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FROM THE EDITORS

The Covid-19 pandemic made us rethink, redesign, and repurpose the Virtual 6th PASCHR 
International Conference so that PASCHR could continue to host paper presentations and take  
publication initiatives for research in Culture, History, and Religion despite the global health crisis. 
On July 27-30, 2020, we organized an international virtual conference via a platform that linked our 
international speakers based in the US, Denmark, India, and our local participants from the Philippines’ 
different parts. We also featured renowned researchers and academicians from premier Philippine 
universities who delivered keynote and plenary lectures for PASCHR’s primary inquiry areas: History, 
Culture, and Religion. The PASCHR Journal editorial board collated these lectures and researches, which 
comprised this fourth issue. The writers’ and editors’ contributions are a pledge of an indefatigable 
effort despite the unprecedented challenges.”

The Editorial Board

PASCHR Journal, Volume III (2020)
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Religion, Society, and the Philippine Experience:  
An Overview

Emmanuel Franco Calairo, PhD
Faculty, DLSU-Dasmariñas

efcalairo@dlsu.edu.ph

1 TeodoroAgoncillo. History of the Filipino People. Quezon City. Garotech Publishing, 1990. (Eight Edition), pp. 44-46.
2 Agoncillo. Ibid., pp. 105-108. 
3 John N. Schumacher. Revolutionary Clergy: The Filipino Clergy and the Nationalist Movement, 1850-1903. Quezon City.

Ateneo de Manila University Press, 1981.  
4 Schumacher. Ibid., 
5 Schumacher. Ibid., 

Introduction

Religion, undoubtedly, is an important aspect 
of culture of every society. In the Philippines, it is   
part of the country’s historical development.  Before 
the coming of the West, natives in the Philippines 
professed a belief system characterized by nature 
worship and animism. Then Islam, the first major 
religion came to the country via Malaysia and 
Indonesia. It was a well-developed religion which 
easily gained converts in southern Philippines.1 
It quickly spread northward but its advance 
was checked when the Spaniards colonized the 
Philippines. The Spanish occupation broke this 
precolonial system and introduced an imperialistic 
approach using the Catholic religion as a prime 
mover of colonialism in the Philippine archipelago. 
Of course, resistance to this imperialism can be 
gleaned through the various social movements 
during the entire Spanish occupation. One of which 
resisted the imposition of foreign religious system 
was the Cofradia de San Jose, a group headed by 
Apolinario dela Cruz AKA Hermano Pule whose 
organization became very influential in Southern 

Luzon. There was also the secularization issue, a 
breakaway from the Catholic hierarchy that led to 
the birth of the reform movement and ended into 
the launch of the Philippine revolution in 1896. 

The peak of Filipino religious resistance 
movement to Catholicism would be the 
establishment of the Philippine Independent 
Church (also known as the Aglipayan Church).4 
During the American Occupation, side by side with 
education, the Americans introduced the Protestant 
religion. The Protestant missionaries went to the 
non-Catholic regions such as Northern Luzon, and 
somewhat used religion as tool for pacification and 
colonialism.5 

Today, when democracy is already at the 
doorstep of every Filipino family, religious freedom 
is a sacred right enjoyed by every Filipino. As a 
result, several religious institutions were founded 
either in the mainstream or periphery to promote 
moral development. However, in collective terms, 
some religious groups in the Philippines nowadays 
engaged themselves in endorsing political candidates 
who are running during national elections.  
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In summing up, religious institutions are 
important part of Filipino society that had shaped 
our history and culture. Each stage of Philippine 
historical development witnessed the vital role of 
religious institutions in changing worldviews of 
Filipinos. At the end, the Filipinos already learned 
from these religious roles through times. So today, 
they are more vigilant on the role of religious 
institutions in their daily lives. 

Role of Religious Institutions

There are already several theories about the role 
of religion in society. For the purposes of this paper, 
I will adopt the article shared by Puja Mondal that 
was uploaded in the Your Article Library: The Next 
Generation Library. He outlined and discussed 13 
most important functions of religion.  

1. Religion as an Integrative Force: 

 Durkheim believed that the primary function of 
religion was to preserve and solidify society. It 
functions to reinforce the collective unity or social 
solidarity of a group. Sharing the same religion 
or religious interpretation of the meaning of life 
unites people in a cohesive and building moral 
order. 

  The social cohesion is developed through 
rituals such as reciting prayer in the honour of 
God, institutions of worship (church, temple, 
mosque, etc.), performing Namaz, and multitudes 
of observances and ceremonies practised by 
different groups. 

  The unifying rituals of different faiths are also 
observed by individuals on the most significant 
occasions such as birth, marriage and death. This 
integrative function of religion was particularly 
apparent in traditional, pre-industrial societies. 

2. Creating a Moral Community: 

  Religion provides a system of beliefs around 
which people may gather to belong to something 

greater than themselves in order to have their 
personal beliefs reinforced by the group and its 
rituals. Those who share a common ideology 
develop a collective identity and a sense of 
fellowship. 

  Members of moral community also share a 
common life. This moral community gives rise to 
social community through the symbolism of the 
sacred that supports the more ordinary aspects 
of social life. Religion then legitimizes society. It 
provides sacred sanction for the social order and 
for its basic values and meanings. 

3. Religion as Social Control: 

  Frank E. Manuel (1959) had said that 
‘religion was a mechanism which inspired 
terror, but terror for the preservation of society’. 
While conservatives have valued religion for 
its protective function, radicals have also often 
recognized that religion can be a support of the 
established order, and have, consequently, been 
critical of religion. 

  Friedrich Engels, a life-long close associate 
of Karl Marx, once noted that religion could 
make the masses ‘submissive to the behests of the 
masters it had pleased God to place over them’. 
Durkheim also emphasized that besides acting 
as an integrating force, religion also reinforces 
social control in oppressive society. 

4. Provides Rites of Passage: 

  Religion helps us in performing ceremonies 
and rituals related to rites of passage (birth, 
marriage, death and other momentous events) 
which give meaning and a social significance to 
our life. 

5. Religion as Emotional Support: 

  Religion is a sense of comfort and solace 
to the individuals during times of personal 
and social crises such as death of loved ones, 
serious injury, etc. This is especially true when 
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something ‘senseless’ happens. It gives them 
emotional support and provides consolation, 
reconciliation and moral strength during 
trials and defeats, personal losses and unjust 
treatments. 

6. Religion Serves a Means to Provide Answers to 
Ultimate Questions: 

  All religions have certain notions and beliefs 
that provide answers to the above questions. 
These beliefs are based on the faith that life has 
a purpose, and there is someone or something 
that controls the universe. It defines the spiritual 
world and gives meaning to the divine. Because 
of its beliefs concerning people’s relationships to 
a beyond, religion provides an explanation for 
events that seem difficult to understand. 

7. Religion as a Source of Identity: 

  Religion gives individuals a sense of 
identity—a profound and positive self-identity. 
It enables them to cope effectively with the many 
doubts and indignation of everyday life. Religion 
may suggest people that they are not worthless 
or meaningless creatures and thus helps them 
alleviating the frustrating experiences of life 
which sometimes force a person to commit suicide. 
According to Thomas Luckman (1983), ‘The prime 
function of religion is to give personal meaning to 
life’. 

8. Legitimating Function of Religion: 

  According to Max Weber (1930), religion 
may be used to explain, justify or rationalize the 
exercise of power. It reinforces the interests of 
those in power. Even in societies not as visibly 
ruled by religious dogma, religion legitimates the 
political sector. 

  Marx has acknowledged that religion plays 
an important role in legitimating the existing 
social structure. The values of religion reinforce 
other social institutions and the social order as a 

whole and as a consequence it perpetuates social 
inequality in society. 

9. Psychologizing Religion: 

  The notion of ‘positive thinking’ serves as an 
example of psychologizing religion. It provides 
peace of mind, promises prosperity and success in 
life, as well as effective and happy human relations. 
It is thus a source of security and confidence, and 
also of happiness and success in this world. 

10. Religion Acts as Psychotherapy: 

  In modern world, religion has also become a 
supporting psychology—a form of psychotherapy. 
Now, God is conceived of as a humane and 
considerate God. Such a hopeful perception helps 
the sufferer in alleviating his/her personal and 
social crisis. 

11. Religion as an Agent of Social Change: 

 While religion supports the status quo in its 
priestly function, it inspires great change in its 
prophetic function. It enables individuals to 
transcend social forces; to act in ways other than 
those prescribed by the social order. 

  Generally, religion is regarded as an 
impediment in the path of social change but 
many religious groups, by criticizing existing 
rules of social morality and social injustice, 
and community or government actions, help in 
bringing about social change. In this regard, Max 
Weber’s pioneering work on the relationship 
between economy and the religion. 

12. Religion as an Agent of De-politicization: 

  According to Bryan Wilson (1976), religion 
functions as an agent of de-politicization. Marxists 
suggest that by inducing a ‘false consciousness’ 
among the disadvantaged, religion lessens the 
possibility of collective political action. In simpler 
terms, religion keeps people away from seeing 
their lives and societal conditions in political 
terms. 
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13. Religion Controls Sexuality: 

  According to B. Turner (1992), ‘religion has 
the function of controlling the sexuality of the 
body, in order to secure the regular transmission 
of property via the family’. 

  In feudalism, and now in capitalism, religious 
control of sexuality is an important vehicle for the 
production of legitimate offspring.6 

The functions of religion mentioned by 
Mondalare reflected in various phases of Philippine 
history.  Religion started as an integrative force 
of ethnic societies until it becamean agent of de-
politicization at the end of 19th century. It was used 
as social control in the Spanish and American colonial 
eras; today, it has become a means for social change. 
In all cases of Philippine historical development, 
was an interplay of religion and politics.  

Pre Colonial Era

Colonial writings state that Filipinos are 
animistic as well as worshippers of the forces 
of nature during the precolonial times. This was 
basically untrue because Islam was already all 
over Mindanao and partly in Luzon particularly 
in Manila. That Islam was well established in the 
Philippines is evident from several pre-colonial 
writings including the Spanish chronicles about the 
Philippines in early 15th century. It was clear at this 
time that religion was basically used as a form of 
an individual religiosity as manifested in the rituals 
of ethnic communities like the Ifugao of Northern 
Luzon, Aetas of Central Luzon,Mangyan of Mindoro, 

among others. The ethnic communities that exist 
in the Philippines during this time either shared a 
common religious orientation or have a distinct 
religious practice apart from the other communities. 
At any rate, it seems that religion was not used for 
political purposes.7 

Spanish Colonialism

The coming of Magellan in 1521 signaled the 
western imperialism in the Philippines. This is 
anchored on the objective of Spanish expeditions to 
acquire new territories and introduce and spread 
the blessings of Christianity. It was for this reason 
that Magellan then celebrated the first Catholic 
mass in Limasawa, Philippines.8 However, his death 
halted the propagation of the Christian faith and it 
took almost half a century to formally launch the 
Christianization in the islands. In 1565, Miguel Lopez 
de Legaspi arrived in the Philippines and established 
the first Spanish settlement in the island of Cebu. 
Seeing the opportunities in the north, he dispatched 
his troops and after a series of battles founded the 
Walled City also known as Intramuros.  Manila then 
was inhabited by Muslim headed by RahaMatanda 
but they were driven out of their land and Manila 
became the center of Spanish colonialism in the 
archipelago up to 1898. 

The church and state went hand-in-hand during 
the Spanish colonization in the Philippines. It was 
already an accepted fact that the Spanish government 
will not be successful without the intervention of the 
Church.9 To illustrate this, it’s better to describe how 
the political subdivisions evolved from a scattered 

6 Puja Mondal. Religion: 3 Most Important Function of Religion.https://www.yourarticlelibrary.com/sociology/religious-
institutions/religion-3-most-important-functions-of-religion/31380 

7 Manuel B. Dulawan. Oral Literature of the Ifugao. Manila. National Commission for Culture and the Arts. 2005 pp. Chapter 2. 
8 John N. Schumacher. Readings in Philippine Church History. Quezon City. Loyola School of Theology. Ateneo de Manila 

University Press, 1987. Chapter 2. 
9 Isagani R. Medina. Cavite Before the Revolution. Quezon City. University of the Philippines Press and the Cavite Historical 

Society, 1992. pp. 28-29. 
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baranganic system into a centrally coordinated 
government emanating from the center which was 
then Manila. Since the archipelago was so vast 
and limited military units were involved in the 
pacification campaign, the government utilized the 
Spanish religious missionaries to pacify the natives. 
The so called settlement known as bajo de campana 
or reduccion was implemented in order to reduce the 
scattered inhabitants. This settlement also known as 
plaza complex made the church as the most powerful 
structure in local society and making the parish 
priest an uncontestable figure in the community.10 
The church which was started as a visita or a chapel 
eventually grew into a much bigger structure 
known as a parish church where people under its 
jurisdiction should follow all the instruction of the 
parish priest. But aside from religious activities such 
as revering the patron saint by festivities, holy week, 
and religious processions, the church also helped the 
state in the implementation of forced labor, taxation, 
government monopolies, among others. These 
economic measures although indirectly coming from 
the church were part of the individual commitment 
to the church by the parishioners. The Filipinos 
were encouraged by the parish priest to follow state 
orders so that their soul will be saved. Eventually, 
priests gained enormous power because they 
became very involved in appointments of political 
officers such as governors, mayors, councilors, etc.11 

This led them to become corrupt and abusive.

Many reactions were directed to the religious 
impositions and one of these was the movement 
of Apolinario dela Cruz also known as Hermano 
Pule. Pule was known for combining the catholic 
tradition and the precolonial belief practices which 

according to the church then was a heresy. De la Cruz 
founded the Cofradia de San Jose, a congregation 
that allows the practice of folk traditions. It was 
declared as heretic and seditious and eventually 
was apprehended by the government.12 De La Cruz’s  
body was quartered and his body parts were 
displayed in the public plaza so that no one will dare  
follow his example. However, the death of dela Cruz 
fueled the sentiments of his followers to continue 
their cause. As a result, his movement gave rise to a 
cult known as Rizalista in the 20th century. 

The development of liberalism in the 19th 
century brought new light on religious atrocities 
in the Philippines. Secularization of parishes was 
spearheaded by the three Filipino priests Mariano 
Gomes, Jose Burgos and Jacinto Zamora. The three 
were eventually implicated in a mutiny of soldiers in 
Cavite province and sentenced to death by garrote. 
Their public execution gave birth to the propaganda 
movement that clamored for the expulsion of the 
religious friars in the Philippines. The movement 
had its nerve center in Spain and cohorts in Manila 
which waged massive campaign against the friars. 
These include Jose Rizal, Marcelo del Pilar and 
Graciano Lopez Jaena as leaders of the movement. 
However, the movement ended in vain because 
of several reasons. This failure gave rise to a more 
vigorous and pro-violent movement known as the 
Katipunan.13 

Filipino Revolution Against Spain

The forerunner of the Philippine Revolution 
was the Katipunan, a secret society whose aim was 
separation from Spain. Members of this society 
were also members of Masonry, an organization 

10 Medina, Ibid. 
11 Emmanuel Calairo. Cavite el Viejo: Kasaysayan, Lipunan, Kultura. Cavite: Cavite Historical society, 1998. See chapter on 

Spanish Colonial Period. 
12 Agoncillo. Op cit., pp. 105-108. 
13 Agoncillo. Ibid. 
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whose end goal is to reform the Church. Katipunan 
grew in number within the span of four years and 
launched the revolution prematurely on August 
23, 1896. The revolution was actually a revolt not 
only against the State policies but also against the 
abuses committed by the religious friars. Several 
friars were killed during this time and the Filipino 
priests formed a separate religious organization 
which was not under the Holy See. This was the birth 
of the Philippine Independent Church or Aglipayan 
Church. This Church, although has the same Roman 
Catholic tradition, had a Filipino bishop who is not a 
Spaniard. This Church sought the recognition of the 
Holy See, but they were denied, so they pursued an 
independent religious journey which was nationalist 
in tradition.14 

American Period

Filipinos collaborated with the United States 
naval forces in the belief that they will become 
an ally in driving out the Spaniards and that 
independence could be gained afterwards. This 
did not materialize due to the signing of the 
Treaty of Paris which ceded the Philippines to 
the United States. This double cross resulted in 
the Philippine war with the United States that 
lasted for more than ten years. The American 
military offensives were followed by Protestant 
missionaries who became active not in the 
mainstream society but in those places which 
were not yet Christianized. Most of these places 
are in the north such as in the Cordillera region.15 
Several foreign missionaries from Europe and 
the United States started to conduct missionary 
work and use scientific knowledge to demystify 

magic and win the sentiments of the population 
in favor of the colonial masters. This strategy 
became so effective that at the end these 
missionaries became effective in the pacification 
campaign. Military governors called White Apos 
were the forerunner of these missionaries. In 
reality, the Protestant missionaries can still 
be qualified as part of the overall process of 
American imperialism in the Philippines to pacify 
the Filipino resistance and accept the civilizing 
authority of the United States.16 This process 
lasted until the commonwealth period.  Farther 
south in the Philippines, communities were not 
easily penetrated by the Americans which in effect 
maintained their Islamic religiosity. The non- 
accessibility of Mindanao vis-a-vis the conversion 
of Luzon and Visayan people to Christianity 
created a divide in religious orientation in the 
Philippines.  

Post War Era 

The postwar era characterizes the rehabilitation 
both in the center and countryside. Religious 
institutions became involved in community 
development effort to restore order in the Philippine 
society.  When martial law was implemented and 
human rights violations were allegedly committed 
by the government, a new role was played by 
religious institutions to counteract the abuses of the 
military. It was here that the Catholic Church took a 
lead role.17 

Present Period

Today, religious institutions are highly involved 
in the political process among which would be 

14 Schumacher. Ibid., See chapter on 10 p. 292  
15 Frank Lawrence Jenista. The White Apos: American Governors on the Cordillera Central. Quezon City: New Day Publishers, 

1987. pp. 101-106. 
16 Jenista. Ibid.
17 Peter Gordon Gowing. Mandate in Moroland: The American Government of Muslim Filipinos, 1899-1920. Chapter 1.  
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the national elections. Major religious institutions 
endorse their political candidates including 
candidates for the presidency.18 A number of them, 
also, run for political positions. The most awaited 
part would be the endorsement of presidential 
candidates. In the Philippines, today, religious groups 
have indeed gone a long way in acquiring new and 
active roles in their desire to contribute something 
for the betterment of the life of the Filipinos. 

 

18 Christopher Ryan Maboloc.Church and politics in modern-day democracy https://opinion.inquirer.net/101480/church-
politics-modern-day-democracy#ixzz6YjD4rlQO; GergCahiles.Politics of recognition: The power of religious endorsement 
in the 2019 polls. https://cnnphilippines.com/news/2019/4/10/religious-endorsement-philippine-elections.html; Grace 
Gorospe-Jamon. The El Shaddai Prayer Movement: Political Socialization in a Religious Context.https: //www.tandfonline.
com/doi/abs/10.1080/ 01154451.1999.9754206;journalCode 
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Some Challenges to the Filipino “Malay” Identity 

Fernando A. Santiago, Jr., PhD
De La Salle University-Southeast Asia Research Center and Hub

fernando.santiago@dlsu.edu.ph

I would like to thank the Philippine Association 
for the Study of Culture, History and Religion, Inc. 
(PASCHR) led by its President, Dr. Lilian Diana B. 
Parreño for inviting me to deliver this lecture. I 
would also like to thank Dr. Felicidad Galang-Pereña 
and Dr. Esmeralda F. Sanchez for introducing me to 
the association.

I am greatly honored by this opportunity to 
share my thoughts on a topic that I consider to be 
important. I understand that the PASCHR aims 
to contribute to the “formulation of the Filipino 
national identity through interdisciplinary and 
transdisciplinary research and scholarship on the 
Philippines' indigenous and folk traditions, as well 
as their colonial, postcolonial, and contemporary 
developments and links, within the Asian region 
and beyond, from the perspectives of culture, 
history and religion.”  I hope that this lecture will 
contribute to this noble endeavor, particularly on 
the understanding of the Filipino identity.

This paper is based on my on-going research 
on the “Malayness” of Filipinos.  My interest on this 
topic began a few years ago when I first got involved 
in the International Council for Historical and 
Cultural Cooperation-Southeast Asia (ICHCC-SEA). 
I have also had the privilege of working with the 
Persatuan Sejarah Lisan Malaysia or the Malaysian 

Oral History Society. At present, I am Director of De 
La Salle University’s Southeast Asia Research Center 
and Hub (SEARCH). My research and interaction with 
various scholars in the region (particularly Island 
Southeast Asia) and other recent experiences, have 
broadened my perspective from that of a Filipino to 
a Filipino as Malay.

I want to stress that in broadening my 
perspective, I have not abandoned my point of view 
as a Filipino. I believe that a Filipino scholar can 
have both a local and regional perspective, multiple 
lenses so to speak. Anyway, I am a historian so my 
narrative will be historical in nature.

I first confronted this issue when I went to 
Singapore a few years ago to present a paper at a 
conference. I arrived a day early and took a walk 
around the city. I went to a Chinese restaurant 
where I ordered one of my favorite noodle dishes, 
“meehoon” (bihon in Filipino). But I was perplexed 
when the Chinese waitress asked me, “Are you sure?”  
I said, “Yes, why?” Then she said, “Because our recipe 
has pork,” as stated on the menu.  For a moment, I 
did not understand her concern until I realized that 
she had assumed that I was forbidden to eat pork 
because she probably thought that I was Malay 
and Muslim. The Philippines is a predominantly 
Catholic country and pork is a common ingredient 
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1 I presented a related study with the title HISTORICIZING MALAYNESS: SPANISH COLONIALISM AND THE EMERGENCE OF 
THE “HISPANIZED MALAY” at the 6TH INTERNATIONAL CONFERENCE ON HISTORY AND CULTURE of the International 
Council for Historical and Cultural Cooperation-Southeast Asia with the theme: “The Colonial Period in the Malay Archipelago: 
Civilizational Issues,” Kuala Lumpur, Malaysia, September 3-4, 2019.

