains today.

The same pattern of relations between the religious and the secular
sides of human life is also fllustrated by the history of the three missionary
higher religions. Christianity and Islam both sprang from a ‘culture compost’
that had been produced by the intermingling of the débris of the disintegrated
Syriac and Hellenic Civilization. The Buddha attained his enlightenment, and
imparted his spiritual discovery to his diseiples in an age in which his and
their nneestral Indic civilization was falling into a time of troubles,

The ‘sorrowiul round’ of the recurrent vicissitudes of civilization has
carried the higher religions forward in-a spiritual movement that has been,
not cvelical, but progressive. If we ask ourselves why the descending
movement in the revolution of the wheel of civilization has carried the chariot
ol religion forward and upward, we shall find our answer in the truth that
religion is a spiritual activity; for spiritual progress is governed by the law
proclaimed by Aeschylus in the words already cited, and by the author of the
Epistle to the Hebrews in the verse: ‘Whom the Lord loveth he chasteneth,
and scourgeth every son whom he receiveth.

Arnold Tovnbee, A Study of History, Thames and Hudson Ltd, London 1972, p. 350,
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As the then Cardinal Joseph Ratzinger has pointed oul, “we are living
in a period of great dangers and of great opportunities both for man and for
the world, a period that also imposes a great responsibility on us all.”7 Today
we also happen to live in a multi-religious society that is constantly
confronting and challenging the hitherto uncontested dogmas of our secularist
culture. We are just beginning to realize that economie, scientifie, and
technological are not enough to build a healthy society. When progress in
these areas becomes an end in itself, human dignity is the first to suffer the
dire consequences.

Nowhere is this fear more greatly felt than in the realm of education
and 1 the increasing popularity of {aith-based schools in a profoundly secular
culture. More and more parents are refusing to have their children taught by
fashionable methods that leave them bereft of knowledge and skills. They do
not want their children to have self-esteem at the cost of self-respect, won by
hard work and genuine achievement. Parents do not want their children to be
taught that every difference of behaviour reflects an equally valid lifestyle.
They do not want their children 1o be moral relativists, exploring all cultures
without being at home in any of them. Parents do not want to take the risk of
their children taking drugs or consuming aleohol or becoming sexually
promiscuous, still less becoming teenage parents.

Manyv parents do not entertain the scenario of an ever widening
gap between their children's values and their own. They do not want moral
values undermined by a secular, sceptical, cynical culture. Nor do they believe
that the latter can be counteracted by places of worship, supplementary
schooling and domestic life. The values of wider secular eulture are not
confined to school. They are present in the increasingly obtrusive media of
television, the internet, YouTube, MySpace, and the icons of popular culture,
Consumerism, relativism, a moral free-for-all — these are not the values which
they want their children integrated into. On the contrary, these are what they
want their children to be protected from. 18

Religion has a right to a veice in the public domain without its being

dismissed out of hand or its teachings being ridiculed as oul of touch with the

Joseph Ratwinper, Christionity ond the Crisis of Cultures, Ignathss Press, San
Franeiseo 2006, poas,
o Sacks; op. oit,, p: 83,
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demands of modern society. Such an attitude can be as obscurantist as that of
a theocracy.

The problem lies not in that religious people have abandoned society: it
is that they feel society has abandoned them. Rightly or wrongly, they feel that
society has been hijacked by single-issue lobbies, a cosmopolitan-cynical
media élite, and fashionable so-called 'postmodern’ doctrines, and that to
protect themselves and their children they must turn away from society

toward a local community: a church, temple, synagogue or mosque. i

Religion and the Future of Society

Herein lies the fundamental question posed by Pope Benediet XVI in
his encvelical Spe Salvi: What may we hope? Both modernity and religion
need Lo open themselves to self-critique Religion does not fear Llechnological
progress; what it fears is technuological progress that is divorced from ethical
formation. The triumph of reason does not lie in its detachment from God but
through its “openness to the saving forees of faith, to the differentiation
between good and evil."22 The moral well-being of humanity can never be
guaranteed solely and exclusively through structures: It requires communities
that are animated by convictions capable of motivating people to assent freely
to the social order.® Religion's special power lies precisely in creating such
communities, It teaches us those ideals towards which we should strive for the
benefit of all. It teaches us how to construct and direct human relations from
an attitude of utility to one of love, truth, justice and respect that serve the
common good of society.#2

Religion teaches its members to be good and loyal citizens in this world
in order to pave the way for the next. The famous dictum, “ask not what your
country can do for vou; ask what yvou can do for your country™3 is as much a

religious statement as it is a political one.

i See, for example the article by Neil MacFarquhar entitled Many Muslims Turm to
Home Schooling tn The New York Times, 264 March 2008

Al Pope Benedict XVI, Spe Salui, n, a4

e Id.; op. cit. n. 24,

A See Gaudivm et Spes, 26;

23 As is well known, this phrase has been taken from John Fo Kennedy's inaugural

address in January 1061, However i was originally coined by Gibran Khalil Gibran in his
work The Mew Frontier, published in 16225, in which he wrote the following:
Are you a politician asking what yvour country can do for you or are
you a zealows one asking what you can do for your eountrv? I vou are the
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lvery religion draws its strength not only from the doctrines and moral
principles that it teaches, but also from the families it helps nurture, preserve,
protect, and defend. Without a strong family structure we cannot hope to
promote human rights and dignity, still less build a healthy society where
rights are balanced by duties and freedom is tempered by responsibility. The
family is the matrix of individuality. In the bonds of mutual love and fidelity
that are forged within it we discover a highly differentiated sense of who we
are. It is therefore not surprising that tolalitarian regimes, both on the right
and on the left of the political spectrum, have always sought to wrest authority
over children from their parents. The family is as much a religious institution
as it is a social one, perhaps even more so.

Although religion and the secular state are distinet domains both have
the duty to collaborate towards a more human and a more caring society.® A
rediscovery of religion would go a long way towards healing our fragmented

societiesAs Jonathan Sacks giehtly points o

It is true that religion today has become a battleground for diverse

understandings of the human person, God, this earth, and the relation
between the three. But even underneath these conflicts we are witnessing a
common endeavour, which indicates a spiritual hunger that cannot be
eliminated from society, We see these forces reappearing, or better
resurfacing, in those countries where, for several generations, powerful
counter-forces attempled to suppress them, These are indications that we are
not living and can never live in a tolally secularized culture; on the contrary, a
new form of religious culture is evolving. Onee again religion is having a

renewed influence on societal issues, and this role will continue to expand.

first, then you area parasite; if vou are the second, then you are an oasls in

the desert.

See httpy//qumb.com/eibran/frontier/
e See Goudium et Spes, nn. 40-432. See also Pope John Paul 11, Address to the Secretary
General and members of the Coordinating Administrative Committee of the UN, Rome, 7%
April 2ac00.
=4 Jonathan Sacks, The Perststence of Fuith, p.og.




However, in spite of our efforts and our talents we must accept the fact
that the final results of our action will necessarily reveal a certain degree of
failure, whether an the level of our own, personal action or, on the collective
level, on the seale of civilization. Our endeavour will always fall short of our
expectations. Such failure always is a painful reminder of human frailty, all
the more deeply felt by someone who looks at the supernatural dimension of
reality. But this should not lead us to despair. Our hope les beyond. Our
structures and institutions will always be ambiguous and imperfect, our
civilizations condemned to decline and die. But fulfillment does not lie in the
accomplishment of the ordering of the secular city. On the contra ry we should
always keep in mind that true history, one which has meaning, is not
accomplished within a space-time framework that ecan be empirically
observed.f

For their part Christians are convinced that their faith opens up new
dimensions of understanding, and above all that it helps reason to be itself,
What is demanded of Christians is that they be coherent in their daily lives
and confident that each moment in history is above all God's moment,
Modernity should not be the cause of fear, but a challenge to live up to one's
faith and find in it the realization of human dignity and purpose. Here we
would do well to constantly recall the timely and insightful words of 1 gnace
Lepp:

The Christian’s attitude to all other ereatures must be like that of the

priest at the altar, He knows that through him, through his daily

activity, the whole world is consecrated to God. The sorrows and

failures of life are for him no meaningless vexations, for he knows that

they also contribute to God's great work: we know, with St. Paul, that

all things work tegether for good for those whe love God.