2 Anthony Milner. The Malays (Chichester, West Sussex: Wiley-Blackwell, 2008), 1-5.

in our dishes, so I said that it was alright. But it was 
nonetheless an experience that made me assess how 
my identity was perceived outside my country. Part 
of this involved the realization that Christianity is the 
majority religion in the Philippines, but the minority 
religion in the region and how most “Malays” are 
actually Muslims.

Another instance was in Kuala Lumpur. I was 
buying a book when the saleslady started talking to 
me in the Malay language and so I said, “I’m sorry 
I don’t understand.” She asked me, “Where are you 
from?”  So, I replied, “From the Philippines, I am 
a Filipino.” Then she said, “But you look Malay!” 
To which I answered, “Filipinos are Malay.” She 
had a puzzled look on her face, and I get the same 
reaction whenever I say that Filipinos are Malay in 
Malaysia. I’ve had similar experiences in Thailand 
and Cambodia. I need to stress that while Filipinos 
in general consider themselves to be Malay and even 
refer to their national hero, Jose Rizal as the “hero of 
the Malay race,” the rest of the region do not think 
so. This is something that I’ve also discovered to be 
surprising to many Filipinos- the realization that 
we are marginal or even marginalized Malays in 
Southeast Asia.

The point of these stories is that we tend to 
disregard concepts that seem ordinary, that we fail 
to recognize how complex they can be.  Such was my 
case and my assumption that I am Malay since I live 
in a society that considers itself as part of the Malay 
race. It was not until I went through the earlier 
mentioned experiences, that I saw the complexity 
of the Filipinos identity claim as Malay. I want to 
historicize the issue by discussing the Philippines 
and the Malay World (Dunia Melayu) and how 

Filipinos began thinking of themselves as part of the 
Malay race.1

Malay as a Filipino’s Identity Claim

Geoffrey Benjamin describes the Malay world 
as encompassing at least the “Isthmian Thailand, 
Peninsular Malaysia, Singapore, Central Eastern 
coast parts of Sumatra, and much of coastal 
northern, western and southern Borneo, Brunei, 
parts of Malaysian Sarawak, and parts of Indonesian 
Kalimantan.” Anthony Milner states that in 
mainstream thought, “members of this particular 
‘Malay World’- speaking Malay as a first language 
and professing Islam - would be widely accepted as 
‘Malay’ and, more critically, would probably today 
think of themselves as ‘Malay’.” He also says that 
the classification of virtually the whole population 
of Indonesia and of the Philippines as Malay is not 
accepted by most scholars.2 Mainstream scholarship 
thus excludes Filipinos from the Malay world. 

Several notable works have been written on the 
Malays and the Malay world.  Among them are the 
following:

 The Malayan Connection: Ang Pilipinas sa 
Dunia Melayu (1998) by Zeus A. Salazar

 Contesting Malayness: Malay Identity Across 
Boundaries (2004) edited by Timothy 
Barnard

 Other Malays (2006) by Joel Kahn

 Leaves of the Same Tree (2008) by Leonard 
Andaya

 The Malays (2008) by Anthony Milner 

 Imperial Alchemy (2010) by Anthony Reid
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 Melayu: The Politics, Poetics and Paradoxes of 
Malayness (2011) edited by Mohamad and 
Aljuneid

 “Filipinos as Malay: Historicizing an Identity” 
by Rommel A. Curaming in Melayu: The 
Politics, Poetics and Paradoxes of Malayness 
(2011) edited by Mohamad and Aljuneid

Among these works, only those of Salazar and 
Curaming treat Filipinos as fully integrated Malays.  
I recommend the above readings to those who are 
interested, for a review of the above literature is 
essential to the full appreciation of the topic.

In Filipino, the word “Malay” has several 
meanings. It can be defined as any of the following: 
consciousness, inkling, cognizance, and awareness 
(kamalayan). “Malay” therefore refers to a state of 
mind. “Malay” also refers to a race and culture. Most 
Filipinos would say that we belong to the Malay 
race and culture, and it is generally unknown to us 
that various standards of “Malayness” exist across 
the region. The term may also signify a specific 
ethno-cultural-linguistic group or an identity where 
Islam is an essential component. So, where does the 
Filipino’s sense of Malayness come from? It is rooted 
in a historical context.

It is a popular notion that the Philippines was 
a distant, isolated and unknown place before the 
European contact.  Even Filipinos used to believe that 
before the arrival of the Spaniards, their ancestors 
had practically no connection with the outside 
world except for China; a consequence of colonial 
miseducation. It is far from the historical truth.

The earliest European reference to the 
Philippines comes from Tome Pires in the book 
Suma Oriental, written a decade before Magellan’s 
arrival in the Philippines in 1521. Pires wrote about 

the people of Lucoes or the island of Luzon.3 In the 
narrative, Pires described the people of Lucoes as 
follows:

They are nearly all heathen; they have no 
king, but they are ruled by groups of elders.  
They are a robust people, little thought of 
in Malacca. They have two or three junks, at 
most. They take the merchandize of Borneo 
and from there they come to Malacca.4

Pires also described them as “almost one people; 
and in Malacca there is no division between them.” 
Furthermore, he said that they are a useful and 
hardworking people and that in “Mjjam there must 
be 500 Lucoes, some of them important men and 
good merchants.”5

The relevance of Tome Pires’ account is that it is 
documentary evidence of the Pre-colonial Filipinos’ 
active presence in the Dunia Melayu or the Malay 
world.  While the account was made in Malacca by 
a Portuguese, his mention of the Lucoes’ presence in 
Malacaa, Mjjam and Borneo indicates that Filipinos 
were travelling across the Malay world during the 
16th century. Evidence of such interaction is not 
limited to European documents. 

In the Malayan Connection: Ang Pilipinas sa 
Dunia Melayu, the eminent Filipino historian,  
Dr. Zeus A. Salazar, explains that Malay was the 
lingua franca in the Philippines up to 1663. He said 
that “Malay was an early language of inscriptions 
in archipelagic Southeast Asia.” The Laguna copper 
plate inscription which is the oldest historical 
document in the Philippines dating to around 900 
AD and written in kawi script, is “considered to be 
‘clearly Old-Malay’ and contains ‘several words that 
are identical or closely related to the Old-Tagalog 
language,” like for instance “anak” (child), dayang 

3 Armando Cortesao, ed., The Suma Oriental of Tome Pires, Vol. I. (London: The Hakluyt Society, 1944), 134.
4 Ibid.
5 Ibid.
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(noblewoman), harapan/hadapan (in front), utang/
huntang (debt) and other etymologically related 
words.6 There are actually many Malay loan words 
in Filipino such as our word for noontime “tanghali” 
which is derived from the Malay tengah hari. Salita 
our word for “words/speech/talk” probably comes 
from the malay “cerita” (story/speech), balita (news) 
from the Malay berita, dalita (pain, sorrow) from 
the derita, among others.7 A few more examples are 
agimat/azimat (amulet), agos/arus (current), basa/
basah (wet), bato/batu (stone), bandera/bendera 
(flag), bayani/berani (hero), kabansaan/kebangsaan 
(nationality), and so much more.8

When the explorer, Ferdinand Magellan, arrived 
in the Philippines in 1521, he brought with him a 
slave from Malacca named Enrique (Enrique de 
Malacca). It was Enrique who served as interpreter 
between the pre-colonial Filipinos and the 
Spaniards.9 However, it was only the rulers who could 
communicate with him showing that Malay was the 
language of the elite and the reason was because it 
was the language of commerce.10 Nonetheless, the 
use of the Malay as the international language in the 
Philippines back then, is evidence of Filipinos being 
part of the Dunia Melayu.

In the 16th century, the island of Sulu near 
Mindanao was already a Sultanate “in the manner 
of Malacca and subsequent states in the Malay 
Peninsula.”  In the words of Salazar: “Also already 
Muslim (at least as far as the aristocracy was 
concerned), Manila was still ruled by rajahs in the 

6 Zeus A. Salazar, The Malayan Connection: Ang Pilipinas sa Dunia Melayu (Quezon City: Palimbagan ng Lahi, 1998), 85.
7 Ibid, 75.
8 Paraluman S. Aspillera, A Common Vocabulary for Malay-Pilipino-Bahasa Indonesia (Quezon City: University of the Philippines, 

1964).
9 Luis H. Francia, A History of the Philippines: From Indios Bravos to Filipinos (New York: The Overlook Press, 2014), 53.
10 Danilo Gerona, Ferdinand Magellan, the Armada de Maluco and the European Discovery of the Philippines: A Study based 

on Primary Sources (Manila: Spanish Galleon Publisher, 2016).
11 Salazar, 87.
12 William Henry Scott, “The Mediterranean Connection,” Philippine Studies Vol. 37, No. 2 (Second Quarter 1989) 131-144.
13 Salazar, 88.
14 John Leddy Phelan, The Hispanization of the Philippines: Spanish Aims and Filipino Responses, 1565-1700 (Madison: The 

University of Wisconsin Press, 1967).

manner of the earlier Dunia Melayu.”  It was the 
same in Maguindanao and the area around Lake 
Lanao (Maranaos), both on the island of Mindanao.  
It was a time when rulers carried prestigious Malay-
Sanskrit titles such as rajah, batara and tuan.11

In the 16th century, aside from being merchants, 
Filipinos were also known in the archipelago as 
mercenaries for being, in the words of William 
Henry Scott, “the most warlike and valiant of these 
parts.”12 In 1539, they participated in the siege of 
Atjeh by a Batak-Minangkabau warriors.  The same 
fleet conquered Aru and “a hand-picked garrison 
left there was commanded by the Malay speaking 
Filipino Sapetu Diraja.”13 There are also other 
accounts of their participation in battles across the 
region up to Spanish times.  

Magellan’s 1521 expedition ended in failure, 
but the Spanish would return and conquer the 
islands beginning in 1565. What followed for the 
next 333 years was Spanish colonialism which 
involved the Hispanization and Christianization of 
the Filipinos. To the Spaniards, to be hispanized was 
to be civilized. They also believed that conversion 
to Christianity meant the salvation of the soul from 
eternal damnation.14 While Islamic Philippines 
continued its ties with the Malay world, it was at this 
point that the conquered Filipinos were detached 
from the Dunia Melayu. The local languages would 
then be infused with Castilian words and concepts.  
Christianity would also mold society closer to the 
form of present Philippine society.
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Nonetheless, the Malayan cultural connection 
continued to persist. Aside from the continued use 
of Malay words and concepts in the vernacular 
languages, traditional Malay beliefs remained 
part of society. For instance, there are beliefs that 
Filipinos and Malays share, like the taboo on “young 
girls singing in the kitchen because they will find it 
difficult to find a husband.” Another example is the 
saying that “if your right palm is itchy, it means that 
you are about to receive money. If the left palm, the 
opposite.” Also, “if you choke while eating, it is said 
that someone mentioned your name or others are 
talking about you.”15 These are just some examples 
of sayings and beliefs that are passed on to this day 
in our societies. The connection thus continues but 
our awareness of such connections has eroded with 
the passage of time.

By the 19th century, most Filipinos were 
unaware of their links with the Dunia Melayu. Their 
children were brought up believing that Spain saved 
their society from obscurity and eternal damnation, 
and for which they should be grateful. To be like the 
Spanish to them was the hallmark of civility, thus 
making the ancient culture undesirable. Back then, 
to be Spanish was better than to be Malayan, again, 
an effect of colonialism. But it was also at this time 
when Europeans began to widely categorize people 
into racial compartments- with Filipinos classified 
as Malay.

By the 19th century, realizing that they could 
never out-Spanish the Spaniards and that by the 
prevailing standards, Filipinos will always remain 
second class citizens in their own land, young 
educated men known as ilustrados (the enlightened) 
began to search for their own identity by looking 
back to the past (history). Jose Rizal would discover 

15 Haji Mohtar bin H. Md. Dom, Malay Superstitions and Beliefs (Selangor: Federal Publications Sdn Bhd, 1979).
16 Austin Coates, RIZAL Philippine Nationalist and Martyr (Manila: Solidaridad Publishing House, 1992), 156. 
17 Salazar, 91
18 Ibid, 92-93.
19 Coates, 175.

Antonio de Morgas’ Sucesos de las Islas Filipinas in 
Europe, which was written from the late 16th to 
the early 17th centuries. It is a relatively impartial 
account of life in pre-colonial times, unlike the 
other popular source materials in the Philippines 
then, that basically described pre-colonial Filipinos 
as barbarians. With no sense of superiority, Morga 
described the forgotten past that Rizal was looking 
for.16 It did not portray his people as having an 
inferior culture, but instead showed respect for its 
uniqueness. With newfound confidence, the Filipino 
ilustrados thus began to assert the equality of their 
people with all others and it was in such effort that 
Filipinos “recovered their Malay identity.”17 In the 
words of Salazar,

Propagandist (ilustrado) interest was 
thus conditioned by the search for a new 
identity—in reality, a national one— in the 
near future, but within (or resulting from) 
the colonial frame. Malay identity in this 
quest was a past condition as basis for a 
broader reference point beyond the present.  
Like the desired Filipino nationality out of 
the colonial situation, it was also a vision 
projected into the future.18

It was at this point that Rizal and other ilustrados 
formed the organization called Indios Bravos (brave 
Indians).  It is believed that this organization had 
a secret inner group referred to as the R.d.L.M. or 
Redencion de los Malayos which was “pledged to the 
liberation of the Malay peoples from colonial rule, 
a pledge to be made good first in the Philippines, 
later to be extended to the inhabitants of Borneo, 
Indonesia and Malaya.”19 The Revolution eventually 
broke out in 1896 and Filipino leaders later declared 
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independence on June 12, 1898, but war against the 
United States of America commenced by February the 
following year and by 1901, independence was over. 
The Philippines was once again a colonized country.  
Despite its end, a strong sense of nationalism was 
the result of the Philippine revolution of 1896.  When 
the revolution began, the people identified with their 
respective regions (Tagalog, Bisaya, Ilocano, etc.) but 
by the end of it, they began to refer to each other 
as Filipinos. Being Filipino is thus also a claimed 
identity, one which came with becoming part of the 
nation. The rise of nationalism dissipated the sense 
of Malayness but soon, a Malay consciousness began 
to enter the textbooks written in English. In the 
1930s, a Pan-Malayan movement led by Wenceslao 
Vinsons emerged with the support of prominent 
individuals such as Jose P. Laurel, Rafael Palma, 
Arturo Tolentino among others.  The Pan-Malayan 
movement transformed into a political party known 
as Young Philippines and among its members were 
Carlos P. Romulo (future President of the General 
Assembly of the United Nations) and Diosdado 
Macapagal (future Philippine President). These men 
would later play important roles in the creation 
of MAPHILINDO, a pan-Malayan confederation 
of Indonesia, Malaysia and the Philippines- a 
predecessor of today’s ASEAN.20

During the 20th century, the idea that Filipinos 
belong to the Malay race and possess such culture 
were incorporated into schoolbooks. As mentioned 
earlier, Jose Rizal was also proclaimed the “Hero of 
the Malay Race” which became one his popular titles. 

As a result, the idea of Filipinos as Malay became 
ingrained through the school system in the people’s 
consciousness, and thus the basis of our claim to 
Malayness.21

Challenges to the Idea of Filipino 
Malayness

Race and Identity
The ilustrados of the 19th century identified 

with the Malay people on the basis of race and 
culture.22 The racial affiliation was “rooted in 
the recognition of shared biological traits with 
the people of the region- skin color, hair texture, 
and other shared physical features. It was an 
idea that conformed to the leanings of 19th 
century ethnographic studies. However, it now 
runs contrary to the present-day consensus 
among anthropologists, that there are no human 
biological races and that race exists as lived social 
experiences (Wagner, et al. 2016).”23 Literature on 
the concept of race as a social construct is growing.  
There is also a consensus on the fluidity of race as 
a basis of identity. An example of such view comes 
from Audrey Smedley who argues that “race as a 
mechanism of social stratification and as a form 
of human identity is a recent concept in human 
history. Historical records show that neither the 
idea nor ideologies associated with race existed 
before the seventeenth century.”24 The idea of race, 
particularly as a basis of identity, is therefore not as 
natural as some of us would think.

20 Salazar, 94-96.
21 Rommel A. Curaming. "Filipinos as Malay: Historicizing an Identity." In Melayu: The Politics, Poetics and Paradoxes of 

Malayness, edited by Maznah Mohamad and Syed Muhd Khairudin Aljunied (Singapore: NUS Press, 2011), 249. 
22 Salazar, 137.
23 Fernando A. Santiago, Jr. Historicizing Malayness: Spanish Colonialism and the Emergence of the “Hispanized Malay” a 

paper presented at the 6TH INTERNATIONAL CONFERENCE ON HISTORY AND CULTURE of the International Council 
for Historical and Cultural Cooperation-Southeast Asia with the theme: “The Colonial Period in the Malay Archipelago: 
Civilizational Issues,” Kuala Lumpur, Malaysia, September 3-4, 2019,  6

24 Audrey Smedley, "Race" and the Construction of Human Identity, American Anthropologist, Vol. 100, No. 3 (Sep., 1998),  
pp. 690.
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We should consider that racial classification 
was initiated by the colonizers and imposed upon 
others whom they considered to be different.  
Milner argues that use of “Malay” as a classifier 
does not mean that the vocabulary reflects the 
consciousness of the people themselves. In fact, 
historical documents such as the Light Letters prove 
that the Malays rarely called themselves Malays. 
(Milner 2011, 89-90).25 The usage of the term Malay 
in 19th century scientific circles thus signified the 
identity constructed by western thinkers more than 
how the “Malay” people viewed themselves.26 These 
thoughts should thus make to reflect on our sense of 
Malayness based on racial standards.

Culture and Identity
The ilustrados also grounded their sense of 

Malayness in the idea of an ancient Malay way 
of life shared by their ancestors. However, we 
must remember the cultural diversity of ancient 
Filipinos and avoid the tendency to make broad 
generalizations about them.  Our nation is described 
as a cultural mosaic and there were and continues 
to be various levels of “Malayness” among the 
different ethno-linguistic groups. These groups 
underwent different degrees of Hispanization and 
Americanization, thus making the diversity even 
more complex today.  Grounding Filipino identity 
in the idea of a common ancient Malay culture may 
thus be problematic for aspects that apply to some 
may not apply to all. To address this matter, a deeper 
study of the Malay features in the cultures of the 
various groups in the Philippines is necessary. By 
establishing the common elements of Malay culture, 
the validity of the ilustrados assertions can be better 
appreciated.

25 Santiago, 2019, 14.
26 Ahmad Murad Merican. Revisiting Atas Angin: A Review of the Malay Imagination of Rum, Ferringhi, and the Penjajah 

(Putrajaya: Perdana Leadership Foundation, 2019), 45.
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It is an honor to speak before you in this Plenary 
Session. I admire and appreciate your leaders, 
Esmeralda Sanchez and Rhuda Mujal, who invited 
me. Above all, I admire the vision of your Association, 
which brings together the passion and intellectual 
depth of the Philippine Historical Association and the 
National Historical Commission of the Philippines. 
This extraordinary association is affiliated with the 
International Association for the History of Religions 
and the South and Southeast Asia Association for the 
Study of Culture and Religion. When I address you, I 
am indeed addressing a global conversation.

I am grateful to be among you during this 
remarkable online program and the sixth of your 
Association. Many thanks to Dr. Parreno, Dr. Calairo, 
Dr. Landy, and all who spoke on the opening day of 
this remarkable conference.  

My address carries on the discussion already 
begun and highlights the theme of the Quincentennial 
Quest. I will speak under the title of the Decolonizing 
Quest in the Light of History, with the goal of helping 
to lay the groundwork for the pivotal papers to 
follow.

The thematic scope of 500 years is both 
exhilarating and daunting! There is one thing I know 
as someone who loves the Philippines and the rich 
traditions of scholarship and learning associated 
with it: it will be impossible for me to begin to do 
justice to 500 years of history, culture, and religion! 

I beg your forgiveness in advance for my failure sure 
to come. I beg your forgiveness in advance for my 
failure to be able to speak Cebuano or Tagalog, not 
even Taglish, never mind the many other languages 
and cultures and traditions that make up your rich 
history and verdant land and waterways!

Let me begin with a very brief exploration of the 
theme.

Theme

History is always a looking back, a narrative we 
tell about ourselves, a living, changing story. Religion, 
of course, is about a re-linking, just as the derivation 
of the word suggests, even while we remember 
that the indigenous languages of the Philippines 
have no similar word. And what wisdom there is in 
that! Because religion itself is not simply a separate 
sphere (Taylor 2003): it is culture, pure and simple. 
Lex orandi, lex credendi (Prosper of Aquitane): the 
“cult” in “culture” is a word that originally means 
“worship,” after all, and surely we will know what 
is valued conceptually through what is set as sacred 
and approached in prayer and praise.

Five hundred years of Philippine history, 
counting back from now, offers that opportunity. 
Lapu Lapu and Magellan, Legazpi and Lakan Dula, 
Rajah Sulayman, Juan de Salcedo and Kandarapa 
(Besa 2017, 1985). Rizal, the Katipunan, General 
Aguinaldo, up to the present time…names, passions, 
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struggles. I regret that I have named only the 
powerful, or those who at one point were powerful. 
Because history is made by the many and told by all.