The believer must never be complacent, for complacency is clozely

akin to death. Because he is aware of his mission as God's collaborator

the believer can be content with no given or contrived situation, The

present must forever be overtaken by the new. The Christian, in &

truer and greater sense than the Trotzkyist, is a “permanent
revolutionary. "7

af ELI, Marrou, Tine and Timeliness, translated by Violet Nevile, Sheed & Ward, New
York 1969, p. 1771, This concept had already been highlishted by St. Augustine (354-430) in
his masterpiece De cfdtate Det

i Ignace Lepp, The Challenges of Life, Alba House, Staten Island, New York 1060, P
197,
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Forty vears ago radical theologians took perverse pleasure in
proclaiming the death of God; today & serious and considered approach would
bring us to the conclusion that in the human search for transcendence we have
just begun to take our first steps.

Joseph Ellul O.P.
10 April 2008
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A provisional text

1) Theological and anthropological foundations.

“For us, our homeland is in heaven. and from heaven comes the Saviour we have
heen waiting for, the Lord Jesus Christ.™ (Phil 3, 20)

Paul's statement seems to be a paradox: Christians live on the carth and in
historical time, but Paul invites them to consider themselves citizens of heaven. Bul
precisely because of this apparent paradox. St Paul’s statement is able to offer us a
useful starting point for understanding what is the relationship between religion and
¢ivil society according to Christianity,

In the first place, the sentence confirms that a Christian’s “homeland’ is not on
this earth, but in heaven: thus it underlines the fact that a Christian belongs in the first
place to God. The Bible reveals to us that men and women were created by God to
live a life project characterised by communion: communion with God and mutual



communion with each other. This is the fundamental meaning of life at the beginning
of creation: in the Garden of Eden harmony is triumphant, harmony between man and
woman and harmony in nature. Communion and friendship with God, who walks in
the garden Himself and speaks directly to man. 15 fundamental to this harmony. This
is all deeply svmbolic and intended to suggest a situation of deep relational harmony
between the Creator and His creatures.

This original harmonious relationship, which expresses communion between
the Creator and man and woman — within the framework of complete harmony
among all creation — was, however, destroved by sin. Sin expresses man’s rebellion
against God, the wrong use of his free will, that faculty most tvpical of human nature,
Free will is. moreover. the faculty which renders man ‘like’ God: man is called to
love God and to love his neighbour. but only free will renders love possible, As God
is free in His sovereignty and freely loves with infinite love, so man - being finite —
is given real free will — given to him by God ~ in order to live freely, in a responsible
way, the expression of true love, the relationship with God and with other men. In his
frecdom man is made responsible and capable of true love.

At the level of created things, however, freedom means choice: man lives out
his freedom through his choices: man lives out his communion identity by freely
choosing to love. thereby choosing to enter into a harmonious relationship of
‘listening’, of obedience in respect of the other. But biblical revelation tells us that
man’s choice was changed by an act of autonomy and disobedience towards God.
Instead of accepting his place within this relationship with God - and thus
recognising God's primacy in his life — man set himself up as equal to God. In this
sense he wanted to “play God™ in the sense, that is, that man affirmed his own
autonomy and considered himsell 1o be the last reference for his choices. Instead of
living in a relationship with God where God’s primacy 15 recognised. man has
entered into competition with God, breaking the relationship of close communion
with Him.

We are not dealing here simply with the breaking of a norm or a law or of
specific disobedience with regards to an order. It is a matter of going contrary to the
expression of a fundamental existential relationship: in his disobedience man has set
himself up as self-determining; he has withdrawn himself from a relationship with
God based on listening in faith: man. who was created for such communion. has
withdrawn himsell’ from this relationship with God which [ormed the taproot and
horizon of his whole being.