1521 is a memory of a conquista, an attempted 
one really: failure, loss, a desiring. In Spanish, let 
us remember, conquista applies to both an intimate 
desiring and overpowering as well as something on 
a much larger scale. 

And isn’t that how things go? How things 
were? Conversion is also a subversion. Coloniality 
is met immediately by decoloniality. People in the 
Philippines were decolonizing even as others were 
colonizing. Sometimes the same people. 

Let’s consider the title again: the Decolonizing 
Quest in the Light of History.

Decolonizing Quest in Light  
of History

In the case of the Philippines, as anywhere, 
decolonizing is not a one-off, a single moment. It 
is, like all things of powerful human value, a quest, 
a broader trajectory, captured in history, told and 
retold in story. 

What I will seek to do in my time before you is 
merely to share elements of that decolonizing quest, 
illustrated, punctuated, by critical observations from 
Philippine reality. I do not wish to overpromise, for I 
will surely underdeliver.

And why even consider this topic, this theme? 
Those of us convicted by the call to the decolonizing 
have our own stories. Mine is tied to a passion for 
faith and meaning. I am convinced that meaning 
is not from the outside in but from the inside out. 
Meaning is not uniform but pluriform, always with a 
surplus of meaning. 

Consider this in terms of faith traditions at three 
levels, ones that so capture my scholarly attention: 
the humanly spiritual, the world Christian reality, 
and global Catholicism. We are never individually 

human but collectively so. Our humanity makes sense 
only in light of the humanity of others, and so too for 
our spirituality – an intrinsic part of our humanity. 
There is a common spiritual aspect to us, from the 
furthest reaches of time, to our earliest human 
ancestors. It flows from our mutual dependence 
on one another, our common consciousness of 
limit experiences, the reality of memory and loss 
and death and life and joy. We are spiritual beings, 
not in sameness of experience, but in difference. 
This is theologically related to what it means to be 
Christian: just as those who would follow the great 
dharmic religions must acknowledge the great path 
discernable and receivable through natural wisdom, 
those who would follow the Abrahamic experience 
of a transcendent, personal Other acknowledge that 
God indeed is there, first. Before we ever came along. 
Spiritual reality – things of ultimate concern – things 
Godly, things Divine – were there before us. Before 
humanity. Before Christians. We must approach in 
humility and not imagine in our modest cognition 
capacity that we have the answers, still less that any 
one of us has the answers.

I do a great deal of my work within the frame 
not only of world religion and human spirituality 
but of World Christianity. The comparative, the 
complex, the nuanced. This involves a sense of 
intellectual integration from the first developments 
of the Abrahamic tradition, in the earliest stories 
of the Bible, of Judaism, of Islam, and certainly the 
emergence of the Gospel by an itinerant preacher 
in Western Asia at the far north tip of the Great 
Rift Valley that rises from the heart of Africa where 
humanity first emerged some three hundred 
thousand years ago. Consider this: there are over 
7,000 languages spoken in the world today, but 
over half of all humans alive today speak just 23 
of those languages. Two thousand languages have 
fewer than a thousand speakers each. There are 
some 180 languages in the Philippines (McFarland 
1994). Yet, the Christian New Testament was 
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written in but one language, a language that 
Jesus did not speak or spoke only minimally. The 
role of Christian expansion and translation of the 
Christian message is not to be underemphasized 
(Sanneh 2009).

The original carriers of Christianity to these 
islands, Spanish Catholic Christians, spoke Spanish 
and used Latin in much of their worship and sacred 
texts, extending the Christian Way halfway around 
the globe, mimicking what the Portuguese already 
were doing at the time, even as these Catholics 
discovered the ancient presence of other Christians 
in South India, China, and elsewhere. A certain form 
of Iberian, even Iberian-Mexican Catholic Christian 
sets of practices were planted in the Philippines 
over centuries. The Catholic faith was extended and 
sank deep roots. 

But was it anything more than merely extended? 
Was Catholicism only globally extensive and not really 
globalized, not truly able to embrace the wisdom of 
the ancient languages and peoples it encountered in 
the Philippines? Was it an imposition of uniformity? 
Did it reflect a kind of colonization of the spirit, of 
the persons in these islands who became baptized 
and identified themselves and their families as such? 
Or was Catholicism from the beginning a both/and, 
faithful to the meaning of the word itself, according 
to the whole?

I do not promise a simple answer, for this is not a 
simple question. Nothing of substance can be known 
from a few brief remarks, nor even from intensive 
study within a single context. What is required is 
comparative work, a way of seeing and comparing, a 
set of conversation partners across time and space. 
If the past 500 years saw Catholicism, and indeed 
Christianity in general, grow through imperial 
ties, the centuries ahead will see something very 
different. But what?

Some might say that the future will not be non-
imperial, but post-imperial. Not non-colonial but 

rather post-colonial. Yet this misses the point. It 
implies a period of stasis and suggests that there 
was a certain uniformity, a certain coloniality that 
stretched for centuries before a post-coloniality. 
What if that is simply not how the culture, history, or 
religion actually work? What if culture is continually 
in formation (Arbuckle 2010)? What if truth is 
relational, to be pursued rather than to know 
assimilated in full, beginning to end? 

The Council of Trent ended in 1563 and set the 
trajectory of the Catholic Church for the modern-
imperialist period. It was in 1565 that the Spanish 
came to stay in the archipelago. To link the two dates 
would be overly facile: communications were slow 
and the impact of the Council would take time. 

However, the uniformity that the Council set in 
motion was clear. The first phase reached from the 
rule of Philip II, the eponymous Spanish king who 
set the conquista and its religio-cultural nature in 
motion, to the last of the Hapsburg rulers in 1700. 

The second phase might be traced to the French-
related Bourbon dynasty that undermined the 
position of the Catholic Church for reasons of state, 
represented above all by the suppression of the 
Society of Jesus in the Spanish empire in 1767 and 
ultimately globally in 1773, and which was in turn 
shaken by the events of the French Revolution, the 
Napoleonic Era, and the Restoration. 

As the British Empire emerged in the eighteenth 
century and then reigned supreme after 1815 (Lowe 
2015, 4-7), the remains of the Spanish empire, 
whether under control of Spain or its successor 
states in the New World, discovered the need to 
play by the new rules of the game, first enforced by 
Britain and then by its successor, the United States 
(Aguilar 1998). 

Thus it was that at that moment – you know the 
story! – when the Philippines – and Cuba and Puerto 
Rico – were about to become free and independent, 
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the United States arrives to establish its imperial 
control.

And so we must ask: coloniality and decoloniality, 
for what and about what?

Overview

I propose to do three things in this talk. First, 
I will discuss my interlocutors, locating this 
conversation within three critical dimensions of the 
larger literature. Second, I will offer three proposals, 
sets of claims by which the Philippine decolonizing 
quest might be oriented. I offer them not as original 
to me, nor in any sort of obligatory or imperialistic 
manner, but rather as observations. Third, and 
finally, I will offer a vision as to future work in the 
fields of culture, history, and religion, given that 
these are the specific fields on which the Association 
focuses by its very name. 

Interlocutors

Let me first mention some of the great lights for 
me, some of the sources I find most critical as I seek 
bearings around the great story of the archipelago 
called the Philippines. These are drawn from three 
distinctive fields: those of Philippine history and 
culture, decoloniality and deconstruction, and 
theological thought.

Filipino History and Culture
Let me begin by “burning incense,” so to speak, 

before some of the figures in Filipino historiography 
who have shaped my thought. Like other North 
Americans such as Phelan (1959), I have approach 
the study of the Philippines as a comparativist 
formed deeply by scholarship related to Latin 
America, particularly in the field I first came to know 
as a scholar, that of religion and social change. This 
meant I had a particular attraction to the cracks in the 
parchment, as Scott puts it, and have long admired 
the care and depth of how he mines the available 

sources (1994). I find the broad scope of Moffett’s 
rich telling of Christianity in Asia to be exhilarating, 
even as I recognize the limitations of Moffett, Scott, 
and Phelan. For all this, Vicente Rafael (1992) 
offers a critical corrective. I remember when I first 
discovered Renato Constantino (1969, 1974) and 
relished his theoretical engagement and historical 
critique. I found similar resonance within my Latin 
Americanist approach in Aquilar (1998, 11), and 
in his engagement of sociological depth and the 
classic insight of Marx in the Eighteenth Brumaire he 
cites with all the delight of the historical sociologist 
(1998, 8-10). Yet the historian must also be a student 
of culture, and I have found that in the work of Melba 
Maggay (1999, 2001, 2011). Her highlighting of 
Bulatao’s notion of a “split-level Christianity” (2011, 
176) simply must be engaged, in any context, and 
her argument that Filipino religiosity is less about 
sin and transgression than about body-power and 
body-engagement, rightly understood (2011, 188) 
– loob-based theologizing, if you will. Her emphasis 
on being driven “further into the abyss” (2011, 194) 
and argument that there is a kind of “subterranean 
layer” (2011, 195) to Filipino religio-cultural history 
has been provocative to me. You need to know 
something about my intellectual journey here. I 
started as a social scientist but have since become 
a theologian as well, meaning that her embrace of 
Andrew Walls’ distinction between the proselyte 
and convert is something with which I resonate and 
which I see connected with contemporary Catholic 
missiological conversations, including the teachings 
of Pope Francis.   

The notion of the “split-level” resonates with that 
of the “in-between” experience of the migrant, one 
of the primordial experiences of Filipino people and 
families, given that over 10 percent of all Filipinos 
live and work outside the country (Cueto 2008, 2)

I admire Maggay’s embrace of insight wherever 
she might find it and found her work helpful in its 
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citation of Mercado (1992) when she emphasizes 
that what she called the “Filipino mindset” is not 
dualistic. She quotes Mercado approvingly: “the 
Filipino does not say ‘I have a body’ but ‘I am a 
body’…and therefore does not say ‘save your soul,” 
since a person is always both body and soul (1999, 
30). There is also the cosmovision of the engkanto, 
as Aguilar puts it: “social  existence is powerfully 
perceived and lived as a gamble…in the clash of 
spirits, one can bet and possibly win” (Aguilar 1998, 
228). Such religio-cultural insights into ways of 
seeing the world and one’s place in it are not limited 
to a single island or people group. Yet it is always 
a multi-layering, always resourcing that may come 
more from one direction or another, and there may 
be resonance with the careful study of a cosmovision 
that focuses on the body and the “dialogue of life” 
(Bottignolo 1995, 269).

Let us now consider interlocutors within 
decoloniality and deconstruction, two seemingly 
separate literatures that ought to be seen together.

Decoloniality and Deconstruction
The post-colonial literature that emerged 

after independence from colonial regimes, and 
post-colonial thinking, offers something real and 
promising. But as with the conversation around the 
post-modern and the post-secular, there is a static 
dimension. Decoloniality moves us back to the 
struggle.

It turns out that the struggle of decoloniality 
is of a kind with deconstruction. Neither is about 
reaching an end point, nor an end in itself, but rather 
of a piece with the struggle and unfolding of history 
itself. 

Decolonizing recognizes the darker side of 
western modernity (Mignolo 2011) and critiques 
that which could not before be critiqued, that which 
was above critique: the allegedly liberatory work 
of the Enlightenment. What if it turns out that 

the Englightenment was hopelessly rooted in an 
imperialist, racialist project that was exactly about 
colonizing and controlling every bit as much as it was 
about freedom in the West? What if the other side 
of the achievement of a certain kind of “intellectual 
freedom” of the Enlightenment was true for some 
“intellectuals” but not all?

Deconstruction is the path of the global north 
for its participation in decolonizing, casting off the 
yoke of epistemological domination. This requires 
a new and deeper appreciation of theology, and 
for that reason Richard Kearney debates God 
(Kearney and Zimmermann 2016). Religion must 
be revisited as well, profoundly so (Latour 2013a, 
144-145; 174). The problem is that these two areas 
of scholarship – deconstruction and decoloniality 
– are not recognized as critically interlinked, often 
because the struggles of decoloniality are often 
read in a Marxist or post-Marxist hermeneutic, 
itself inevitably Western and in that sense deeply 
implicated in the colonialist project even while 
appearing to be liberative. Indeed, we could even 
consider what this means for China and the other 
two Marxist-identified power structures of Asia, and 
contrast that to a place where this thinking plays 
out in electoral politics, such as the state of Kerala in 
India. But that is for another day. 

Reality, as Latour argues (2013b), rests precisely 
in ontological pluralism (182). Experience is the 
measure of everything (178). And this, in turn, opens 
up possibilities of transcending, or rather perhaps 
ultimately disappearing, the abyssal line, arguably 
in a recognition of simulacra upon simulacra 
(Baudrillard 1983, 98-102), but now understood 
not so much as postmodern but as decolonialized. 
They are pedagogies of crossing (Alexander 2005, 
322-329). 

To deconstruct does not mean to destroy but 
to rightly frame. The work of Derrida and indeed 
deconstruction in general is not about relativism 
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and nihilism but rather is profoundly affirmative 
(Caputo 1997). This is what decolonizing is about 
– not taking apart who we are and discovering the 
hollowness of nothing but rather the hallowness of 
some-thing so that we say as in the ancient English 
translation of the “Our Father” prayer, “hallowed 
be thy name.” To make holy in this way effectively 
transcends the dualisms of the modernist colonial 
project that classically came to its greatest force 
precisely in the nineteenth and twentieth centuries, 
exhausted now (Bauman 2000, 98-118), though a 
trajectory arcs back through time and space (Tirres 
2010, 226-227). The same conceptual move that 
would engage pragmatism engages abduction and 
its criteria of fit, plausibility, and relevance, which 
is at one and the same time new and yet ancient, 
found in a particular conversation partner and yet 
dispersed among the many, including deep wisdom 
throughout the archipelago called the Philippines 
(Tavory and Timmermans 2013: 131-132), perhaps 
even discharging claims of modernity itself as 
a brief, passing intellectual fad of sorts (Latour 
1993). Gadamerian philosophical hermeneutics 
reflects this way forward, rejecting subjectivism and 
relativism in an embrace of the centrality of dialogue 
and language (Gadamer 2004, 455-460), but also 
the problematics of the Enlightenment, albeit an 
immanent and not an external critique (Gjesdal 
2009, 131). Discourse ethics (Habermas 1990, 
204-204) offers something here, which suggests a 
turn toward communicative theology (Scharer and 
Hilberath 2008). 

Theological Thought
Now let us turn to theological thought proper.

What, you say? Hasn’t the abyssal line and 
deconstruction sunk the whole thing somewhere 
deep in the Mariana trench? Ah, but that is an 
impossible possibility masquerading as a possible 
impossibility! 

First, a word about the boundedness of 
theological thought. Theology has its various fields 
– spatially conceived – and disciplines – technically 
conceived. These dimensions and doings intersect 
and engage all elements of human knowing since 
the point of theology is Meaning itself, or, perhaps 
better put, in an Abrahamic sense and certainly in 
a Christian one, the point is Mission, a concept that 
transcends that ontologically static sense of mere 
meaning with the meaning that comes from doing 
or, more precisely, sending forth. In short, theology 
is about everything since it can make sense of 
anything.

Second, this means that the tools and approaches 
related to decolonizing and deconstructing surely 
bear a connection to the theological enterprise. 
The theologian sure of herself will certainly recall 
that Plato and Aristotle, never mind Plotinus 
and Averroes, were of exceptional use in the first 
millennium of Christian theology and beyond. She 
may well recall also that the texts of the Hebrew 
Bible from Genesis forward show signs of deep 
engagement with understandings from traditions 
far afield from those of the ancient Hebrew people.

Given the topic of the lecture, the Decolonial 
Quest and Filipino Reality, a few other themes may 
be critically important here as we move toward 
ever more bounded theological terrain. Memory is 
one. How do societies remember? In this regard, 
consider the history of theological interpretation 
itself (Connerton 1989, 98) but also that of 
Schliermacher, Dilthey, and Ricouer (Connerton 
1989, 96). Thus, in specific cases of knowledge in any 
context – for example, knowledge that is properly 
Filipino knowledge – and I quote – “performers are 
reminded of something with cognitive context. But 
in each case, too, it is through the act of performance 
that they are reminded of it. Bodily practices of 
a culturally specific kind entail a combination of 
cognitive and habit-memory” (Connerton 1989, 88).
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Allow me this quote for its sheer compactness 
and depth in explicating performativity:

In the performances explicit classifications 
and maxims tend to be taken for granted to 
the extent that they have been remembered 
as habit. Indeed, it is precisely because what 
is performed is something to which the 
performers are habituated that the cognitive 
context of what the group remembers in 
common exercises such persuasive and 
consistent force (Connerton 1989, 88). 

The same may be said of specifically religious 
collective memory (Halbwachs 1992, 93, 84-119), 
best understood as passing through time and across 
space as a chain of memory (Hervieu-Léger 2000). 
Yet as it passes (Lakoff and Johnson 2003, 195; 
227; 229-237), metaphor itself may be framed as 
imaginative rationality (Lakoff and Johnson 2003, 
235) with its own deep echoes within religious 
sensibility and experience (Lakoff and Johnson 
2003, 234).

There is much here to ground our understanding 
of ordinary theology (Astley 2002, 18-22), which 
builds from practical and empirical theology 
(Astley 2002, 106-114). In this sense, the Christian 
theological understanding one may see built into 
Girard’s work (Fleming 2004, 130-143; Kirwan 
2005, 69-72) is empirically grounded in the very 
nature of human existence itself (Scruton 2007). 
In this, the aim is at nothing less than the “critical 
realism of the Christian kerygma” (Lamb 1982, 136-
138; 127-134). This is what Metz seeks to do as he 
moves from the “dangerous memory of Jesus Christ” 
(Metz 2007, 88-89) to the Church (Metz 2007, 130-
131) and finally to hope itself as the apocalyptic 
and eschatological  (Metz 2007, 162-165). His three 
categories – memory, narrative, solidarity (Metz 
2007, 169-170, 186-7, 208-211) – are themselves, I 
should like to suggest, at the heart of the “Decolonial 

Quest” I am addressing in the light of Filipino reality 
and, I hasten to emphasize, the focus on building 
a kapwa Church that we will hear in the panel 
that follows. The engagement of the body opens 
up possibilities for a truly “inductive” theological 
accounting (Johnson 2015, 1-20). 
This merits a direct quote offering two simple, 
guiding convictions.

The first is that the human body is the 
preeminent arena for God’s revelation in the 
world, the medium through which God’s Holy 
Spirit is most clearly expressed. God’s self-
disclosure in the world is thus continuous 
and constant. The second conviction is that 
the task of theology is the discernment of 
God’s self-disclosure in the world through 
the medium of the body. Therefore, theology 
is necessarily an inductive art rather than a 
deductive science (Johnson 2015, 1).

Filipino theological work is extraordinarily rich 
and to offer any sort of summary of it would surely 
eliminate any hope for me to say anything useful 
about the core topic of my address. Those words 
will, of course, be brief and pointed after this romp 
through my selected conversation partners. I have 
but three texts – an impoverished number to be sure 
and by no means indicative of the great treasure of 
the extraordinary intellectual creativity of Filipino 
theological scholarship, which is of course by no 
means limited to Catholic Christian commitments, 
or indeed Christian commitments, at all.

My intent is merely to engage Metz’s three 
categories: memory, narrative, and solidarity and 
at the same time to recall the range of themes. Any 
decolonizing, deconstructing theology must build 
more than negate: the point of theology is not to 
end in relativity but to engage tools that advance 
understanding and cooperation with what God – 
grace and goodness, true trinitarian love – is doing. 
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This means building a participatory society, a 
space in which the barangay is not about populist-
authoritarian or, worse, totalitarian, control but 
rather an expression of relationship for true 
human flourishing (Moreno 2006) and it demands 
careful and deep socio-religious awareness that is 
simultaneously ecclesiological, moral theological, 
and sacramental theological. Such an engagement is 
not easy but yet builds on a truly integrative method 
and profound methodological understanding that is 
perhaps best described as kapwa in its design and 
work (Moreno 2006, 1-14). The self-understanding 
and shaping of the engagement with civil society is 
critical here (Moreno 2006, 274-275), not so much 
as an option as a question of kind and type: some 
sort of engagement is built into ecclesial existence 
(Cruz 2006). 

Indeed, a consistency with the Tridentine 
expression of engagement seems to be behind much 
of ecclesial voice, into the present time. This merits 
much discussion, one not far removed from key 
considerations here, whether in light of decolonizing 
or global Catholicism or other, related conversations. 
There are clearly elements of memory, narrative, 
and solidarity in all this, perhaps above all memory. 
The memory for example of the Generation of 
1986 is so very alive in these continuing questions 
regarding civil society and the church, even as they 
are constructed as narratives and a narrative study. 
Narrative theology has so much to offer. Consider 
that great two-volume account found in the New 
Testament: Luke-Acts. It is all about the narrative. 

Let us now go further into narrative and consider 
the story of the making of a local church. How does 
one plant and build from the ground up? I am thinking 
here of the life and work of Bishop Francisco Claver. 
I realize you might admire his scholarship and his 
doctoral degree, but of course we remember him for 
how he advanced theological understanding. Allow 
me here, one more text, though I could mention 

so many, again by someone remembered for the 
struggles of that era that seems long ago and yet 
yesterday, Karl Gaspar. I am thinking of his focus on 
solidarity as captured in the research and interviews 
in his very spiritual and yet practical theological 
work on “contemplating the Filipino soul” (Gaspar 
2010, 10-14).