From this original sin is derived not only the breaking ol communion with
God. but, at the same time, the breaking ol communion with other men and of man
with himself. In fact the Bible presents us directlv with the fact that the man and the
woman accuse each other of responsibility for the sin, arc separated, enter mto
conflict, and arc both ‘ashamed’ and hide themselves when they hear the voice of
God calling to them: they are ashamed, that is they lose the relationship of
communien and peace with themselves. Sin separates us from God, and at the same
time creates divisions between men, and creates division and discord within man
himself.



The capacity to love becomes fragile. because human love is fragmented and
directed towards many desires, and is expressed more in possession — of people. of
things — than in the free offering of self which communion generates, In this way
[reedom is seduced by multiple attractions. and finds expression more in posscssing
and dominating than in the gifi of self which is communion,

The Bible tells us that another fruit of sin is a diminution in man’s capacity o
know God. All Creation reveals the existence and the grandeur of God, but man has
turned towards the created rather than to the Creator, and risks living solely i the
historic present, which ends with death.

The Bible also tells us, however. that God in His mercy has not abandoned man
in his sin, but has put into effect a saving action, salvation: God has met man in
history, making Himself known to man. God has revealed to man his Word. so that
man can learn to know not only God, but also himself. in the light of God. Not only
this. God also promises a definitive salvific intervention. through which He means to
bring man himself back to health, renewing him from within, purifving him from the
sin which corrupts him. in order to restore to man the capacity to love in communion,
and thus to live in communion with God. with other men and with himself,

Jesus Christ is the Word of God which became man and lived in historical
time: the Fternal Word, which becoming man, lived in total loving obedience to the
Father. Living this loving obedience in his life and in his death. Jesus Christ triumphs
over the forces of sin, disobedience and man’s autonomy and leads humanity back to
full communion with God. In the person of Jesus Christ. God and man are in perfect
communion; in the mystery of the death of Christ, his obedience 10 God — over man’s
sin — reaches a culminating point. which is one with the gift of his life for love of the
Father and of his fellow men, Every bit of human egoism is vanquished. And this gift
of self in love and full freedom triumphs in the Resurrection. The communion which
Christ experienced in the drama of the crucifixion. triumphs with force m his
resurrection. In the resurrection the freedom of his love and faith in God triumphs,
and Christ becomes the source of forgiveness and grace of a new life for all men. In
Him it becomes possible for man to live again as a son of God, in communion with
God, with himself and with other men, because in Christ God offers forgiveness of
sins and the gilt of a renewed capacity to love.

God is love, in fzet, and in Him is the source of love and of life. In Christ this
source of love and life is made aceessible to us, because united with Him and in Him,
we live our own lives in communion with God recognised as Father and other men
recognised as brothers, The freedom with which Christ lives his obedience to the
Father and his love for his brothers. gives us our own freedom from the ties of sin.
which enslave us and make us un-free. In Christ our freedom is freed: sustammed by
grace it becomes capable of choosing and accepting true good.



2) The believer’s place in history

Paul's statement that our homeland is in heaven from whence comes the
Saviour we have been waiting for, Jesus Christ, thus underlines a particular Christian
concept about man and about history, History does not have immanent significance,
but finds its meaning in relation to transcendence, in relation to God. who is the
origin and end of history. And this is true both for universal history and for our own
personal histories. Creation comes from God and it is ultimately destined to retum to
{ull communion with Iim: men come from God and are called to return to Him.

History is the history of encounter between God and mankind — by means of
revelation — and for this reason is the storv of salvation. because it finds its guide and
its meaning in God. For Christians to state that our homeland 1s in heaven means to
state that God loves us, and takes care of us — a love and a care which have taken on a
particular face: Jesus Christ — and that we are called to communion with Him. and
through this communion we are established as his sons.

To state that “we are waiting for our Lord Jesus Christ as Saviour” means 1o
emphasize that historv is running towards its end, which is full recapitulation in God
through the Lord Jesus Christ. History is not eternal, it does not develop in
continuous repetition of cosmic cveles: it is ultimately directed for the purpose of
salvation, of full communion with God. which in the person of Christ has already
been fully realised, but in which every person and all created things are called to
share.

Paul’s phrase thus syvnthesises two fundamental aspects: that man the Believer
belongs both to heaven and to history. Heaven expresses his belonging to God in
communion given by God Himsell and accepted by man as gift: this belonging
expresses the final and fundamental meaning of the lile of man and his personal
identity. It expresses the [act that the meaning of our existence 15 rooted in God and
in our relationship with Him. who comes to meet us. loves us. calls us, and saves us,
But, if waiting for the final and definitive coming of the Lord 1s. on the one hand, that
history is called to find in Him its fullness of salvation, on the other 1t also says that
our helonging mn history as believers 1s fundamental.

History in fact becomes the space. time and the whole of experience in which
we learn to know the Lord. to know ourselves in Him. to become capable of living
communion with Him, with ourselves and with other men. in all its fullness and
beauty, Tlistory is the great backeround against which we are called o fully develop
our choices, our [reedom, our intelligence, and our love, because in a responsible and
mature way we learn to live in communion with God and with our fellow men. which
is the purpose, the meaning. and the ultimate end of our existence according to the
will of God. History is the space and the time of our becoming mature as believers, it
is the space and the time for giving witness to faith.
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To state that our homeland is in heaven does not in fact mean that history 15
undervalued or underappreciated; it does not mean that we flee from it, History, our
own personal and our collective historical existence, is the precious experience in
which we are called by God to know Him and to love Him, and we are al the same
time called by Him to know and love cach other, From the moment that we know and
love God. and know ourselves and love ourselves in Him is eternal life of perfect
communion to which God calls us, it derives that personal and collective history 15
for man the great school in which one prepares for eternity. Not only, but history and
cternity are deeply interconnected: this life prepares us for cternity, because until that
moment we are called to live our life starting from the fundamental reality that “our
homeland is in heaven’. History, then, is the way which leads us to God, 1 we
welcome God into our life and live in communion with Him, in obedience to His will
of love and justice.

All this, [ hope, synthesises a theological framework for understanding the
relationship between religion and civil society throughout history according to the
Christian paint of view. which will now be developed.

3) Religion and its relationship with the historical and social dimension.

Religion expresses the supernatural tension existing in man, his desire for the
absolute and his search for the ultimate meaning of history and the universe. All
religions express this tension and. in different ways, seck to teach man to live in a
way which conforms to the ultimate meaning of reality which is God Himsell, in
order to find real truth.

The Christian [aith holds that at the natural level man has this fundamental
opening towards God, even if sin has rendered it more difficult to find the way to
reach the truth which is God Himsell, This is because God Himself. on His own free
initiative. through lis free love, has revealed Himself, has, that 1s, spoken with man,
has made Himself known through Words and Fvents during the course of the story of
salvation, in particular in His relationship with the Ancient Israclites. For the
Christian faith this revelation reached its culmination in the Person of Jesus Christ,
the Word of God become man. But the Christian faith is also aware that cverything
that is true, good and holy in other religions comes from God and leads to God (cf.
Lumen gentium 16: Nostra aetate 2).

According to Christian theology there is. therefore, a universal action of the
orace of God which flows from the mystery of Christ and leads all men to Him; this
action of grace is also present in all which is good, true and holy in other religions
and is lived by their followers.
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From this perspective, therefore, religions are called to develop a single and
beneficial mission in the history of human society. The mission of the religions is that
of recalling man to the truth of his existence, that is to the fact that to live one’s own
life in obedience to the truth which is God Himself, and to translate this obedience
through real choices and historical actions, In Christianity there 18 a deep conviction
that history and éternity are profoundly united, that God and man are in a profound
reciprocal relationship. History is the account of the proof of this, but also the
occasion of grace, per to live loving God through a life of intelligent and intense
dedication towards one’s brothers: whoever loves God also loves his brother. and he
who does not love his brother whom he has scen, cannot love God whom he has not
scen (1 Jn 4, 200,

The studies in Comparative Religions demonstrate that all religions teach
individuals how to live their relationship with God: but the same studies
demonstrate that religions also teach individuals how to live their relationships
with others and with themselves, and also teach them how to relate with social
community and with history.