Core Claims about the  
Decolonial Quest

I wish to make three claims regarding 
decoloniality and the decolonial quest in terms of 
Filipino reality. You may be looking for more detail 
here. I have already given the detail and will be 
sharing these remarks, should they be of any use. I 
wish now only to make three simple points, nothing 
more, nothing less.

First, we must confront the Abyssal Line. Without 
doing so, decoloniality can hardly decolonize.

The Abyssal Line
First, the decolonial quest is epistemic and must 

deal with the abyssal line. That is, decolonizing must 
confront other ways of knowing within the excluded 
zone. On one side of the abyssal line are those things 
that are accepted – the said and even the unsaid, to 
use Derrida’s term. The unsayable, the unthinkable, 
is simply not there, excluded. The decolonial quest 
is not about a magical crossing over the abyssal 
line, nor an adoption or a “passing,” if only as an 
imposter, a karaoke-playing, self-deluded one, is 
always about a way of knowing and other ways of 
knowing. There is such a thing as an abyssal line, 
that deep chasm between those on the side where 
meaning is understood and those on the other, 
where meaning is meaningless. The abyss cannot 
be crossed. The dividing line is profound, of a depth 
that cannot be plumbed. The abyss between the 
“West” and the “rest,” is an impenetrable line as real 
and as embedded as a racialist division. The key 
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for the decolonial quest is not to do anything other 
than an epistemic revolution in meaning based on 
indigenous sources, on new ways of re-membering, 
telling stories, and expressing solidarity. 

Let us now briefly turn to agency and struggle.

Agency and Struggle
Which takes us to agency and struggle. The 

second point is critical: contestation has ever been 
with us. The first moment of colonization is the first 
moment of decolonization. Agency is everywhere or 
it is nowhere. The abyssal line may be open, though 
more usually hidden, but it is a space of contestation. 
And those who would struggle, struggle as they bring 
that same re-membering, story-telling, performative 
solidarity to who they are.

Authorial Authority
Third, and my last of three key points in this 

portion of my all-too-brief talk. The promise of the 
future depends on how the story of the past is told. 
The “Quest” is central. I am thinking here of that 
term chosen for the theme of this conference. Quest. 
Journey. Pilgrimage. Voyage. How is the story to 
be told? The barangay, that critical unit of Filipino 
society that goes back to founding myths: the number 
of people who could fit on a boat, a balangai (Scott 
1994, 4-6), a family, a group of interrelated persons, 
bound by mutuality and led by a datu representing 
an embodiment of spiritual power, embodied 
wisdom, physically expressed (Scott 1994). 

The story is conditional. It is not inevitable. It is 
a quest that then could go and still today can go in 
the direction of the family and familial mutuality or 
toward “hierarchized patterns” expressed in patron-
client relations: distortions of right relationships 
twisted by abuse of power and easily dominated 
by populist-authoritarian systems, whether in a 
juridically established system or an extra-judicial 
one (Cartagenas 2010, 172-175). But I digress.

Let me now turn to my final section: “Future 
Directions.”

Future Directions

You and your students hold the key to the 
future. Those who would educate and form the next 
generation in the student of culture, history, and 
religion shape the future directions of thought, the 
next steps in the decolonizing quest. Let me briefly 
name directions clustering around the study of 
culture, history, and religion.

Culture
First: Culture is not static, but dynamic. Culture 

is to be studied as a holistic reality. It is best seen as 
a body, not as an other, nor as a code, but the totality 
of who and what we are. Yet the study of it as hard 
as those famous blind men trying to describe the 
elephant they were touching. Or perhaps I should 
say a carabao! Culture is like the carabao – it might 
wallow in the water and seem to be still, but it surely 
can race as well. It provides nourishment and more. 
And must be given a long loving gaze by the scholar. 
How do you study culture? Do you do so directly or 
indirectly? What methods do you use? How do you 
understand the methods and deeper questions you 
ask? Culture.

History
Second: History is not about giving answers but 

rather pondering questions. Chronicles and archives 
are important, but we must always look through the 
cracks in the parchment (Scott 1994). Let’s revisit 
the stories and let’s place them in a robust cultural 
context. In the interest of time, I will now quote 
one of the great contemporary historians of Asian 
background here in the United States.

I suggest that it is possible to conceive the past, 
not as fixed or settled, not as inaugurating 
the temporality into which our present falls, 
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but as a configuration of multiple contingent 
possibilities, all present, yet none inevitable. 
The past conditional temporality of “what 
could have been” symbolizes a space of 
attention that hold at once the positive 
object and method respected by modern 
history and social science, as well as the 
inquiries into connections and convergences 
rendered unavailable by those methods 
(Lowe 2015, 175).

I ask that you look at “past conditional 
temporality” in your work as scholars in the very 
special context that is the Philippines.

Religion
Third: Consider religion, the third of your three-

fold focus as a scholarly association dedicated to 
culture, history, and religion. 

Religious studies are not a footnote, not 
something only for the specialist or the initiates. 
Religion is not merely instrumental but a thing-in-
itself, to be encountered on its own ground. Better 
yet, we here today, in a conference of the Philippine 
Associate dedicated to Culture, History, and Religion 
might distinguish between three layers. 

One is the specifically “religious,” by which 
I mean institutional, structural, and large scale. 
Whatever term you might wish to use, clearly some 
societies in some moments of the vast extent of 
Filipino history have had this layer in a very robust 
way. In others, whether contemporary societies 
or ones that have existed for time out of mind, 
structures or functions that might in some societies 
be called “religious” blend into others so as to be not 
especially distinguished or specialized.

Then there is what one might cautiously call the 
“theological,” by which I mean the conversational, 
the meaning-making element that comes about 
in sharing and passing down wisdom both 

transcendent and immanent, wisdom that in a 
particular society might generally be treated as 
sacred in some way. The word “theology,” after 
all, means “God-talk,” as I learned long ago in 
an unforgettable course I took under Gustavo 
Gutierrez, often called the “father” of liberation 
theology. This “God-talk” might be at a popular, 
everyday level or at a very formal, “elite” level, even 
an internal conversation (Archer 2003), but it is all 
theology: the  dialogical, conversational encounter 
of things of ultimate meaning.

Finally, there is the spiritual, by which I would 
like to suggest the ineffable, the so very personally 
experienced or uniquely understood that it can 
be discussed – theologically – or experienced 
structurally and institutionally – religiously – but is 
yet within the uniqueness of subjectivity, never quite 
to be fully revealed. Always under the veil.

That is what this address is about, ultimately. 
Engaging the veiling. Re-vealing, un-veiling as best 
and as respectfully, lovingly really, as one can.

Now, a closing word.

Closing

New Voices
You will soon hear about the turn towards a 

“Kapwa Church,” which itself is an expression of 
all I have been saying. Others will address moral 
and ethical framings, the problematic of historical 
narratives, correlations between profound, 
meaning-saturated understandings of life as well 
as critical institutional conversations. Having had 
our tour of the amazing heritage that is Batanes, 
soon to luxuriate in the splendid living waters of 
kapwa with their rich restorative powers evocative 
of the wonders of Boracay, we will then turn to the 
aesthetic, as seen in expressions of faith of various 
Philippine people groups, art and architecture, 
stories and symbols. 
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This will prepare us for the crescendo of the final 
day when we delve deeply into the quest for meaning 
and healing, always intertwined for the human 
person, tied in some way to pilgrimage, festival, 
ultimately community. For we are truly bigger than 
merely ourselves, not separate islands but one.  
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Introduction

The Traslación of the Black Nazarene is a long 
procession held every January 9, of each year. The 
Traslación commemorates the “solemn transfer” of 
the replica of the Black Nazarene from San Nicolás 
de Tolentino in Intramuros to Quiapo Church. 
The procession makes its way along the streets of 
Quiapo, with attendees reaching millions in number.  
In recent years, there is the misconception that 
the Traslación being repeatedly referred to by the 
media as the “Feast of the Black Nazarene” (Pistá 
ng Itím na Nazareno), and sometimes the “Feast of 
Quiapo” (Pistá ng Quiapo), is a wrong notion.  The 
Black Nazarene’s liturgical commemoration is 
on Good Friday (the second date of the year on which 

Abstract

This study focuses on the “Icons and Rituals in the Traslación of the Black Nazarene: A National Allegory.” 
It investigates how the experience of the Black Nazarene Traslación in Quiapo Church could represent 
a national allegory for the Filipinos and how it could help build the nation. It uses a qualitative method 
utilizing descriptive methodology to obtain first-hand information based on the devotees’ experiences and 
its significant impact on their faith-development. At present, studies are scarce about this phenomenal 
fiesta,primarily through the lenses of nationalist literature. When the country searches for a rallying point 
for collaborative development while looking back at the 500 years of Christianity, the current study aspires 
to crystallize issues,paradigms, and contexts of Filipino faith and religiosity as the platform for nationalism.

Keywords: Traslación, national allegory, rituals & icons, 

the image is processed). The basilica’s parochial 
feast day, however, is on June 24 (concurrent with 
Manila Day) – the feast of St. John the Baptist.

As per custom, the Black Nazarene is brought 
to the Quirino Grandstand for the traditional 
Pahalik at the eve of the Traslación.  Since 2016, the 
procession begins at around 5:30 AM after a solemn 
midnight mass at the Quirino Grandstand (usually 
presided by the Rector of the Minor Basilica,  with 
the Archbishop of Manila preaching the sermon), 
followed hours later by a Morning Prayer of 
the Liturgy of the Hours. The procession culminates 
in Quiapo Church in the late night of the same day or 
early the following morning, depending on how long 
the image has travelled. All devotees wear maroon 
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and yellow shirts or clothing like the image, and they 
walk barefoot as a form of penance and in emulation 
of Christ’s walk to Golgotha.

Meanwhile, an American missionary visiting 
Quezon City Hall was surprised to see a life-size 
statue of the Blessed Virgin Mary in the lobby and 
in the different floors of the building. In his own 
words: “Only in the Philippines this happens where 
a government office has a special place for altars.”  
(Fr Alan Reiger, OCD, an 86 year-old American 
Carmelite Missionary, 2019). 

Five hundred years of Christianity, this is how 
faith and religion are deeply rooted in the psyche 
of the Filipinos. This high sense of faith has deep 
historical roots, said sociologist Bro. Clifford Sorita.  
Specifically, it can be traced to the three centuries 
Spain occupied the Philippines—what some have 
called 300 years in the convent. Sorita alluded to the 
quip that “the Spaniards conquered the land with the 
sword but conquered the Filipinos’ hearts with the 
cross”. 

Faith is planted in families and nurtured in 
weekly religious services and enriched in catechism 
classes and prayer assemblies. In their private 
lives, people live out their own understanding 
and interpretations of formal doctrines of the 
institutional church. 

Such interpretation is called folk religiosity 
or popular religiosity. Religion refers to a system 
of beliefs, rites, and forms of organization, ethical 
norms, and feelings about the Divine which help 
human beings to transcend and make sense of life. 
Popular Religiosity is the equivalent of the religion 
of the common people, or popular piety, the way 
common people live their faith.

This is a sensitive topic that is always on the 
watchlist of theologians and religious leaders. As 

a personal interpretation, folk religiosity had to be 
guided to be rooted in the very doctrine and not 
stray away in heresy.   

The Pasyon that is chanted during the lenten 
season and holy week is an exemplary icon of 
folk religiosity that has inspired nationhood as 
explicitly explained by Prof. Reynaldo Ileto in 
his seminal work “Pasyon and the Revolution.” 
In his pivotal work of the Jesuit priest Fr. Rene 
Javellana explained that it is a product of a layman’s 
understanding of the Christian version of salvation 
history learned from formal teachings, Sunday 
sermons, and novenas. The very act and melody 
of singing the verses differs among the different 
provinces of Luzon. Over the years, the “pasyon” 
has been an accepted doctrinal material by the 
institutional church.

To realize this study, the paper aimed to 
demonstrate the faith-practices of the devotees by 

1. extracting the deep understanding of the 
Black Nazarene in relation with faith

2. illustrating a brief historical development of 
the Black Nazarene; and

3. explicating the significance of symbols and 
rituals in uplifting the devotees of the Black 
Nazarene.

Methodology

The study is a qualitative descriptive research 
designed to demonstrate the religiosity of the 
devotees of the Black Nazarene as traditional 
faith-expression. The descriptive research method 
is considered appropriate for this study as it  
helped the researcher obtain first-hand information 
based on the experiences of the devotees and its 
significant impact to their faith development.
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Findings and Results

Understanding the Devotion to the Black 
Nazarene 

The passion-death-resurrection of Jesus is a 
central theme in the Christian faith. The suffering 
Christ, scourged, carrying his cross to Calvary while 
being taunted and despised by the same people who 
welcomed him in His triumphant entry to Jerusalem 
is the epitome of selflessness, compassion, the 
greatest of all- love. He, who has no sin, takes upon 
himself the burden of human sin and the gravity 
of obedience to the Father.  We can just recall the 
unnerving movie of The Passion of the Christ in 2004 
to have the feel of what Biblical scholars describe 
in our own Tagalog vocabulary as malasakit (the 
selfless act laying down of oneself for the good of the 
other; to suffer for the other). 

This doctrine of God’s immeasurable 
compassion, symbolized by the Suffering Christ, 
is the core and summation of the Christian Faith 
that is passed on from generation to generation. 
This is done through various reflections, sermons, 
meditations, prayers focusing on the whole story 
of the pasyon or specific symbols like the cross, the 
crown, the wounds, the stations of the cross. All 
these gave birth to the devotion to the Suffering 
Christ, which in the Philippines is popularly known 
as the Hesus Nazareno.  The title differentiates the 
different stages of the Pasyon: Santo Cristo for the 
Crucified Christ, Santo Intierro for the Dead Christ, 
and El Resurreccion for the Risen Christ.  

Millions of Filipino Catholics join the annual 
Traslación to fulfill their “panata” or religious 
vows to the Black Nazarene, conveying a replica 
of the statue of Jesus Christ risking heatstroke, 
trampling and sometimes death, this annual 
tradition dubbed as the “Traslación” is a display 
of intense piety for the devotees. They come 
with personal requests, and year after year, they 

return with gratitude for their answered petitions. 
This deluge of devotion most visibly showcases the 
high place of religion for most Filipinos.

The Black Nazarene Traslación (BNT)  
Historians agree that the first image of the 

Suffering Christ was introduced to the Philippines 
sometime in the 17th century through the galleon 
trade. It was made of hard wood that turns black 
through the years. The local equivalent is the Tipolok 
tree. Other versions speak of the fire that burned the 
church, but not the holy image.  Thus, the image of 
the Suffering Christ in the Philippines came to be 
known as the Black Nazarene or Negro Nazareno.  
Across the centuries, the Black Nazarene is known 
for the miraculous healing of the sick and other 
hopeless cases. Its prominence has grown massively 
among the Filipinos, such that the rich and the poor 
learn to love more the Suffering Christ, symbolized 
by the image.  

It was said that each time the galleon carrying 
it would sail back to Mexico, something happens to 
stall the trip. Finally, the Captain decided to leave 
the Holy Image to a small chapel managed by the 
Recoletos Friars in Bagumbayan outside Intramuros 
(now Luneta). Once again, current historians led 
by Prof. Charlston Xiao Chua who did extensive 
research on the topic, agree that sometime before 
1767 and 1787, the Recoletos Friars transferred the 
Holy Image to the Parish of St John the Baptist in 
Quiapo. 

This transfer or traslación in commemorated in 
the annual Black Nazarene Traslación every January 
9th each year. According to Msgr. Jose Clemente 
Ignacio, former Parochial Vicar of Quiapo Church, 
“Traslación” means the transfer of the Image of 
Black Nazarene. In a way it is imitating the Calvary 
experience: the sacrifice and suffering that our Lord 
endured for our salvation like when Jesus was walking 
barefoot, carrying the cross to Mount Calvary.
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The devotees also want to give back to God 
by participating in the suffering of our Lord and 
entering in the Paschal mystery of Christ. It is also 
commemorating the transfer of the image from 
Intramuros to Quiapo, where the statue was first 
received in 1868. Since then, because of the many 
answered prayers, people have been celebrating the 
feast on January 9.

Original settlers in Quiapo would recall that it 
used to be a simple parochial fiesta celebration that 
they do. The image is brought in a solemn procession 
of the holy image around the vicinity of the parish.  
During the rectorship of Msgr. Jose Clemente Ignacio, 
the procession was made to start from Luneta to the 
Quiapo Church.  This is also the first time, according 
to Prof.  Xiao Chua, that the Traslación was used to 
commemorate the humble history of the devotion 
to the Black Nazarene.  On the practical side, the 
organizers thought of the safety of the growing 
number of devotees, collectively called Hijos del 
Nazareno or mamamas-an who could benefit from 
the wider roads of Central Manila.  

Cognizant that more Filipinos in the provinces 
and abroad ardently desire to come to Quiapo Church 
and pay respects to the Black Nazarene, Msgr. Ignacio 

during his term, introduced live streaming while the 
technology was in its infancy and its cost exorbitant 
in the Philippines.  The parish priest also donated 
replica images of the Black Nazarene to provincial 
dioceses to provide opportunity to local people to 
have an encounter with the Black Nazarene without 
going through the troubles of traveling to Manila.  
Surprisingly, instead of distributing the devotees 
across the country, it popularized the devotion 
even more, that millions of people participate in the 
annual Black Nazarene Traslación every January 9. 

This has become so prominent and has been 
considered as a national security event by the 
National Disaster Risks Reduction and Management 
Council (NDRRMC) as early as 2012.  Over the last 
three years, the police, the media and the organizers 
agree on an average crowd estimate of 2-3 million 
people at a given hour participating in the BNT.   

Symbols and Rituals in the Black  
Nazarene Traslación

The celebration of the Traslación is rich in 
symbolisms. The following are among the symbols 
that signify a deeper level of meanings:

Table 1. Symbols and Rituals

The Black Nazarene The image of the Black Nazarene depicts Jesus’ 
before His Resurrection as He carries the Cross to 
Golgotha. Thus, the surrounding symbols recalled 
His Resurrection.

The maroon tunic is a reference to the one given to 
Him by a Roman soldier after His scourging. Above 
His crown of thorns is a three-spoked halo or “Tres 
Potencias”, symbolizing the Holy Trinity. The three 
rays also referenced Spanish iconography that 
symbolizes His divinity.

The kneeling posture signifies the agony and the 
weight of the Cross, supplementing the pain Jesus 
endured during His resurrection.  Through the 
Traslación, the devotees share in the passion and 
sufferings of Christ.
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Maroon Clothing The color maroon of the devotees’ clothing and 
general color motif symbolizes the Blood of Christ: 
His humility and passion to lay down His life for 
the salvation of sins of mankind. This passion is 
evident among the devotees who would brave the 
odds and other obstacles just to be able to reach 
the float that transports the Black Nazarene.

Rope Even the rope that pulls the float is believed to be 
miraculous.  The devotees would all struggle to 
pull or touch the rope that pulls the float or the 
andas. There are times when the devotees cut 
them off into pieces after the procession and keep 
them as their relics or lucky charms.

Andas The whole Traslación procession is synonymous 
to our life’s journey.  The statue of the Nazareno 
is placed in a gilded carriage for the procession. 
As the procession starts, procession participants 
garbed in maroon tops grab two long ropes and 
pull it to make the carriage move. The andas that 
carries Jesus is symbolic of Christ’s accompanying 
us through our life’s journey.

Towels and 
Handkerchiefs

These items are used to wipe the Poon or the Hari, 
believing that these also hold miraculous powers 
that can cure all ailments and body aches if placed 
on the ailing part of the body. The devotees throw 
towels to the police who guard the statue and ask 
them to rub the towel on the statue in hopes of 
carrying some of that power away with them.

Table 1 illustrated the symbols of the Black 
Nazarene that depict how the devotees enlighten 
their faith expression by symbolizing their 
dedication to the patron. These symbols manifested 
as faith-expression of the devotees.

Practices of the Devotion
The devotion to the Black Nazarene is a long 

time practice of the Filipino Catholics who believe 

that through their faith in Jesus Christ, there will be 
peace and harmony among families, long life and 
good health among people, deliverance from all 
calamities and disasters, and prosperity, joy, and love 
among nations. Quiapo church has been a witness to 
several practices of popular piety. They have become 
part of the devotion to the Black Nazarene. Among 
them are the following: 
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Table 2. Various Practices

Pahalik (kissing of 
the statues)

The ritual of pahalik, takes place at the Quirino 
Grandstand on the eve of the Traslación 
procession. Devotees kiss the image of the 
Nazareno, believing it could bring miracles into 
their lives. During this ritual, they also wipe the 
image with their hand towels and clothes for the 
same reason. As they line up for their turn to kiss 
the image, some devotees kneel while others 
walk barefoot. Devotees traditionally observe 
the “Pahalik” by touching or kissing the Black 
Nazarene, a life-sized statue of Jesus Christ that 
has been in the country for over 400 years.  It is 
believed that the image was onboard a galleon 
from Mexico to Manila in the early 1600s when 
the ship caught fire, damaging the image and 
causing its dark brown color to turn even darker. 
Devotees of the Black Nazarene believe that the 
image is miraculous.

Pasindi (lighting 
of multi-colored 
candles outside the 
church

Each color of the candles would correspond to 
what the devotee is asking/ praying for purity, 
love, peace, prosperity, wealth, harmony, and 
wisdom

Padasal (prayers 
from the 
Mandarasals or the 
Priests)

The padasal is done upon request of some 
devotees who want to include their personal 
intentions during the daily masses, recitation 
of the rosary and other prayer activities. The 
presence of mandarasals (usually old women) 
within the vicinity of Quiapo church is a common 
sight. They are usually commissioned to pray for 
other peoples’ personal intentions. 

Pabihis (the 
changing of the 
garments of the 
Black Nazarene)

The changing of garments of the Nazareno is 
usually done by the Hijos de Nazareno (Sons 
of the Nazarene). The changing of clothes 
symbolizes a transformation of a person to his 
new self. On the traditional side, an investiture 
signifies a transition from one state of life to 
another. The garment itself is symbolic of a 
greater responsibility (similar as the men in 
uniform and the monarchy) which the wearer 
needs to carry.  On the spiritual side, the 
changing of garment is not simply a regular 
chore; through this, the devotees are constantly 
being reminded to change their lives for the 
better.
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Pabendisyon 
(sprinkling of Holy 
Water after mass or 
the kissing of the 
hands of the priests)

On the first day of the feast, devotees bring their 
own replicas of the Nazareno to be blessed at the 
Minor Basilica of the Black Nazarene or Quiapo 
Church. This happens at around noon – devotees 
brave the heat and congestion, anticipating the 
next few days of penitence. Sprinkling of holy 
water to the crowd and the images or replicas of 
the Black Nazarene is considered as a blessing.

Pahawak (touching 
of the statues or 
the garments of the 
Black Nazarene)

Catholic devotees believe that if they touch or 
wipe a handkerchief or small towel to the blessed 
wooden image of the Black Nazarene, or even just 
touch the rope that leads the Black Nazarene, all 
their prayers will be answered. The mere touching 
of the statues or the garments of the Black 
Nazarene evokes a deeper sense of devotion- the 
devotees’ belief that they will be blessed and their 
wishes granted.

Pamisa  
(Mass Offerings?

The people usually sponsor/offer masses 
during the 9-day novena for thanksgiving and 
other special intentions.  

Pagnonobena 
(Novena prayers or 
masses)

The 9-day novena to the Black Nazarene 
precedes the Traslación. People with fervent 
wishes and petitions believe that their 
supplications will be granted upon completion of 
the 9-day novena.
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Pagpapasan 
(Carrying of the 
wood of the caroza 
or the rope attached 
to it)

This role is usually assigned to the mamamasans. 
Being a mamamasan of the Nazareno is 
considered as a lifelong devotion, “one must be 
willing to die for the Poon” if he wants to be a 
mamamasan.Their role as mamamasans is usually 
hereditary. Their main task is to protect and 
secure the Poong Nazareno at all times, even at 
the risk of exposing their own selves to danger.

Pagyayapak (walking 
barefoot during 
processions)

During the feast of the Black Nazarene thousands 
of barefoot men join the annual procession. 
Walking barefoot during the procession is seen 
as a sign of humility. Walking barefoot is the 
devotees’ manifestation of sacrifice, by sharing in 
the sufferings of Christ, they endure the scorching 
heat of the ground.

Paglalakad ng 
Paluhod (processing 
to the altar on 
bended knees)

Intense praying of the holy rosary coupled with 
their supplications are done by the devotees 
while processing to the altar on bended knees.  
This is a sign of respect and humility- an open 
acknowledgment of God’s superiority over 
man.  Walking barefoot is also sharing in Christ’s 
sufferings as he carries his cross to Golgotha.

Pa-caridad- feeding 
the people joining 
the Traslación

Many households in the Quiapo area are doing 
this as a panata to the Poon.  Through sharing of 
food, the devotees give back to the Nazareno, a 
way of thanksgiving for the many graces that they 
have received.
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Table 2 showed that those practices transformed 
the devotees in a commitment to uplift their faith.  
There are many other practices that help the 
devotees enrich their commitment in this religious 
practice:

a. asking the priests to bless the oil or bottled 
water to bring home to the sick

b. asking for dried sampaguitas (white flowers) 
offered in the church to bring home

c. cutting up the vestments of the Black 
Nazarene as well as the rope used during the 
procession as a relic 

d. wiping sacred images with towels 

e. selling of crucifixes and handkerchiefs with 
the face of the Black Nazarene; and 

f. the bringing of the miraculous Hands of the 
Black Nazarene to the sick.

Traslación as a National Allegory
National Allegory is a type of literature that 

treats the nation state as the subject. It uses allegory 
as a means of expressing a dimension of existence 
greater than that of the lives of its individual 
characters. It tends to focus on the lives of ordinary 
people, not those of the rich and powerful, using 
their mundane struggles to present the state of the 
nation. 

National Allegory was first conceived by Fredric 
Jameson in his monograph on Wyndham Lewis, 
Fables of Aggression (1979), and developed further 
in an article entitled ‘Third-World Literature in the 
Era of Multinational Capitalism’ (1986), National 
Allegory is a highly controversial concept and has 
been the subject of considerable debate, particularly 
in Postcolonial Studies. 

 ‘‘…all third-world texts are necessarily 
allegorical, and in a specific way they are to 
be read as what I will call National Allegories 
or particularly when their forms develop out 

of predominantly western machineries of 
representation, such as the novel. The story 
of the private individual destiny is always 
an allegory of the embattled situation of the 
public third-world culture and society’ 
(Jameson, 2019, pp. 545-546).

Nation is the consciousness of being one 
people standing up for a collective aspiration 
forming a common identity distinct from other 
nations. Nationhood transcends ethno-linguistic 
aggrupation, race, religion, age, gender, and political 
affinities.

The Traslación of the Black Nazarene forms a 
National Allegory; this event gathers the ordinary/ 
commonplace people, who become the embodiment 
of a nation united in faith and love for the Nazareno.  
The icons and rituals of the Traslación are symbols 
in themselves that convey deeper levels of meanings 
more than what the outward images show.   Since 
2013, the Traslación is no longer just a Manila event, 
but a national gathering.  The preparations alone take 
around six months; in coordination with the local 
government units (LGU’s), the Office of the Mayor, 
the Bureau of Fire Protection (BFP), the Department 
of Health (DOH), the National Telecommunications 
Commission (cellphone signals are cut-off during the 
duration of the Traslación), the Philippine National 
Police and the Manila Police Department (MPD), 
would deploy thousands of enforcers along Quiapo, 
Luneta and all other areas where the procession will 
pass.  This is to ensure the safety of the devotees 
against the terrorists who have plans of sabotaging 
this national event. 

Another well-known theorist, Benedict 
Anderson defines nation as an imagined political 
community in which a nation is imagined because the 
members of even the smallest nation will never know 
most of their fellow members, meet them, or even 
hear of them, yet in the minds of each lives the image 
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of their communion (Anderson, 1991, 6).  He also 
reiterated that the nation is a community because 
regardless of the actual inequality and exploitation 
that may prevail in each, “the nation is always 
conceived as a deep horizontal comradeship”.  It is 
this fraternity that makes it possible over the past 
two centuries, for millions of people, “not so much 
to kill, as willingly to die for such limited imaginings” 
(Anderson, 1991, p. 7). 

Anderson (1991) started by providing the 
primary foundation postulating that nations are 
constructs of the mind, imagined communities.  
He clearly defines the intricate dynamics of 
people who may not know each other by name or 
other affiliations but find a common bond in the 
objectified concepts and aspirations.   Nationalism 
for Anderson is not the awakening of the nation to 
self-consciousness; rather it invents nations where 
it does not exist. Though different from one another, 
people are connected by the consciousness of their 
communion. Seton-Watson in his book, Nation and 
States, as quoted by Anderson, says that nation exists 
when a significant number of people in a community 
consider themselves to form a nation, or behave 
as if they formed one. This is what Anderson calls 
imagining. It connects people together, establishing 
an affinity with one another, forming one big entity 
of collectiveness which we call nation. 

The Traslación of the Black Nazarene is one 
shining example of an Imagined Community, whose 
participants are driven by a common purpose to 
unite as one. The Filipinos’ unwavering faith in 
the Almighty, coupled by their strong commitment 
to their vows or panata which is their source of 
strength, inspiration, and willpower to face life’s 
adversities. Moreover, the Traslación is a huge 
gathering of people from all walks of life who have 
not known or met one another before but are bound 
by their universal fraternity/comradeship as sons 

and daughters of God. Through this “imagined 
community”, a nation is formed.   Unity in diversity 
exists among the devotees of the Black Nazarene, 
who despite differences in creed, color, gender, 
ages, beliefs, social status, educational attainment, 
occupation, and affiliations share a common faith in 
God Almighty.  

CONCLUSION

In the recent pandemic that disrupted our 
regular activities and has drastically changed 
peoples’ lives, the celebration of the next Traslación 
will be greatly affected if things will not normalize.  
The present Parish Priest, Msgr. Hernando Coronel 
and his various committees and their members are 
now exploring alternative ways of celebrating next 
year’s Traslación given the limitations brought about 
by Covid 19. Traslación 2021, will have a totally 
different way of celebration, following the protocols 
set by the Inter-Agency Task Force (IATF).  This time, 
a more localized celebration of the Traslación 2021 
is highly being considered. The Traslación, being a 
big national event entails six months of preparations 
to ensure the safety, security, solemnity, and success 
of the occasion.  

But for us Filipinos, no virus is strong enough to 
challenge our faith in the Almighty.  The pandemic 
will not dampen our indomitable spirit to express 
our faith and devotion to the Black Nazarene. 
The Traslación is also a clear manifestation of 
our nationhood, and solidarity amidst the many 
challenges and adversities in our lives. As history 
unfolds anew, we will see a new dawn as we celebrate 
Traslación 2021, in a more creative way. As the 
Quiapo Church clergies put it: “Wala mang prusisyon, 
tuloy pa rin ang selebrasyon!” With or without Covid 
19, the Traslación is surely here to stay.
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Abstract

This study problematizes the interface between religion and social media in the observance of Traslación.  
It uses Hegel’s dialectics of the progression of the three suppositions:  thesis, anti-thesis, and synthesis, makes 
sense of this intersection in such a way that the synergy juxtaposes religion (thesis) and social media (anti-
thesis) which when combined resolved their divergence resulting to digital religion (synthesis). Utilising 
Anderson’s Theory of Imagined Community, the study establishes the similar attributes between a political 
community and Traslación. However, the concept of Third Space by Bhaba and Media Arts Theory by Packer 
crystallize the postulations that Traslación which has both physical and online/digital dimensions can merge 
and become one as a digital imagined community.

Keywords: interface, synergy, dialectics, imagined community, Third Space 

Introduction

Seeing the overpowering impact of information 
technologies such as internet and social media, the 
Roman Catholic church has since acknowledged 
the potential of digital communication for 
evangelization and catechesis. In Inter Mirifica 
or Decree on the Media of Social Communications, 
the Vatican notes the social media’s role in the 
“enlargement and enrichment of men’s minds and in 
the propagation and consolidation of the kingdom of 
God.”  In the same vein, the Communio et Progressio 
or the Pastoral Instruction on the Means of Social 
Communication declares that “these media as ‘gifts 

of God’ which, in accordance with his providential 
design, unite men in brotherhood and so help them to 
cooperate with his plan for their salvation.” From these 
previous circulars of the Pontifical Council, Pope 
Francis affirms that “emails, text messages, social 
networks and chats can also be fully human forms of 
communication. It is not technology that determines 
whether or not communication is authentic, but 
rather the human heart and our capacity to use wisely 
the means at our disposal.” Pope Francis merely 
upholds what Second Vatican Council in 1962 had 
long encouraged the people of God “to use effectively 
and at once the means of social communication…for 
apostolic purposes.”  
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The purpose of this study is to determine the 
significant effect of social media in the religious 
activity of Traslación of the Black Nazarene. To 
extract the relationship between religion and social 
media, the paper has three research objectives:

1. to exhort the significant use of social media 
for religious communication particularly in 
evangelization and catechesis; 

2. to converge the relation between religion 
and social media; and

3. to determine that Traslación is both  an 
imagined community and a digital imagined 
community.

Methodology

Analysis of the role of the community of faith 
believers during Traslación is utilized. Thus this 
religious practice is illustrated as the imagined 
community in which the devotees of the Black 
Nazarene express their faith as the hope from 
scarcity and helplessness. Some ground data are 
constructed and explicated through Anderson's 
Theory of Imagined Community.

Findings and Results

Church Exhortation for the Use of  
Social Media For Evangelization and  
Catechesis 

In the message of the Holy Father John Paul 
for the 24th World Communications Day, the 
now Saint John Paul even encouraged the Church 
leaders to use the full potential of the computer 
age to serve the human and transcendent vocation 
of very person, and thus to give glory to the 
Father from whom all good things come. In this 
pontifical address titled “The Christian Message in 
a Computer Culture,”  Saint John Paul II challenged 

the Church leaders that they ought to employ this 
remarkable technology in many different aspects 
of the Church’s mission, while also exploring 
opportunities for ecumenical and interreligious 
cooperation in its use.

Similarly, in the Apostolic Letter on the Rapid 
Development, Pope John Paul II (2005) put that 
in communications media, the Church finds a 
precious aid of spreading the Gospel and religious 
values, for promoting dialogue, ecumenical and 
interreligious cooperation, and also for defending 
those solid principles which are indispensable for 
building a society which respects the dignity of the 
human person and is attentive to the common good. 
The Pontifical Council for Social Communication 
which is now merged with Vatican’s Secretariat 
for Communication encourages “a two-way flow 
of information and views between pastors and 
faithful, freedom of expression sensitive to the 
well being of the community and to the role of 
the Magisterium in fostering it, and responsible 
public opinion, all are important expressions of 
‘the fundamental right of dialogue and information 
within the Church’”.

In the Philippines, Archbishop Socrates Villegas, 
the former President of the Catholic Bishop 
Conference of the Philippines (CBCP) imparts 
in his message during the 2018 Catholic Social 
Media Summit (CSMS) that “social media is power 
because it can teach, it can ignite, it can inspire. It 
is a powerful human invention that continues to 
evolve and get better every minute.” This message 
has inspired many of the dioceses in the Philippines 
to use the “best human inventions” to spread across 
the teachings and activities of the church.  As a result, 
there is a now a larger cultural shift in the perception 
and practice of religion in society because of the 
new media utilized by religious practitioners.  New 
media tools now support an open and fluid form 
of religious engagement, which redefines religious 
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practice in contemporary life. It is in this context 
that Traslación is discoursed. 

Traslación is a yearly procession involving 
the return of the Black Nazarene from Quirino 
Grandstand to Quiapo Church. It has a solid 
attendance that grows yearly. The Traslación in 2019 
managed to gather a crowd numbering to 1,350,000 
devotees. However, there were also a big number of 
Catholic faithful who participated not in the actual 
procession but formed part of those who followed 
the Traslación using social media. Social media refer 
to platforms, application, and websites where users 
can post their own content and have it shared across 
the internet or the networked public sphere. Clearly, 
these tools have enhanced the communal aspect 
of worship in a religion. In Traslación of the Black 
Nazarene, the posts in the Facebook, the snippets of 
messages in Twitter, and the Youtube shares are like 
breadcrumbs that mark out various paths in making 
coverage of a highly popular religious event in the 
country. This interest of the public, more so of the 
devotees, is sustained by the media mileage provided 
through different social media platforms by the 
participants, mostly Black Nazarene devotees which 
feature the event through religious expressions that 
use words, pictures, music, and video.

Digital Religion: The Synergy Between 
Religion and Social Media

The exhortation of the Church for the utilization 
of social communication tools for evangelization 
and catechesis has resulted to the synergy between 
religion and  social media. Synergy is the combined 
power of a group of things when they are working 
together that is greater than the total power achieved 
by each working separately. An old saying, “the 
whole is greater than the sum of its parts” explains 
the basic meaning of synergy.  In this study, religion 
is the content that is spread across humanity using 
the social media as a tool. The “what” combines 

with the “how.” Each other’s potential is maximized 
because there is interaction or cooperation  between 
them that produces a combined effect greater than 
the sum of their separate effects. Following this line 
of thought, the synergy between religion and social 
media gives rise to Digital Religion. This is based on 
Hegel’s dialectics which explains the progression 
of three ideas or propositions: concrete, abstract, 
absolute. The concrete (thesis) is a formal statement 
that illustrates a point. This, then is negated by 
the abstract (anti-thesis) resulting to the absolute 
(synthesis) which resolves the contradiction 
between the two. As social media (concrete) combine 
with religion (abstract), there is the juxtaposition of 
concepts in conflicting realms but as they merge, 
the divergence is resolved because they produced 
a combined effect greater than the sum of their 
separate effects which is the digital religion. 

In its simplest definition, digital religion is 
the practice of religion in the digital world. This 
pragmatic definition is modified by Helland (2005) 
who elaborates that digital religion is a blending 
of all of the societal and cultural components  we 
associate with religion with all of the elements 
we associate with a digital society. An academic 
definition comes from Campbell who puts digital 
religion as a “framework for articulating the 
evolution of religious practices online which are 
linked to online and offline contexts simultaneously” 
(2013, p.1).  She even coins the term “networked 
religion” to highlight how religion is performed 
online and conceived of offline illustrating how 
online and offline religious spheres have become 
blended and integrated.” Campbell made pioneer 
work in the interdisciplinary arc of social media, 
religion, and digital culture which become known as 
digital religion studies.  As a field of inquiry, digital 
religion studies explores common themes, theories, 
methods, and approaches to problematize how 
religion is lived out and understood in variety of 
digitally mediated contexts. From this, three areas 
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of inquiry emerge: religious identity, authority, 
and community. The last, i.e. community provides 
trajectory to one of the major discussions of this 
study—Traslación as a religious community which 
has two domains: the physical and the online/digital.

Traslación vis-à-vis Anderson’s Concept 
of Imagined Community 

Anderson’s concept of imagined community 
(1983) is based on his definition of nation as a 
socially constructed community consisted of people 
who perceive themselves as part of the group. 
Anderson enumerates the four attributes of nation 
as  imagined, limited, sovereign, and a community.  
These characteristics defining a nation are the same 
attributes that bolster the assertion that Traslación 
is also an imagined community. The parallelism 
between nation and Traslación is established when 
Anderson’s definition of imagined community 
corresponds to the attributes of Traslación. First, as 
a political community, nation is “imagined” which 
applies to the idea that people in a community do 
not know each other on a first name basis or may 
have not met them face to face for recognition but 
they know they are part of a group with common 
identity. In the mind of each of them lives the image 
of communion. Traslación is the same in the sense 
that the participants do not know each other but they 
know they have a stamp of identity that belongs to 
theirs as Black Nazarene devotees. The application 
of the term “imagined” has something to do with 
the composition of membership in a procession 
that never requires membership identification but 
nonetheless these devotees know they belong and 
are part of the group. 

Second, nation is limited because it has finite 
borders or sense of boundaries. It can create finite 
lines and can determine who can say those who 
belong to that nation or who can take occupancy 
within those borders. In application, this means 

a nation can say who or which belong to whom by 
identity. This means that a nation restricts citizenship 
to its legitimate members only. This can be said 
too about Traslación as an imagined community 
because participation to it is limited because the 
procession is something that exclusively belongs 
to its participants. The procession is a religious 
observance that is an open invitation to those whose 
faith is exclusively practiced by Black Nazarene 
faithful. The devotion to the Suffering Christ is the 
attribute that sets boundaries to the non-believers.  
Unless one owns to that faith, this devotee would 
not have the tenacity to last in the procession. Third, 
nation is sovereign which means it has the full right 
and power to govern itself without interference 
from outside sources. This also refers to the will 
of the nation for self-determination. Translacion 
follows the same course since the participation of 
the people in the procession is also self-determined.

Fourth, nation is an imagined community because 
there exists a sense of communion or “horizontal 
comradeship” among people who often do not know 
each other or have not even met.  They are not likely 
to know most of their fellow-members meet them or 
ever hear of them, yet in the minds of each lives the 
image of their communion. Despite their differences, 
they imagine belonging to the same collectively, and 
they attribute to the latter a common history, traits, 
beliefs, and attitudes. Similarly, Traslación is an 
imagined community composed of believers drawn 
by ardour to the Suffering Christ which illustrates 
the horizontal comradeship among devotees. 
The participation in Traslación entails a sense of 
communion among people who do not know each 
other. There is a great probability too that they may 
have some differences too with each other. Yet they 
imagine belonging to the same collectively because 
they are brought together by a common devotion, 
faith, and calling. What is remarkable in Traslación 
is the propelling force that brings millions of 
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Filipino devotees together in a physically gruelling 
procession that can last for as long as 25 hours. 

Traslación: the Digital Imagined  
Community

Unlike the actual Traslación which has physical 
dimension with throngs of devotees joining the 
procession and participating in the performance of 
rituals, Traslación—the Digital Imagined Community 
has no physical aspect because this imagined 
community is indeed an imagined space that likens 
to the Concept of Third Space by Homi K. Bhabha 
(1994).  Bhabha describes it as a transition space 
which enables hybrid identifications where new 
things come in existence. This framework is sustained 
by  Packer’s Media Arts Theory which illustrates the 
fusion of the physical (first space) and the remote 
(second space) into a networked place  (third space) 
that can be inhabited by multiple remote users 
simultaneously or asynchronously (third space).  
Following this supposition,  Traslación—the Digital  
Imagined Community rests in that Third Space. 
The actual Traslación is in the first place, and the 
those devotees who are far from Quiapo are in the 
second space. The third space emerges the moment 
the first space and second space unite or collapse 
which gives way to the fusion of the local and remote 
participants of Traslación.  This third space now is 
inhabited collectively by both devotees near or far 
from Traslación who are geographically dispersed 
but nonetheless, still engaged in the networked 
interaction.  Unlike Anderson’s postulation that 
the imagined community is limited with marked 
boundaries, the Digital Imagined Community 
in Traslación collapses these boundaries where 
devotees feel engaged through the ability to defy 
distance and connect no matter where. The third 
space allows Black Nazarene devotees to transcend 
their spatial and geographical limitations. 