This common feature, shared by religions, has prime important
consequence: religion always has a social expression and mission which is at the
deepest part of its nucleus and identity. Religion does not offer purely individual
solutions, but always places the individual in relation to others: God, other people,
historv. This is particularly evident in the Christian faith in which there is a
continuous reference from God to men, from history to eternity. from the most
intimate sphere of relationship with God to the stringent necessity of its historical
expression in relation to real situations and real people. Jesus says that evervthing
which is done to men is done to Him. (See Mr 25, 31-46; Mr 10, 40-42)

The reply offered by the Biblical revelation — which achieved its fullness in
Jesus Christ — to the personal and global meaning of existence has a dimension of
truth — believed as coming from God - which appeals to man’s freedom, because he
accepts this truth into his own life. And since man is a personal being, that 18 pre-
eminently relational, the call of God to man always includes his relationships with
other men, Fach one of us is certainly destined to receive the call of God, His Word,
in a very personal way — because cach one of us in his or her deepest identity 15 a
completely original and unique individual: but all o us arc loved by God and all ol us
called by Him to listen and to communion. Relationship with God is always uniquely
personal, but also profoundly communitarian. Our belonging to Him gives rise to our
reciprocal belonging, The practice of our responsibility towards God comes through
the practice of our responsibility towards the other men in our history. Love for God
becomes real in our love Tor other men: sincere dedication to God is translated into
the care which we show to other men and women, Because God loves us all together
and in an absolutely personal way, and asks us to learn from Him and in 1Tim how to




live an analogue tension of love, care and dedication, in which all are faculties are put
into service: intellectual, affective. aesthetic. moral and spiritual faculties.

4) Religion and civil society

Religion therefore has an inevitable relationship with the historical and social
dimensions of life. This relationship is part of the deepest and most basic identity of
rcligion. Social life is. however, a complex system: within social life there are
cultural, political and economic dyvnamics; social life iisell 18 often organised giving
institutional expression to these dimensions and dynamics which in tum structures
social life. Social life is the space of pluralism: it is the area in which different
cultural and religious currents find — or have to [ind — space to express themselves.

One important dimension of social life is political life. which supports the
structure of the state and the various forms of government found therein,

But society cannot be reduced simply to the State: in this case one lives in a
State which has very strong powers to intervene in all arcas of social life. When the
power of the State is very strong and controls all areas of social life the creativity of
both groups and individuals is limited or blocked,

From the Christian theological point of view the best model for society is that
in which there is a fertile balance between the State itself — which has clearly defined
duties to govern and to guarantee civil order and to pursue the common good — and
its society, seen as the result of a rich and variegated cooperation of initiative, We are
talking here of initiatives which arise from the efforts of individual citizens, who
associate themselves and express initiatives of different types: economic, cultural,
religious, educational, caring services of various sorts — to give just a few examples.
These initiatives as a whole constitute the living tissue of civil society.

Civil society is rich and vital when the State does not absorb into itself all the
duties and prerogatives, but instead actively promotes creativity and associated
entreprencurial activities from which the so-called “intermediate bodies® can arise,
that is structures of a collective nature which are managed by the citizens themsclves,
within a basic institutional framework guaranteed by the State. This vision of society,
which sees civil society as working alongside the State. does not see these two
dimensions in competition. but rather in reciprocal dialogue. This vision affirms mn a
stronger way the centrality of man (and of the citizen) — with his creative capacity to
aive a morally adequate response to the challenges ol history — with respect to other
visions of society largely centred on the state institution as an organ of control and of
dircel action concerning various duties inherent to social life. The political vision
which wvalues civil societv, and intermediate bodies between the State and its
individual ¢itizens. is a vision which appeals directly to individual conscience,
placing them in reciprocal dialogue and promoting a reciprocal sense of responsibility
and care, It is a vision which secks to translate onto the political and social planc the
responsibility which men have in relation to God and in their reciprocal relationship
within history.