Anderson wrote about horizontal comradeship 
and shared collectively by the members of the 
community who may not ever meet or know each 
other. In the same way, Traslación devotees and 
participants would never know each other; however, 
if these devotees feel the fellowship collectively and 
develop a sense of identification with the beliefs 
and musings of fellow devotees, it is proven that a 
community is being established despite the viral 
distance.  

Conclusion 

The church’s exhortation for the use of social 
media for evangelization and catechesis has paved 
the way for the synergy between religion and 
social media.  These results to  the new practice of 
religion in the digital world. Called Digital Religion, 
it offers a critical and systematic survey of the study 
of religion and the new media.  One of the relevant 
areas of inquiry of Digital Religion is the digital 
online communities. The Traslación of the Black 
Nazarene is chosen to propel the discussion vis-à-vis  
Anderson’s Theory of Imagined Community.  In order 
to substantiate the discourse about Traslación as a 
digital imagined community, Bhabha’s and Packer’s 
postulations on the Third Space are applied. It is in 
the Third Space that the fusion between the virtual 
and real dimensions of the Traslación takes place 
collapsing barriers and allowing the Black Nazarene 
devotees to transcend spatial and geographical 
limitations. In the end, horizontal comradeship and 
sense of collectively persist among members of 
the digital imagined communities despite the viral 
distance.
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Introduction

Cagayan, a place in the northern part of Luzon 
Island, Philippines, is a home of many historical 
religious sites. The place was abundant at the 
time it was discovered by the Spaniards. The 
Christianization of Cagayan can be traced back to 
the arrival of Juan Pablo Carrion in Nueva Segovia 
in 1581 after driving away a Japanese community 
living near the mouth of the Cagayan River (Jose, 
2019). Cagayan Valley at the time of evangelization 
was extended to three provinces – Cagayan, Isabela, 
and Nueva Vizcaya.

Abstract

This study focuses on the “SIGNIFICANT FEATURES OF HISTORICAL CHURCHES IN CAGAYAN, PHILIPPINES: 
A POLICY RECOMMENDATION FOR CONSERVATION OF HISTORIC SITE”. A descriptive research design 
was utilized to identify the significant features of the different historical churches in Cagayan. On-site visits 
and inspection, documentation, documentary analysis, and interviews were employed to gather data. Based 
on the findings, there are 18 century-old churches in Cagayan, 10 are functional, 8 ruins. Significant features 
are found in the architectural design such as the details, components, style, location and church and liturgical 
items and engineering design.

Keywords: Churches, Ruins, Cultural heritage value, Social heritage value. 

The spread of Christianity led to the construction 
of various churches in the different towns in Cagayan. 
These historic built structures display resemblances 
in terms of design, materials, and structure. Spanish 
traditional churches were generally rectangular or 
cruciform in plan. This is evident in the churches 
built in Cagayan. Church walls are also high and 
thick which are supported by buttresses. The church 
of Iguig is supported by flying buttresses, a unique 
element of the church, and probably of the whole 
region.
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One feature of the Fil-Hispanic churches is the 
palitada - a lime mixture applied on the walls or the 
surface of the church which is meant for protection 
(Jose, 2003). Most churches are highlighted with 
palitada. Today, churches scrape the surfaces to 
show the “authentic” however, this has been proven 
wrong since removing the surface of stone walls has 
led to the deterioration of the structure. 

Another characteristic of churches in the country 
is the ladrillo (bricks). The manufacture of bricks 
dates back to 1587 during the rule of Governor-
General Santiago de Vera who desired to build Manila 
in masonry. The use of bricks or fired clay is typical in 
the churches of Cagayan province (Galende, 2007). 
Of the earliest structures made of bricks which 
one can still see today is the 17th-century church at 
Lallo, Cagayan. Brick kilns were constructed near 
the construction site. Some churches have imported 
bricks from outside the province such as the 19th-
century church at Alcala, Cagayan where bricks were 
used with the name “Vigan” impressed on them 
(Jose, 2003). 

These century-old churches are considered as 
heritage sites that can contribute to the richness of 
the historical attraction and greater appreciation 
of the cultural values ingrained in every man-
made creation, its unique and Philippine-made 
architectural designs, aesthetic engineering 
masterpieces and the historical leanings to the 
social, cultural, and economic impact of the 
country. They require appropriate documentation 
and preservation to produce creative outputs and 
knowledge to contribute to the impact on arts and 
culture and higher education in the country. 

However, the country is lagging in terms of 
identification, documentation, and promotion 
of these churches which also serve as tourist 
attractions. Thus, in line with the President 
Duterte’s National roadmap to promote the creative 
arts and be utilized by higher education and allied 

agencies as reference materials for social and 
cultural awareness and transformation, this study 
was conducted.

Objectives and Frameworkds

This study determined the socio-cultural value of 
the churches as a way in understanding the contexts 
and sociocultural aspects of heritage conservation.  
It has three primary objectives as follows:

1. To identify and describe the century-old 
functional churches and century-old ruins;

2. To assess the significant socio-cultural value;

3. To draw a policy recommendation for the 
conservation of the historical churches and 
ruins. 

To materialize this purpose, the study employed 
this framework as its guiding flow (see Figure 1).

Figure 1. Research Framework
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Philippine is left behind in terms of conservation 
of the historical sites in Southeast Asia.  The National 
Museum is mandated to:

“ take the lead in the study and preservation 
of the nation’s rich artistic, historical, and 
cultural heritage in the reconstruction and 
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rebuilding of our nation’s past and veneration 
of the great pioneers who helped in building 
our nation (www.nationalmuseum.gov.
ph.html).

In such a mandate, numerous historical sites 
are not properly preserved while others are 
under the conservation process. In Thailand, 
preservation of historical heritage such as building, 
and its surrounding was completely done thru 
the community-based approach of preservation 
by involving the community and its environment 
for conservation of their culture. (Prompayuka 
& Chairattananonb, 2016). This process of 
conservation and preservation, in such a country, 
modified and enhanced the participation of the 
community (Boudiaf, 2019).

The practice of preservation and conservation 
of historical sites has so many concepts. In the 
study conducted by Marta De La Torre of the 
Getty Conservation Institute in assessing the 
values of cultural heritage where she addressed 
conservational professionals,  she pointed out that 
using traditional heritage experts in identifying 
and measuring the social values of a heritage site 
is appropriately comfortable; however, recognizing 
the importance of including the stakeholder in the 
process of assessing the values concerning cultural 
heritage is a new discipline for preservation and 
conservation (De La Torre, 2002).

According to the Venice Charter, the concept of 
conservation and preservation of the historical site 
does not single out architectural operation rather 
it focuses on the configuration of surrounding 
including social and cultural significance (Boudiaf, 
2019). In such a way, the conservation process 
should not only preserve the tangible but also the 
intangible heritage in which the socio-cultural and 
socio-economic are heavily affected. The value of 
preservation should focus on social and economic 

aspects.

In conservation management system, 
Díaz-Andreu (2017) appealed to conservation 
professionals, and the academe, saying that social 
value is the new attention for the preservation of 
historical sites. Besides, De La Torre et al (2002) 
stated that it is the responsibility of the conservation 
professionals and stakeholders to determine the 
value and significance of the heritage site basing on 
value-based management. 

Methodology

To achieve the objectives of the study, the 
descriptive research design was utilized. The study 
covered all the existing 10 century-old functional 
churches in the province of Cagayan.  As to the 
church ruins, of the eight, only five were considered. 
Other ruined churches such as Sto. Domingo 
Church, St. John of Nepomuceno, and St. Vincent 
Ferrer (Solana) were excluded as they are no 
longer significantly traceable or visibly recognized 
(non-existence of major structural components of 
the church).

On-site visits and inspection were employed to 
conduct actual measurement. To assess socio-cultural 
value of the historical sites a survey questionnaire 
was likewise floated among the Priests/Caretakers/
Parishioners. The data was processed using the 
frequency counts and mean. Meanwhile, to further 
gather relevant data, documentary analysis was 
conducted with the aid of existing books, magazines, 
articles, blogs, etc. 

Results and Discussion

The following discusses the tangible and 
intangible significant features of the 10 functional 
churches and 5 church ruins. 

A. Tangible Historical Dimension. Historical and 
building features of the structures
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 A.1 Functional Churches

 1.  St. Philomene Church (Iglesia de Sta. 
Filomena), Alcala, Cagayan

  The church, which is located in Alcala, 
Cagayan was built in 1881 under the 
vicarship of Fr. Casimiro Gonzalez, O.P.

  Due to its massiveness (with approx. 
width of 25m and length of 67.5m, inside 
dimension), it was said that Fr. Casimiro 
introduced a steam-powered machine to 
make bricks which is probably the first 
steam machine in the Valley (Salgado, 
2002:357).  It is also considered the widest 
church in the Archdiocese of Tuguegarao. 
The church displays four front niches with 
small pediments above it. Twelve prominent 
round pilasters are found in the facade of the 
church together with three angel statues, 
one on top of the pediment, and one on each 
side.

  One unique feature of the church is a 
massive front wall with an approximate 
thickness of 2.3 m. The church is made 
of bricks, river stones, and lime. Over 15 
years ago the roofing of the church was 
replaced with steel trusses and pre-painted 
galvanized iron (GI) sheets. 

2. St. Hyacinth of Poland Chapel (Ermita de 
San Jacinto), Tuguegarao City, Cagayan 

  Located in Tuguegarao City, the church 
was originally constructed in 1604 but was 
reconstructed in 1724 (Noche, 2004: 548) 
under the supervision of Fr. Bernabe de la 
Magdalena.

  Among all churches in the province, 
the San Jacinto church has no belfry but an 
espadaña is found on top of a semicircular 
pediment. The church displays two side 
finials and dentil ornaments found in the 

doorway and trefoil-like section columns 
found at the façade. Moreover, it still holds 
its original retablo mayor. The Ermita 
follows a rectangular church plan with a 
Spanish baroque-inspired design. Unique 
about the church is that through this edifice, 
the system of the straight, east-west, north-
south orientation of streets in Tuguegarao 
was based. The church has an approximate 
area of 250.52 sq. m.

  The old wooden roof framing system 
was changed to steel frames using I-beams 
as rafters, steel purlins, and colored GI 
sheets. The church framing system was 
also retrofitted by constructing reinforced 
concrete columns on both sides to carry the 
steel I-beams.

3. St. Raymund of Peñafort Church (Iglesia de 
San Raimundo de Peñafort) Rizal, Cagayan

  On November 21, 1617, the cornerstone 
of the church was laid in the municipality of 
Rizal. This Spanish baroque-inspired church 
was acknowledged as one of the 44 National 
Cultural Treasures in the country by the 
National Commission on Culture and the 
Arts (NCCA).

  It has an inside dimension (nave) of 
approximately 14.4m x 48.1m, while the 
altar dimension is approximately 8.4m x 
10.7m. The original retablo and brick insets 
can be seen until today.

  Also known as the Malaueg church, it 
was declared by the NCCA in 2001 as the 
only cultural treasure in the province. It was 
built using sedimentary rocks or smooth 
river stones mixed lime and adopted the 
Mexican construction method.

4. Our Lady of Snow Church (Iglesia de 
Nuestra Señora de las Nieves) Enrile, Cagayan
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  The church was built in the barrio of 
Cabug (presently the municipality of Enrile), 
in 1877 (Noche, 2004: 548) under the 
supervision of Fr. Francis Bueno.

  It has a rectangular plan with side niches. 
One can still see the original side retablo and 
an original carroza made of silver-plated 
metal. The nave measures approximately 
15.4m x 50.8m, while the altar has an inside 
dimension of 8.2m x 12.5m.

  Sandstones, bricks, and pebbles were 
used in the construction of the church. To 
date, the roofing system has been replaced.

5. St. Peter Cathedral (Catedral de San Pedro), 
Tuguegarao City, Cagayan

  Tuguegarao was founded as a mission 
in 1604. Its first vicar, Fray Tomas Villa, OP, 
initiated the construction of a temporary 
church with Saints Peter and Paul as the 
town’s patron saints. Years after, Fr. Antonio 
Lobato, OP initiated and supervised the 
construction of the cathedral on January 17, 
1761, and was completed in 1768 (Galende, 
2007; Salgado, 2002).

  The structure has a Cruciform plan with 
semicircular arch windows framed with a 
triangular pediment with brick insets. The 
church is adorned with several molded brick 
insets containing various symbols such as 
roosters, papal tiaras and seal, keys, sun, 
moon, Christogram, Marian emblem, and 
Dominican symbols. The Cathedral probably 
has the greatest number of brick insets in 
the province. One of the defining features of 
the Cathedral is its façade with a broken and 
crested pediment as well as prominent rope-
twist pilasters. It has a five-story bell tower 
also designed with a rope-twist pilaster. The 
church has an approximate area of 1717.85 
sq.m.

  Flying and typical buttresses are found 
on the right and backside of the church. 
Remnants of the Spanish style roof tiles are 
still visible on the right side. The church 
was built using vernacular materials such as 
bricks, river stones, and lime. The Cathedral 
is the largest Colonial Era church in Cagayan.

6. St Catherine the Alexandria Church 
(Iglesia de Sta. Catalina) Gattaran, Cagayan

  This church in the town of Gattaran was 
built in 1739 (Noche, 2004: 548).

  St. Catherine church has a rectangular 
church plan with a Spanish baroque-inspired 
design. The church still holds its original side 
retablo and pulpit. Prominent four double 
pilasters and a niche at the top center of 
the pediment are seen in the façade of the 
church. The church has an approximate area 
of 565.62 sq. m.

  Bricks and river stones were used in the 
construction of the church; however, these 
were replaced when it was renovated.

7. St James the Greater Church (Iglesia de 
Santiago Mayor) Iguig, Cagayan

  Built in 1765 – 1787 (Noche, 2004: 548) 
by Fr. Pedro de San Pedro, OP, the church 
stands on top of a hill, overlooking the vast 
Cagayan River.

  It has a rectangular church plan and a 
Spanish baroque-inspired design. Moreover, 
the church still holds the original retablo 
and the original steel pulpit used by priests 
when delivering their sermon.

  A defining feature of the church is the 
presence of flying buttresses found at the 
rear portion and stepped buttresses on the 
sides. It was built using vernacular materials 
(bricks and river stones). The façade was 
renovated after World War II.
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Figure 2. The Functional Churches of Cagayan
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8. St. Anne Church (Iglesia de Sta. Ana), 
Buguey, Cagayan

  The structure was built in the year 
1610, and reconstructed in 1732 (Noche, 
2004: 548) follows a Cruciform plan and 
has a Spanish baroque-inspired design. The 
external view of the church depicts a niche 
at the top center of the pediment and the 
11 finials. It has also a main altar made of 
molave and narra. The inside dimension 
of the church (nave) is approximately 9.6 x 
28.7 m, while the altar has an approximate 
dimension of 6.2 x 9.4 m.

  From the top, it can be noticed that the 
façade of the church is not perpendicular to 
the nave as it is tilted on the right. The church 
still holds its original retablo and wooden 
trusses. It was also built using vernacular 
materials.

9. St. Peter the Martyr Church (Iglesia de San 
Pedro Martir), Pamplona, Cagayan

  Located in the town of Pamplona, the 
church was built in 1614 – 1617 (Noche, 
2004: 548) under the direction of Fr. Miguel 
Martin de San Jacinto, OP, the founder of Pata 
and Masi missions. It was damaged by an 
earthquake in 1721 and was subsequently 
repaired by Fr. Jose Cano, OP.

  It adapts a Cruciform plan and has 
a Spanish baroque-inspired design. The 
retablo mayor and retablo minor were 
retrofitted.

  The church was constructed adopting 
the mamposteria technique using vernacular 
materials. It was built with a solid rock 
foundation and has side buttresses.

10. St. Dominic de Guzman Church (Iglesia de 
Santo Domingo de Guzman) Lallo, Cagayan

  Built in Lallo (former Nueva Segovia) 
in the early 1600s after Pope Clement VIII 
created the Dioceses of Nueva Segovia 
in 1595.  Reconstructed in 1783 – 1790 
(Noche, 2004: 548), this century-old church 
is one of the earliest structures made of 
bricks adapting the Cruciform plan. It has 
a hexagonal belfry top with 12 finials and 
prominent pilasters found at the façade 
of the church. The church has undergone 
restoration, but the original architectural 
design concept was adopted. The church has 
an approximate area of 1281.42 sq. m.

  Bricks, sandstones, and lime were used 
in the construction of the church. Side 
buttresses are also visible.

  Table 1 shows the functional churches with 
corresponding gathered data.  Most churches 
built during the Spanish-era using bricks, river 
stones, sandstone, and limes construction 
materials. Churches were architecturally 
designed based on Spanish baroque. St. 
Philomene has a dimension of 25 m x 65.79 m 
making it the widest in the Region.

A.2 Church Ruins

1. St. Michael of Archangel Church (Iglesia 
de San Miguel de Archangel) Nassiping, 
Gattaran, Cagayan

  The year of construction of St. Michael 
church in Nassiping, Gattaran is uncertain 
but it is assumed to have been erected before 
the construction of the St. Catherine Church 
(1739) located at the town proper. This 
Spanish baroque-inspired church still holds 
its original side retablo and has one side 
niche.



The PASCHR Journal
Volume III (2020)

53

  Due to its strategic location, Nassiping 
became important to the Dominicans, hence, 
the Dominican Provincial Fr. Miguel Ruiz 
in 1617 ordered that convents erected in 
Nassiping shall have 6 rooms while all other 
convents in Cagayan Valley shall have only 4 
rooms (Salgado, 2002:246). An horno was 
built approximately 300 meters away from 
the church, believed to have baked the bricks 
used in the construction. Like St. Dominic 
de Guzman church in Lallo, the Nassiping 
church was built facing the Cagayan river.

  The church is made of bricks and is 
assumed to have the same characteristics as 
the others of the period. The 3-level belfry, 

found at the left part of the church is also 
made of bricks, topped by a pyramidal roof 
(Noche 2004:568). 

2. St. Vincent Ferrer Church (Iglesia de San 
Vicente Ferrer), Tucolana, Lallo, Cagayan

  The church is one of the earliest churches 
built in the Valley, however, the date of 
construction is uncertain. A hospital for the 
natives was also built near the church (Jose, 
2019) upon the arrival of the Spaniards. The 
structure has a Cruciform plan. It has an 
inside dimension (nave) of approximately 
12.8 x 46 m, while the altar measures 
approximately 12.5 x 12.6 m.

Table 1. Tabular Matrix of Functional Churces

Functional 
Churches Place Date 

Built Materials Used Style Floor Area*

St. Philomene 
Church

Alcala 1881 Bricks, river stones and lime Spanish Baroque-
inspired

1,644.75 sq. 
m.

St. Hyacinth of 
Poland Chapel

Tuguegarao 
City

1604 Bricks, River stones and lime Spanish Baroque-
inspired

250.52 sq..

St. Raymund of 
Peñafort Church

Rizal 1617 Sedimentary rocks or 
smooth river stones mixed 
lime

Spanish Baroque-
inspired

1028.18 sq. 
m.

Our Lady of Snow 
Church

Enrile 1877 Sandstone, bricks, and 
pebbles

Spanish Baroque-
inspired

1050.325 sq. 
m.

St. Peter Cathedral Tuguegarao 1761 to 
1768

Vernacular materials such as 
bricks, river stones, and lime

Spanish Baroque-
inspired

1,717.85 sq..

St Catherine the 
Alexandria Church

Gattaran 1739 Bricks and river stones Spanish Baroque-
inspired

565.62 sq..

St. James the 
Greater Church

Iguig 1765 to 
1787

Vernacular materials (bricks 
and river stones)

Spanish Baroque-
inspired

629.828 sq.

St. Anne Church Buguey 1610 Vernacular materials
(bricks and river stones)

Spanish Baroque-
inspired

536.58 sq. 
m.

St. Peter the Martyr 
Church

Pamplona 1614 to 
1617

Mamposteria technique Spanish Baroque-
inspired

1003.501 sq. 
m.

St. Dominic de 
Guzman Church

Lallo  
(former Nueva 
Segovia)

1600s Bricks, sand stones and lime Spanish Baroque-
inspired

250.52 sq. 
m.

*Approximate floor area based on the actual inner dimensions of the church. 
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The structure was made of bricks, river stones, 
and mixed with shells and lime. Presently, side 
buttresses are still visible.

3. St. Hyacinth of Poland Church (Iglesia 
de San Jacinto de Polonia), Camalaniugan, 
Cagayan

  The first church built in 1596 in 
Camalaniugan was made of light materials. 
Later, it was destroyed either due to fire, 
typhoon or it was washed out by the river 
(Salgado, 2002). 

  Rebuilt in 1746 in Camalaniugan, 
(Noche, 2004: 548), the church has an inside 
dimension of approximately 10.1 x 38.7 m 
while the altar measures approximately  
4.38 x 9.3 m.

  The church was built using mamposteria 
technique. The side buttresses are still 
visible. 

Figure 3. The Ruined Churches of Cagayan
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4. Mary Magdalene Church (Iglesia de Sta. 
Maria Magdalena) Namuac, Sanchez Mira, 
Cagayan

  St. Mary Magdalene church otherwise 
known as Pata church was built in c. 1596 
(Noche, 2004: 548), in Pata, Claveria (now 
Namuac, Sanchez Mira). Considered the 
first church in the province and one of the 
oldest structures built by the Spaniards 
in Northern Luzon. This 16th century-old 
structure symbolizes evangelization of the 
valley as the first natives were baptized 
there. Construction materials used were 
bricks, river stones, and lime.

5. St. Agnes of Montepulciano Church (Iglesia 
de Sta. Ines de Montepulciano) Tabang, Sto. 
Niño, Cagayan

  Built in 1731, in Tabang, Sto. Niño, the 
church has a rectangular plan. The nave is 
approximately 10.6 x 31.6 m while the altar 
is approximately 4.5 x 7.4 m. It was made of 
bricks and river stones.

  Similarly, Table 2 shows the comparative 
illustration of the ruined churches based on 
the corresponding gathered data.  All ruined 
churches were made of bricks, river stones, and 
lime.  Most were built during the early part of the 
Spanish colonization.

These tangible heritages showed the historical 
value of all the structures thru identifying and 
describing their historical dimension.

B. Intangible dimension of the historical 
structures. Socio-cultural value of the structures

  To analyze the intangible dimension of these 
historical structures, the study employed the 
Getty Framework to determine their social and 
cultural value. According to the study conducted 
by De La Torre (2002), the following are the 
criteria in making management or conservation 
decisions that are applied in the churches and 
ruins:

•	 Spiritual	 and	 religious	 value. The 
structure contributes to the sense of 

Table 2. Tabular Matrix of Ruined Churces

Ruined Churches Place Date 
Built Materials Used Style

*Floor Area 
(sq m)

St. Michael of 
Archangel Church

Nassiping, 
Gattaran

1600s Bricks Spanish Baroque-
inspired

579.83 sq.m

St. Vincent Ferrer 
Church

Tucolana, Lallo 1590’s Bricks, river stones 
& mixed with shells 
and lime

Spanish Baroque-
inspired

887.192 sq. m.

St. Hyacinth of Poland 
Church

Camalaniugan 1746  Bricks, stones, and 
lime

Spanish Baroque-
inspired

448.848 sq. m.

Mary Magdalene 
Church

Namuac, 
Sanchez Mira

1596 Bricks, rive stones & 
limes

Spanish Baroque-
inspired

1508 sq.m

St. Agnes of 
Montepulciano 
Church

Tabang, Sto. 
Niño

1731 Bricks with river 
stones

Spanish Baroque-
inspired

368.26 sq. m.

*Approximate floor area based on the actual inner dimensions of the church. 
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religiosity, recognition, or connection with 
the Infinite. It represents the Christianity of 
the community and symbolizes their faith 
and the Catholic religious values.

•	 Historical	 value. The structure provides 
connectedness with the past and reveals 
its original value that represents the 
community’s historical Christian belief. It 
symbolizes the old-age representation of the 
people’s Christianity.

•	 Aesthetic	 value. The church depicts the 
combination of the old-contemporary designs 
and modern materials that represents the 
beauty of the church at present. The value 
of the original contemporary designs 
reveals the past concepts of Christianity. 
The site possesses a display of beauty. 
This way includes relationship of the site 
to the landscape where it is situated and 
instrumental qualities relevant to the site 
and surrounds.

•	 Social	 value. Site contributes to social-
Christian sustainability of cohesiveness 
adhered to the sacraments of Christianity 
that made the community a desirable place 
to live, worship, and work.

•	 Scientific	 value. The structure provides 
an area or a subject for scholarly study. It 
has potential researchable areas covering 
various disciplines from socio-cultural, 
economic, and architectural and structural 
studies.

•	 Symbolic value. The structure conveys 
the identity of the community and provide 
Christian community representation and 
cultural individuality.

To measure this intangible value, the study 
adopted a scale rating of 1 (Very Low) to 5 (Very 
High) to assess the degree of value ranging from 
lowest to highest according to the degree of value 

Table 3. Assessment of the Sociocultural Value (Functional)

Functional Churches
Value Total 

ValueSpiritual Historic Aesthetic Social Scientific Symbolic

St. Philomene Church 4.60 4.60 4.40 4.80 4.80 4.20 4.57

St. Hyacinth of Poland Chapel 4.20 4.10 4.00 4.60 4.20 4.40 4.25

St. Raymund of Peñafort Church 4.70 4.50 4.30 4.70 4.20 4.20 4.43

Our Lady of Snow Church 4.60 4.20 4.10 4.30 4.20 4.50 4.32

St. Peter Cathedral 4.10 4.00 4.10 4.30 4.20 4.70 4.23

St Catherine the Alexandria 
Church 4.60 4.30 4.33 4.50 4.33 4.50 4.43

St. James the Greater Church 4.80 4.70 4.40 4.60 4.70 4.50 4.62

St. Anne Church 4.50 4.20 4.30 4.50 4.10 4.20 4.30

St. Peter the Martyr Church 4.50 4.40 4.30 4.40 4.20 4.60 4.40

St. Dominic de Guzman Church 5.00 4.70 4.60 4.80 4.60 5.00 4.78

Total Value 4.56 4.37 4.28 4.55 4.35 4.48 4.43

Descriptive Value VH VH VH VH VH VH VH

Legend: VH – Very High
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of spiritual/religious, historical, aesthetic, social, 
scientific, and symbolic value.

On the average, the ten functional churches were 
rated 4.43 or very high in the six aspects of socio-
cultural values. Individual ratings are: Spiritual = 
4.56, social = 4.55, symbolic = 4.48, historic = 4.37, 
scientific = 4.35, and aesthetic = 4.28. This reveals 
that the churches exhibit very high socio-cultural 
values.  

The socio-cultural assessment of the ruins 
reveals that the over-all rating is 4.31 or very high. 
The historic value is rated 4.63 (VH), symbolic (4.50), 
social (4.25), and spiritual (4.21). On the other hand, 
aesthetic and scientific value were rated high with a 
value of 4.09 and 4.16, respectively.

This implies that despite their current status, 
generally the community regard them with a very 
high socio-cultural value, hence, there is a need to 
preserve these ruins.

Conclusion

Based on the findings of the study the following 
are concluded:

Table 4. Assessment of the Sociocultural Value (Ruined)

Functional Churches
Value Total 

ValueSpiritual Historic Aesthetic Social Scientific Symbolic

St. Michael of Archangel 
Church 4.83 4.67 3.67 4.17 4.00 5.00 4.39

St. Vincent Ferrer Church 4.20 4.50 4.40 4.20 4.30 4.20 4.30

St. Hyacinth of Poland Church 4.40 4.80 4.60 4.60 4.20 4.70 4.55

St. Mary Magdalene Church 3.50 4.40 3.50 3.90 4.00 4.00 3.88

St. Agnes of Montepulciano 
Church 4.10 4.80 4.30 4.40 4.30 4.60 4.42

 Total Value 4.21 4.63 4.09 4.25 4.16 4.50 4.31

Descriptive Value VH VH H VH H VH VH

Legend: VH – Very High; H – High

1. There are 18 century-old churches in 
Cagayan, ten are functional, eight ruins, 
three of which are no longer traceable 
because of the limited remaining remnants; 
All ten functional churches were renovated. 
St. Dominic De Guzman (Lallo) was recently 
renovated through the supervision of NCCA; 
Five of the functional churches still have their 
original retablos. St. Raymund of Peñafort, St. 
Hyacinth of Poland, Tuguegarao, St. Peter the 
Martyr, St. Anne Church, and St. Catherine of 
Alexandria; Two of the functional churches 
St. James the Greater and St. Raymund of 
Peñafort) still have their original pulpits 
although for the former, it was relocated at 
the side of the church;

  Significant features are found in the 
architectural design such as materials 
used, architectural details, components, 
and style, location and church and 
liturgical item. Commonly used materials 
in the construction of the century-old 
churches are bricks, limestone, river 
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stones, sandstones, shells and wood. 
Other features are five-story bell tower, 
elevated floor line, actuated façade, 
bells are located in the top center of the 
façade, built on top of a hill, the largest 
brick church, widest, original retablo, 
unique arch entrances, and a three-story 
belfry topped with a pyramidal roof, 
insets; and significant features are found 
in the engineering structure of the churches 
such as the material design and construction 
method.

2. The churches and ruins depict a very high 
socio-cultural value; and 

3. Policy recommendation as a result of the 
study can be formulated.

Recommendations

1. The Archdiocese of Tuguegarao to:

a. Formulate a policy to further retrofit, 
renovate, and preserve the century-old 
churches and ruins;

b. Seek the support of the National Committee 
on Culture and the Arts (NCCA) and the 
concerned Local Government Units and 
Parishioners to preserve the present status 
of the century-old churches and ruins; and

c. Request the NCCA for the recognition of the 
qualified churches and ruins as historical 
sites and historical heritage.

2. The Local Government Units to:

a. Issue ordinances to preserve and protect the 
churches and ruins; and

b. Seek assistance of the Department of 
Tourism for the promotion of the churches 
and ruins

3. To increase the socio-cultural value, there is a 
need to preserve the significant features of the 
historical churches and ruins in Cagayan;

4. Conduct other researches such as the following:

a. Historical and architectural in-depth study;

b. Structural integrity of the different structural 
components of the churches and ruins to 
ensure longer structural stability. 
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Abstract

This paper discusses the Prevailing Indigenous FILIPINO RICE-BASED FOOD PROCESSING PRACTICES IN 
CAGAYAN VALLEY REGION, PHILIPPINES.  It determines the prevailing indigenous rice-based food processing 
in the Cagayan Valley Region and compared it with the modern rice-based food processing technology. The 
descriptive research is utilized in the study covering four (4) provinces of Region 02 except Batanes. The 
respondents are 227 producers of rice-based products. Data was gathered through a questionnaire pre-tested 
using Cronbach’s alpha. Data were treated using frequency and percentages. Findings are: There are century-
old prevailing traditional and indigenous existing food processing practices in Region 02, and such practices 
are part of the culture and tradition of rice-based food processing. In conclusion, more rice-based producers 
are utilizing indigenous processes rather than modern equipment and facilities in their production system.

Keywords: Indigenous processing practices, rice-based products, Cagayan Valley

Introduction

Rice-based product is a traditional industry 
in the agricultural area in the Philippines.  The 
Philippine government enacted the Republic Act 
No. 8435 known as the Agriculture and Fisheries 
Modernization Act of 1997 defining the measures 
to modernize the country’s agricultural industry 
in able to compete in the global market.  Utilizing 
modern equipment and facility as required by the 

law is the primary concern of the government.  
Rice-based products are a potential commodity 
to compete with the global market considering 
its acceptability as a snack food and or alternative 
source of carbohydrates throughout the world.  
According to the study of Olorunsayan et al (2019) 
stated that rice is the determining factor for food 
security in an agricultural country because it is 
common for the tiller to plant rice rather than other 
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crops. Rice-based products could provide stability in 
food security.

Rice-based is very common to the Filipino as 
part of the delicacies in the meal.  There are varieties 
of rice-based products or the native delicacies that 
are old-time favorite foods.  It serves as a livelihood 
source for farming and non-farming communities in 
the Philippines as well in Cagayan Valley Region.

Objectives and Framework

If the rice-based product production is significant 
for the Filipino particularly in Cagayan Valley Region 
comprising of Batanes, Cagayan, Isabela, Nueva 
Viscaya, and Quirino provinces, therefore, the study 
has the following research objectives:

1. To identify the rice-based product produced 
in the region;

2. To determine which prevailing indigenous 
practices are common in producing rice-
based products; and

3. To enhance what equipment and facilities 
of the rice-based producers require to 
comply with government regulation on 
food production processing guidelines and 
standards.

To operational this study, the researchers 
formulated this framework below (see Figure 1.)

Figure 1. Research Framework

Identified Rice- 
Based Producers

Level of Modern 
Innovation (Indigenous 

Practice & Modern 
Equipment Used)

INNOVATION FOR 
IMPROVEMENT AND 

UPGRADING PROGRAM

Demographic 
Profile

Literature Review

As the study conducted by Analianasari, Hidayat, 
and Trisnanto in Lampung Province, Indonesia, 
demonstrated that rice-based ingredient can be 
used as a functional food product because it has 
a high content of crude fiber, dietary fiber, starch 
content and antioxidant activity (Analianasari et al, 
2019).  Rice-based product ingredients may help 
to avoid over nutrition and degenerative diseases.  
Nonetheless, the processing of this rice-based 
product ingredients is capital expensive due to the 
high cost of labor while rice-producers may benefit 
from this process. 

Another study on the rice-based product was 
conducted by the Olorunsaya and his colleagues 
that rice-based product is one of the answers in the 
impending food security.  According to the study 
carried out among 430 rice marketers’ households 
in Niger State, Nigeria that rice-based products 
and its nutrients are a determinant to reduce 
undernourished children and improve the food 
supply (Olorunsaya et al, 2019).  Also, the study 
showed that it helps the rice producers as well as 
the household marketers to provide additional 
livelihood in the localities.

According to the Republic Act 8435 known as 
the Agriculture and Fisheries Modernization Act 
of 1997 defined as measures to modernize the 
Philippine agriculture for the country to compete 
in the global market. The production of rice-
based products requires equipment and types of 
machinery modernization to comply with such an 
act.  Despite these, the use of indigenous practices 
is still prevailing and encourage all rice producers as 
well as to those engaged in rice-based production.  
This modernization utilized social innovation in 
which the communities have engaged collectively 
engage in process and experimentation, provided a 
possibility for change from the farmers, and carried 
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out other opportunities to the rice producers 
(Prasad, 2016).

METHODOLOGY 

Research Location
Cagayan Valley is the part-north of the Luzon.  

It comprises Batanes, Cagayan, Isabela, Nueva 
Vizcaya, and Quirino. The majority of the localities 
are Ilocano ethnicity. This region is one of the rice-
granary areas in the Philippines aside from Central 
Luzon and Southern Philippines. The study excluded 
the province of Batanes. 

Table 1 showed that Cagayan province has 18 
municipalities and followed by Isabela with 16 
municipalities. On the other hand, Isabela has the 
most number of cities with 3 (Santiago, Cauayan, 
Ilagan). Cagayan province has a lone city known as 
Tuguegarao. Nueva Vizcaya and Quirino provinces 
have the same number of municipalities with 6.  

The study, therefore covered with 4 cities and 46 
municipalities. From these numbers, 53.19 percent 
of the municipalities in the region were covered 
by the research as Figure 2 the map of the Cagayan 
Valley Region.

Table 1. Provinces, Cities, and  
Municipalities Covered

Provinces Cities Municipalities

Cagayan 1 18

Isabela 3 16

Nueva Vizcaya 0 6

Quirino 0 6

Total 4 46

Respondents of the study. 
The respondents are producers of rice-based 

products. The respondents of the study were 
identified through the list of producers from the 

Figure 2. Map of the Cagayan Valley Region

Legend:       - provinces covered
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regional offices of the Department of Agriculture 
(DA), Department of Trade and Industry (DTI) and 
Department of Science and Technology (DOST). 
Likewise, the Municipal/City Coordinator for 
Livelihood/Entrepreneurship was also the source 
of respondents within the municipality, Internet 
searches were also conducted.

Due to the minimal number of rice-based 
producers gathered from the line agencies, the 
researchers assumed a total of 7,500 rice-based 
producers. From there, the sampling size was 
derived using 30% from that of the population. This 
provided a critical mass to represent the rice-based 
producers in the Region 

Table 2. Respondents of the Study

Province Producers %

Cagayan 65 28.63

Isabela 65 28.63

Nueva Vizcaya 34 14.98

Quirino 63 27.76

Total 227 100.00

Research Design, Instruments  
and Techniques

The survey questionnaire was utilized to gather 
the needed data for the study. To determine the 
reliability and validity of the questionnaire, it was 
pre-tested using Cronbach’s alpha. The analysis of 
the reliability of the questionnaire was 0.817 at a 
5 % level of significance. The data generated from 
the survey were processed and analyzed using 
simple descriptive analysis of frequency counts 
and percentage on the identification of rice-based 
products per province, prevailing production 
practices, and the level of modern innovation for 
using the modernized equipment and facilities.

Results and Discussion

Rice-Based Products. 
The rice-based producers in Cagayan Valley 

Region cater to various by-products patronized 
by different customers. Cagayan produces 25 food 
products, Isabela with 18, Nueva Vizcaya with 
10, and Quirino with 13 products. All provinces 
commonly produced the following native delicacies, 
namely: bibingka; suman; tinupig; puto; inatata; 
tinudok and biko are produced in Cagayan, Isabela, 
Nueva Vizcaya, and Quirino. Moriekos is produced 
in Isabela and Quirino. Butchi in Cagayan and 
Isabela, bilo bilo in Cagayan and Quirino. patupat 
and pinakufu are locally produced in Cagayan and 
Isabela. Inkiwar is solely produced in the provinces 
of Isabela and Nueva Vizcaya, while suman sa lihia, 
pinalpal, bibingkang kanin, sinubalu, binungon, 
pawa, pitchi pitchi are produced in Valencia.  Further, 
inatata, suman sa latik, suman sa lihiya, sinummon, 
inangit are exclusively produced in Cagayan. Isabela 
also is the only producer of binallay, espasol, dendelot, 
dila dila, and palitaw. Tambo- tambong and turon 
are locally produced in Nueva Viscaya and Quirino, 
respectively. 

Table 3 showed that the distribution of rice-based 
products in Cagayan Valley Region per province that 
bibingka, suman, tinupic, puto, tinudok, and inatata 
were commonly produced in all provinces.  It was 
followed by biko and bilo-bilo wherein it produces 
in Cagayan, Nueva Viscaya, and Quirino. Other rice-
based products and delicacies were produced mostly 
in Cagayan and Isabela.
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Table 3. Rice-based Products in Cagayan Valley Region

Rice-Based Products
& Native Delicacies

Province
TotalCagayan Isabela Nueva Vizcaya Quirino

Bibingka     4

Suman     4

Tinupig     4

Puto     4

Tinudok     4

Inatata     4

Biko    3

Bilo Bilo    3

Butchi   2

Pinakufu   2

Inkiwar   2

Patupat   2

Moriekos   2

Bibingkang kanin  1

Sinibalu  1

Binungon  1

Pawa  1

Pichi pichi  1

Valencia  1

Inatata  1

Pinalpal  1

Suman sa latik  1

Inangit  1

Binallay  1

Turon  1

Espasol  1

Dendelot  1

Dila Dila  1

Palitaw  1

Suman sa lihya  1

Sinummon  1
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Producers
All the provinces are producers of native 

delicacies wherein 81(32.27%) from Cagayan, 91 
(36.25%) from Isabela, 29 (11.55%) from Nueva 
Vizcaya and 50 (19.93 %) from Quirino as shown 
in Table 4.  Further, this implies that Cagayan Valley 
rice-based products’ producers vary in classification 
as a sign of industry engagement and livelihood 
indicator for all types of producers.

Table 4. Producers of rice-based products in 
Cagayan, Valley

Province
Producer

Number %

Cagayan 81 32.27

Isabela 91 36.25

Nueva Vizcaya 29 11.55

Quirino 50 19.93

TOTAL 251 100

*Multiple responses

Producers	and	their	classification
The producers in Cagayan Valley are shown in 

Table 5 are classified as small, medium, and large 
scale producers. This is based on the volume of 
production. The small scale producers consume less 

than 5 kilos per day, the medium utilizes more than 5 
kilos to less than 4 cavans of rice, and the large scale 
uses 7 cavans of rice and more per day in producing 
the native delicacies. During peak season, the large 
scale group utilizes 10 cavans of rice per day.

There are 65 producers in Cagayan and Isabela, 
accounting for 29% each of the total producers in 
the Region. Nueva Vizcaya had 34 producers (15%) 
and Quirino with 63 producers (27%). As to the 
classification of their rice-based industry in Region 
02, 199 (88%) producers are classified as small scale 
producers, 22 (10%) are medium-scale producers 
and 6 (2%) are large scale producers.

The results reveal that rice-based products 
provide an avenue for Region 02 to engage in 
economic activities utilizing rice as their raw 
materials.

Prevailing Practices on the Use of 
Equipment in the Production of  
Native Delicacies in Cagayan Valley 
Region

Practices and equipment. 
The rice-based producers of native delicacies 

in Region 2 are all utilizing various practices 
and equipment in their production system. Ten 

Table 5. Classification of producers in Cagaya Valley

Provinces
Number and Classification

TotalSmall Medium Large

Cagayan 55 6 4 65

Isabela 54 9 2 65

Nueva Vizcaya 34 0 0 34

Quirino 56 7 0 63

Total 199 22 6 227

% 88 10 2 100
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(10) equipment and facilities are utilized in the 
production of different native delicacies. All of them 
have a working table, 141 have the traditional clay 
oven, 113 coconut grater, 108 rice grinder, 96 gas 
stove, 62 steamers, 8 coconut presser, and 7 electric 
mixers (Table 6).

Level of modern innovation utilized by 
producers
Prevailing Indigenous and modern equipment. 

In Cagayan, there are 149 prevailing indigenous 
equipment’s and 192 modern equipment and 
facilities, Isabela with 153 indigenous and 143 
moderns, Nueva Vizcaya with 51 indigenous and 

52 moderns, Quirino with 111 indigenous and 42 
modern equipment and facilities utilized in the 
production of native delicacies (see Table 7).

To wrap this, the study noticed that modern 
innovation utilized by the rice-based producers that 
many of the producers are practicing the prevailing 
indigenous method in manufacturing their products 
while Cagayan and Isabela have recorded high 
in utilizing modern equipment (see in Table 8).  
However, only six (6) rice-based producers are 
classified as “large” manufacture of the rice-based 
product (see in Table 5).