In this model a central role is taken by the principle of subsidiarity: this means
that various initiatives organised ‘from below’ are called to respond to cultural,
social, educational and economic needs of society, reserving only those things aimed
al filling gaps and nsufficiencies to the State, where initiatives at the basic level have
not succeeded. The principle of subsidiarity states. in fact, that the highest
nstitutional bodies must not do anything which can be done and managed by basic
organisations, This prineiple gives much value to individual creativity and
responsibility, and places man at the centre; man is considered in his capability to
freely take up responsibilities before God and his neighbour. in a relational identity:
at the same time the principle of subsidiarity limits the area of direct influence and
management by the State. From it we derive a model ol a more “human’ and less
institutionalised socicty in the strictest sense of the terms (a less centralized society, a
society less divected from the top). It is at the same time a model of a pluralist society,
in which, within a shared civil order, creativity and plurality of cultural and religious
expression find ample space to develop.

According to Christian social vision, civil society 1s in fact the privileged place
where religion is able to organise itself, express itsell, spread itself through society by
means of its own structures and develop the social role expected of'it.

But, this vision has also a consequence concerning the relations between
religions and the State. Accepting the civil society as the privileged space for the
fruitful expression of religions, also means that the principle of distinction
between State and religions must be accepted. That means that religions belong
to the sphere of civil society not to the sphere of the State institutions. The
distinction of the twao “order™ is very clear in Christian tradition.

If. in fact, one religion decides to permeate society starting with the State and
the state institutions, there is a high risk that pluralism within society will be limited
or blocked by direct political power that a single religion does express by means of
juridical and institutional apparatus.

So-called ‘ethical states’, where the predominance of a single non-religious
ideology permeates a State and imposes an absolute vision of the State on ils citizens
in relation to their consciences, arise in a similar way, The expression of freedom of
conscience at both the individual and the group level is prohibited,

A correct secularisation of the State is thercfore meant as a positive value. A
correct conception of secularisation certainly does not mean State hostility toward
religion. On the contrary. a healthy secularism means that the state institutions do not
identify themselves with a single religion or idcology, but are founded on a strong
nucleus of shared values which find formal expression in the constitutional Charter
and which safeguard the basic dignity of each citizen. On the basis of these values
and this safepuarding, which is the basis for formal citizenship equal for all. the
citizens can then express individually and in groups their own particular religious,
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cultural and political allegiances, giving rise to a multiple expression within civil
sociely in reciprocal dialogue within the framework of a shared context.

According to the Christian vision. this model of society is that most favourable
to both the religious life of individuals and communities and to the role played by
religion in public. The fact of being autonomy from political institutions allows
religion to be fully itself: the positive influence of religion is always developed
starting from free choice by individuals and communities, vastly diminishing every
form of constriction including those due 1o social pressures. A real religious choice
(and the choice of religion) is always a question of freedom.

On the other hand, to accept autonomy — in the sense of distinction — of
political and religious institutions also means to accept the evident fact that in a given
society people express a wide range of different cultural, religious and political
positions; it means to accept that these different positions have the right to be
expressed within the context of a shared civil order, which 1s based on equality of
citizenship necessarily released from a specilfic religious allegiance.

It is clear that in the Christian vision religious allegiance should not have either
positive or negative power to control the exercise of citizenship through the law.
This, however, does not mean that personal religious allegiance does not contribute
greatly to the way in which an individual carries out his responsibilities as a citizen.
Religion, in fact, encourages its followers to be exemplary citizens as far as morals
are concerned. to fulfil their duties for the benefit of all, and to build up an
increasingly more “human’ society. But in this case the influence of religion is
achieved by means of the coherence of the moral and religious lives of individuals
and the associated initiatives to which thev give rise, not through the juridical and
institutional forms which determine the statute of eitizenship for citizens.

On the other hand, religion. as active member of civil society, can be fully
itself and act in an effective way in conformity to its own spiritual identity. By means
of the many initiatives it promotes. religion witnesses in a capillary way the nearness
of God, and reminds men to make a free personal response to this call. In this way
religion is able to mould society or give it a precise character; in this way socicty can
express its own religious tradition fervently, without, however, forcing this upon all
its other citizens, without prohibiting religious pluralism, without impeding other
contemporary cultures from expressing themselves. Civil society is truly the space
where religion can witness creatively. when it is open to dialogue and close 1o man.

Italy would not be the country it is without the charitable initiatives of the
Catholic Church, without all those churches in which the liwrgy is celebrated.
without all those many reminders of Christianity; but all these are real expressions of
faith, in so far as they are experienced in dialogue with the whole of socicty: a
dialogue which is developed not only with members of the other religions present,
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but also with non-believers and with those whose religious lile is fragile, to whom the
Church does not impose, but proposes a real witness of faith.

According to Christian tradition a direct relationship of dependency between
politics and religion, between the State and the Church. 1s risky for religion itself for
two reasons. First, that religion becomes a necessary toel of political power, where
logic is flawed and where, far too often, the needs of power are more important than
the needs of the common good. Second. when a religion becomes strongly
institutionalised in the State it loses much of its inner energy: for ‘reasons of State’,
its interior cultural and reflective life is channelled in ways which always express the
position of a minority, to the detriment of that pluralism that each religion bears
historically within itself in the framework of a basic orthodoxy. To think that politics
helps religion ‘“to be itself is a dangerous idea, particularly for religion, which ends
by being cnslaved by a logic not its own, and finishes by ceding compromises at the
level of fundamental religious values. such as the safeguarding of individual human
rights, fundamental human freedom, and the refusal of violence and forcible
domination.

The clear distinction between State and Religion can help religion to be its¢lf.
and resist becoming an instrument for worldly and political logic, which are even
capable of using religion as an instrument means of violence.

Trom this point of view. Christianity has its own clear and specific contribution
to offer: political power must never be confused with the saving power of God.

The Lord Jesus knowingly refused to be a political Messiah, even though many
Jews of the time were expecting such a Messiah to arrive. He thus distinguished once
and for all political praxis from the praxis of faith. This did not prevent Jesus from
witnessing (o the primacy of God in His life, of restoring mankind, of giving a new
meaning to historv, But Jesus did all this from the beginning by not using political
pawer, but rather living a life of intelligent service to God in favour of mankind: a
service which He lived with the whole of Himself and His existence.

According to the Christian vision, believers, both as individuals and as
community, are called to live and develop an analogous service of witness to God and
‘care” of fellow men. This service, to which the religions and their believers are
called. finds a rich and fruitful space to cxpress itself within civil society. This
service, which is performed both by individuals and by groups, can also assume
political shape (for example, militant party politics), but in this case always without
the direct involvement of the religious organisation itself; and always only to assert
more ‘human’ values for which consensus is sought in the widest context in society.

Christians live in the world among other men and are. and wish to remain.
citizens just like other people. They are and must be responsible for the construction
of the pelis — of the earthly city. of society — along with other citizens: they are not
allowed to desert this responsibility, to flee this world and take no interest in the
evolution of civil life; on the contrary, they must play an intelligent, creative and
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competent part in the realisation of an integrated society in which human values and
quality of common life are paramount. And from the Christian point of view, this 1s
the duty of all believers from all religions,

Because they possess this certain vision of the world and the people living in it,
Christians hold convictions that cannot be relegated absolutely to the personal or
private sphere, but which must be present in a pluralist society and heard in the public
arena. Secularisation of the State does not mean that religion must be silent, bul
rather that the State guarantees it self-expression, even though other citizens are
under no obligation w listen. True religion. by its very nature, cannot arise from
coergion.

For Christianity the distinction between paolitical authority and religious
authority is clearly defined: this distinction protects religion from being used for
political ends and never makes political power — which is always in the hands of men
— a sacred object.

Al the same time, the Christian view sees in civil society a space for positive
influence between the Church — and other religions — and the institutional political
dimension.

The Christian faith wishes to be able ta contribute to the moulding of the social
life and culture of all men: without claiming the right to a “political” superiority with
respect to the contribution of other philosophical, religious and ideological
components, but aware of the imporiance and the moral dutv of expressing its own
convictions in the public sphere of civil society. and in the political sphere whose
legitimate autonomy is accepted.
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