Table 6. Equipment Utilized in the Production of Native Delicacies in Cagayan Valley

Equipment
Provinces

TotalCagayan Isabela Nueva Viscaya Quirino

Rice grinder 31 46 21 10 108

Coconut grater 46 40 18 9 113

Coconut presser 4 4 n/a n/a 8

Working tables 65 65 34 63 227

Oven 37 2 5 1 45

Clay oven 14 58 29 40 141

Gas stove 41 14 13 28 96

Stone oven 14 10 n/a n/a 24

Steamer 35 13 5 9 62

Electric mixer 5 2 n/a n/a 7
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Table 7. Prevailing Indigeous and Modern Equipment Utilized in Cagayan VAlley

Provinces Equipment
Level of Innovation

Prevailing 
Indigenous Modern

Cagayan Electric Mixer n/a 5

Coconut Presser n/a 4

Coconut Grater 2 44

Rice Grinder n/a 31

Stone Griller 14 n/a

Clay/Metal Oven 14 37

Steamer 35 25

Firewood/Gas Stove 24 41

Wood /Stainless table 60 5

Total 149 192

Isabela Electric Mixer n/a 2

Coconut Presser n/a 4

Coconut Grater n/a 40

Rice Grinder n/a 46

Stone Griller 10 n/a

Clay /Metal oven 58 2

Steamer 5 8

Firewood/Gas Stove 19 39

Wood /Stainless table 61 4

Total 153 145

Nueva Viscaya Wood /stainless table 34 0

Coconut Grater n/a 18

Rice Grinder n/a 21

Clay /Metal oven 12 5

Steamer n/a 5

Firewood /Gas Stove 5 8

Total 51 57

Quirino Wood /stainless table 60 3

Coconut Grater n/a 9

Rice Grinder n/a 10

Clay /Metal oven 40 1

Steamer 4 5

Firewood/ Gas Stove 7 14

Total 111 42
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Table 8. Level of Modern Equipment Used

Provinces

Level of Innovation

Prevailing 
Indigenous  

(in %)
Modern (in %)

Cagayan 149 (32.00) 192 (44.03)

Isabela 153 (33.00) 145 (33.25)

Nueva Vizcaya 51 (11.00) 57 (13.07)

Quirino 111 (24.00 42 (9.63)

Level of modern innovation utilized. 
In determining the level of the innovation 

utilized, the study used the Innovation Compliance 
Rating as shown in Figure 3 based on the requirement 
provided.  From this compliance rating, the study 
provided a guideline to measure the capability and 
capacity of every rice-based producer per province.

On the other hand, the level of modern innovation 
was calculated as follows (see Figure 4):

  

Indigenous 
(in %) 

Cagayan 149 (32.00) 192 (44.03) 
Isabela 153 (33.00) 145 (33.25) 
Nueva Vizcaya 51 (11.00) 57 (13.07) 
Quirino 111 (24.00 42 (9.63) 

Level of modern innovation utilized.  
In determining the level of the innovation utilized, the study used the Innovation 
Compliance Rating as shown in Figure 3 based on the requirement provided.  From this 
compliance rating, the study provided a guideline to measure the capability and capacity 
of every rice-based producer per province. 

Figure 3. Innovation Compliance Rating 
Rating Compliance Requirements 

Low  Requirements such as general information, practices, process and 
procedure, and product-based equipment and technology 

 Minimum requirements based on current laws and regulations. 
Medium  Same compliance as Low except as to financial capability for advanced 

innovation and technology. 
 Additional requirements such as other resources, funding, work plan, 

certificate of compliance as a legitimate and accredited rice-based 
producer. 

 A mandatory program for sustainability as a rice-based product 
manufacturer. 

High  Same compliance requirement as Medium. 
 Mandatory background checks of the organizational set up of the 

producer. 
 Mandatory audit by the Accredited Institution such as the Department of 

Agriculture and other accredited government agencies. 

On the other hand, the level of modern innovation was calculated as follows (see Figure 
4):

Figure 4. Compliance Rating 
Compliance 
Likelihood 

Rating 
Low (10) Medium (50) High (100) 

High (1.0) Low 
(10 x 1.0 = 10)

Medium 
(50 x 1.0) = 50)

High 
(100 x 1.0 = 100) 

Medium (0.5) Low 
(10 x 0.5 = 5 

Medium  
(50 x 0.5 = 25) 

High 
(100 x 0.5 = 50) 

Low (0.1) Low 
(10 x 0.1 = 1 

Medium  
(10 x 0.1 = 5) 

High 
(100 x 0.1 = 10) 

Scale: High (>50 to 100); Medium (>10 to 50); Low (>1 to 10) 

Figure 3. Innovation Compliance Rating
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In determining the level of the innovation utilized, the study used the Innovation 
Compliance Rating as shown in Figure 3 based on the requirement provided.  From this 
compliance rating, the study provided a guideline to measure the capability and capacity 
of every rice-based producer per province. 
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 Minimum requirements based on current laws and regulations. 
Medium  Same compliance as Low except as to financial capability for advanced 

innovation and technology. 
 Additional requirements such as other resources, funding, work plan, 

certificate of compliance as a legitimate and accredited rice-based 
producer. 

 A mandatory program for sustainability as a rice-based product 
manufacturer. 

High  Same compliance requirement as Medium. 
 Mandatory background checks of the organizational set up of the 

producer. 
 Mandatory audit by the Accredited Institution such as the Department of 

Agriculture and other accredited government agencies. 

On the other hand, the level of modern innovation was calculated as follows (see Figure 
4):
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To draw this line, the study showed the tabular 
matrix of the compliance of the level of the innovation 
utilized based on given data. Table 9 illustrated that 
every province in Cagayan Valley has low compliance 
in the level of equipment and facilities used as well 
as in the prevailing practices utilized.  Therefore, the 
study initially concluded the low rating in prevailing 
indigenous of the utilization of practices and using 
modern equipment and facilities is relatively 
noticed.  In this way, all rice-based producers and 
manufactures must comply with the requirements 
according to the laws provided in RA 8435.

Conclusion

Rice as a prime commodity and staple food 
is considered as the main ingredient in the 
production of rice-based products in CAGAYAN 
VALEY REGION. Producers consider the use of 
equipment in producing rice-based products and 
the need to upgrade the traditional equipment in 
order to increase their level of efficiency and quality 
production of the rice-based products in order to 
compete with the local and global market. However, 
more rice-based producers are utilizing century-old 
indigenous production practices rather than modern 
equipment and facilities in their production system 
which is said as part of their culture and tradition.

Recommendation

Rice-based products producers must improve 
their equipment and facilities for efficiency and 
global competitiveness without totally scrapping 
their indigenous production practices. Professional 
Engineers and academicians in the country must be 
involved in designing, developing, and fabricating 
rice-based processing equipment and facilities to 
comply with RA 8435.
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Abstract

This study focuses on  Pahilot—the  faith healing tradition of the Ati- Atihan Festival in Kalibo, Aklan, in the 
island of Panay. The researcher uses oral history in data gathering validated by library researches. Historical 
events with their popular beliefs and myths are analyzed. The important finding establishes that Pahilot, 
as a tradition bears a deep religious significance in the celebration of the Ati-Atihan festival where a priest  
rubs the image of the Sto. Nino in the devotees body. The study recommends that the people of Panay should 
practice this kind of tradition because it signifies their history, religion and culture. 

Keywords: pahilot, oral history, faith healing, Ati-Atihan festival

Introduction

Ken Wilber  wrote in the introductory statement 
of the book entitled Consciousness and Healing that 
the most important aspect of faith healing—an 
integral approach to medicine is the transformation 
that happens in the healer. Rather than thinking 
about this as something outside of the healer 
himself, it poses the question about the manner 
we bring these principles into our own lives.  In a 
way, many people would never understand that by 
praying, the sick might become better and yet there 
is very little to say about the mechanism to explain 
how the healing might happen (Schlitz, Amorok, 
Micozzi, eds. 2005)

Healing is a technical problem yet we must 
acknowledge that most of what heals us is given to 
us by the environment, our immune systems, the 
air, water and other biological and environmental 
processes. Healing sees its own technology as 
― universal and all else as ― unscientific. It is 
surprising that an epistemology so divorced from 
the forces of creation and sustenance could, in such 
short geological and historical time, cause ecological 
disasters where water, air and land have been 
unsustainably degraded globally (Earle, 2009).

Pahilot, a healing ritual which is observed during 
the Ati-atihan festival in Aklan,  highlights the long 
history of gratefulness for things and achievements 
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they have been given by the Supreme being. The 
festival may seem as a historic remembrance as 
well of their pagan worship,which has developed 
into Catholic Worship (Umbao, 2011). As part of 
the religious practice and ritual of the said festival, 
Pahilot or Peapak has been considered as the best 
avenue for the self-expression of their religious 
beliefs. It is the distinct healing ritual for curing 
the sickness and diseases of  the devotees of Sr. Sto. 
Nino de Kalibo. The devotee kisses the image of 
the small Sto. Nino as part of the ritual. Then, the 
devotee pressed the image of the small Sto. Nino to  
his/her body part  which needs healing. Some of the 
believers are also asking for protection and good 
health for their family. 

The image of the Sto. Nino was brought by the 
Augustinian brothers to Aklan and Cebu.  But even 
early priest themselves do not exactly know how 
the devotion to the Sto. Nino in Aklan started. They 
believed that the tradition  was deeply rooted in 
Western Visayas because they already grew up with 
this kind of traditions. Through these festivities, it 
simply manifests the Filipino faith that shows their 
traditions that they are still practiced. 

The Pahilot or Peapak is participated by the 
people from all walks in life. Roman Catholic is a 
dominant religion in the Philippines where festivals 
had been considered as the most important religious 
event in every region. Ati-Atihan Festival is the 
epitome of the identity of the local community where 
they imitate the pygmy - like dance. the traditional 
rituals and “sadsad” (dance).

The study aims to establish the relationship 
between the believers’ faith  (devotion to Sto Nino)  
and the  healing for their health condition. It has 
three objectives to determine the relation between 
Pahilot and Ati-Atihan festival:

1. What is the role of tradition in the growing 
devotion to the Pahilot of the Ati-Atihan 
festival?

2. What are the unique traditional practices 
involved in Pahilot or Peapak  which draw 
the devotees to believe in the healing powers 
of the small Sto. Nino?

3. How do testimonies obtained from oral 
history crystallize the faith of the Sto. Nino 
devotees to his healing powers?

Literature Review

Festivals bring social, religious and economic 
advantages to a certain region. In this chaotic and 
stressful environment, these celebrations inhabit 
happiness that could bring positivity. They also serves 
as stress reliever and help us balance our emotions. 
They provide an opportunity to bring friends and 
relatives together in a bond of love. Festivals play a 
pivotal role in nation-building that can contribute 
in bringing people together from different religious, 
economic and social implications. The celebration 
of festivals started in Greece and Rome. Most of 
the countries associated the celebration with their 
harvest (Rodell, 2003). Festivals were established 
by the ancient Egyptian Pharaoh Rameses III to 
celebrate his victory over the Libyans.

Festival is a trademark of the Philippines. The 
celebration of such holidays has great significance 
aftecting many aspects of the peoples’ lives including 
agricultural life (economic), religious devotion 
(faith), societal values, and familial bonds (Rodell, 
2003). In the study of Allen (2008), he claimed that 
festivals are an important expression of human 
activity that contributes much to religious, social 
and cultural life. Festivals attract visitors that help 
stimulate the growth of tourism and businesses 
that contribute a lot to the economic development 
and bring social benefits in creating harmonious 
relationship within the community. These festivals 
are occasions where people gather together, 
attracting visitors and at the same time generate 
income because the people who participate in this 
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event spend a lot of money that will help the local 
economy.

Falassi (1987) defines festival as an event, a 
social phenomenon, encountered in virtually all 
human cultures. The colorful variety and dramatic 
intensity of its dynamic choreographic and aesthetic 
aspects, the signs of deep meaning underlying 
them, its historical roots and the involvement of 
the “natives” have always attracted the attention of 
casual visitors; have consumed travelers and men 
of letters alike. Furthermore, he also reiterates  and 
explains that festivals in the social sciences are 
simply taken from common language, where the 
term covers a constellation of very different events, 
sacred and profane, private and public, sanctioning 
tradition and introducing innovation, proposing 
nostalgic revivals, providing the expressive means 
for the survival of the most archaic folk customs, and 
celebrating the highly speculative and experimental 
avant-gardes of the elite fine arts.

Festivals and its Economic Effect
Festivals attract visitors that helps stimulates the 

growth of tourism and businesses in Kalibo, Aklan 
that contributed a lot in their economic development. 
They  bring social benefits in creating harmonious 
relationship within the community. They make the 
people gather together in making the celebration a 
successful one. The celebration of festivals boosts 
and attracts visitors. People who participate in this 
event spend a lot of money that will help the local 
economy. Festivals generate revenue for the local 
businesses in the communities like gas stations, 
souvenir shops and restaurants. The festivals help 
the local economy in terms of tourism and non- 
tourism businesses. They also create a number of 
social benefits in planning and conducting.

Each region has been dependent to social 
heritage, which we consider as the mixture of 
customs, traditions, moral values, attitudes, festivals, 

folklore, beliefs and ideals that binds people from 
one generation to another. The distinct heritage is 
the reason why people will visit a place much more 
participate in a festival. The involvement of the 
elders in the community, sharing stories and their 
experiences help this heritage intact aside from 
maintaining unity among families. Most celebrations 
focus on cultural or ethnic topics and seek to inform 
community members of their traditions.

Cultural Relevance of Ati-Atihan 
Culture evolves at all times. Material and non- 

material cultures are affected by the introduction 
of new things to the society. Culture change occurs 
when there is a recent change or development in the 
ways of living and in the spread of  new ideas taking 
place in a culture.  Urban and rural culture have their 
own basic social and cultural characteristics wherein 
modern and traditional values are mixed that lead to 
the acceptance of cultural distinctions as values.

Culture changes constantly, since it always 
evolves depending on the needs and wants of the 
people in a particular community. People needs to 
adjust his lifestyle to fit the demands of the changes 
occurred in their community. In a traditional society, 
we need to adopt the changes brought by the 
modern world and learned to live with it. We need 
not to forget our tradition especially where there is 
a creation of a new culture that can easily eradicate 
the traditional culture of a certain community. 
Cultural transition changes when modernization 
intertwines the changes that society has been facing. 
New culture should be introduced in line with the 
tradition. This is the reason why the Aklanons are 
encouraged  to  continue this cultural heritage of  
Aklan. This  challenges the essentialists in protecting 
and preserving the vast heritage tradition of the 
people in Panay. 

Education or experience is a tool for every 
individual to learn his culture. Preservation of the 
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traditional Pahilot during the Ati - Atihan Festival is an  
essentialist notion that will remain as the traditional 
practice of the Aklanon. In the progressivist view, 
everything is bound to change that transition in the 
Pahilot and Sad -sad during the Ati - Atihan Festival. 

The semiotics of the common devotion in  
pahilot is iconic because of  the signs as the sacred 
images. Historical tradition and social conventions 
are observed by the symbolic since there is an 
arbitrary relationship between the sign. Most casual 
associations and connotations have at least common 
indexical because of these actions and objects.  The 
belief structure is always a system of signs at work, 
by words, actions, objects that are used by a group of 
people or by each individual member of the religious 
group. The American philosopher C.S Peirce gives 
the  three types of signs as the iconic, the indexical 
and the symbolic.

Ati-Atihan Festival bears a deep religious 
significance in the life of the Aklanons. Ati-Atihan 
Festival as a religious observance are regarded by 
the devotees as a religious celebration where there 
is a commitment or “panaad.”  It is not complete until 
the celebrants take time out to enter the church, kiss 
wooden image of Sto. Nino at the altar and have back 
breasts and limbs be massage with it. They believe 
such ritual  heals the body as well as the spirit  (Cruz, 
1963). 

The miniature versions of the  costumes  of Sto. 
Nino  are worn  by  groups and made them look like 
a kind of mascot as they spill out onto the streets.  
They rub the image of the Sto. Nino in their bodies 
and press the small, hand held statues  keeping in 
mind the belief that  the Holy Child Jesus visits  a 
specified area at the side of the church. People of 
Kalibo believe that the massage, Pahilot by the Santo 
Nino will shower them with graces and blessings and 
that fatigue during the festival dancing and shouting 
will be taken away(Trizona 2009).

The locals faithfully follow their traditions 
regardless of their religion. Sometimes, these festival  
bring chaos which lead the observer to enjoy the 
madness of the festivities. This festival always starts 
with a parade and street dancing.  Street dancing 
which is known as “sadsad” makes the festival 
unique to other festivals because it is a form of praise 
and thanksgiving gesture asking for blessings of the 
Sto. Nino. Everyone can join in this street dancing or  
“sadsad” which is a native word for dance. People 
joining the festival have  body paint. “Sadsad sa 
Kalye” is a tradition where historical experiences of 
the culture of the people in Aklan  represents their 
beliefs, views, visions and aspirations. This event 
reflects the kaleidoscopic prism of cultured grace 
and fineness of the man’s body and soul.  Ati-Atihan 
festival is the merriest celebration which highlights 
the tribal costumes and street parade while dancing. 
The people are following the street dancers carrying 
the bamboo sculptures and image of the Sto. Nino in 
their colorful costumes.

Methodology

The researcher used oral history validated by 
library researches. An analysis of the historical 
events with their popular beliefs and myths made 
this festival tradition colorful and meaningful. The 
researcher used oral history as one method in 
gathering data.

In this study, oral history is used as one of the data 
gathering methods that include the interpretation 
of historical information, based on the personal 
experiences and opinions of the “speaker” and “may 
take the form of eye-witness evidence about the past, 
but can include folklore, myths, songs and stories  
passed down over the years by word of mouth.” The 
use of oral history is geared towards understanding 
how the people of Aklan makes sense of their culture, 
history and tradition to gain an understanding about 
their role in sustaining tourism on their own.



The PASCHR Journal
Volume III (2020)

75

Findings and Results

History of Panay 
Ati- Atihan Festival started in 13th century (c. 

1200 A.D.) when the 10 Bornean Datus arrived in 
Panay. Datu Puti led the ten datus  and they landed 
to Panay island and they met the Ati Chieftain Datu 
Marikudo and his wife Maniwantiwan. They made a 
trade with the natives, and they offered the chieftain 
a golden salakot (wide-brimmed hat) which 
includes brass basins, earrings and bracelets. They 
gave a golden necklace to Maniwantiwan, the wife 
of Marikudo. Among the other gifts were pearls and 
fine clothes to show respect and to buy the land for 
them to live. Datu Marikudo gave the Malayans the 
lowlands for them to live while the Ati tribe moved 
to the mountains which they believed sacred. The 
Ati people were struggling against  famine because 
of their bad harvest and the datus were obliged to 
gave them food. In return, the Ati rendered a song 
and dance  to them for  being generous to them.

According to Aklaenon literature, it was in   June 
11, 1871, when the holding of annual Ati-Atihan 
Festival was institutionalized by a Kalibo priest 
.This festival was originally performed   at Batan, 
Aklan and was adopted by the neighbouring towns 
like in Antique and Iloilo.  In the history of Panay, 
they believed that the  earliest people who settled 
in Panay were the tribal Negritos or Atis. According 
to Beyer, the story of the ten Bornean datus was 
the proof of his Theory of Migration. The earliest 
people settled  in the island of Panay , according 
to the historians,  were tribal Negritos or Atis. The 
Maragtas, based on the oral history,  stated that the 
ten datus escaped from Borneo due to tyrant ruler 
called Makatunaw. The ten datus landed in Panay 
after departing Borneo. Panayanon considered 
Maragtas as a narrative local history of the people 
in Panay.

 

Panay island was divided into three “sakups” 
( districts): Irong-Irong (now Iloilo) under Datu 
Paiburong; Hantik (now Antique) under Datu 
Sumakwel; and Aklan ( what was then Aklan 
and Capiz combined) under DatuBangkaya. The 
Confederation of Madyaas united these three sakups 
for mutual protection against enemy attacks. It 
happened under the leadership of Datu Sumakwel 
who was the oldest and wisest among the ten 
Bornean datus.  In writing the Maragatas Code in the 
story of the Ten Bornean Datus, Beyer used  folkloric 
and pseudo - historical evidences. He believed  that 
Philippines as an archipelago was part of Sri-Vitaya 
and Madjapahit. He considered myth - making as part 
of the anthropology’s development in a discipline 
and part as parcel of history.

The indigenous people of the island of Panay 
were the “Atis” –the  word they used in referring to 
the Negritos. The Aetas which constituted a separate 
linguistic and cultural group are the indigenous 
people largely inhabiting the mountainous part of 
the Luzon island. The word Ati is sometimes used 
by the Tagalog speaking individual. There were  
also Sulod people of Central Panay though there is 
no historical evidence of the festival or event.  The 
anthropologist, F. Landa  Jocano (1968) found that 
an account in the study of oral tradition resulted to 
the displacement of the people. H.O. Beyer (1921), 
in his work provides similar details about the nature 
of the transaction between the Borneans and those 
who were indigenous to the island. The Barter of 
Panay, for more than fifty years, essentially recounts 
the story of the legend of Panay. 

In the nearby village in Ibajay, Aklan,  Alejandro 
Roces  believed that the town was saved from the 
Moors through the intercession of the Sto. Nino. 
Because of  this incident the practice of Ati-Atihan 
Festival started in Kalibo, Aklan  until now (1980: 
241) Tirazona uses “Aetas” to refer to Ati people.
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Geography of Panay
Panay island is surrounded by  Sibuyan, Visayan 

and Sulu seas in the westernmost part of the Visayan 
islands and central Philippines. It is separated 
by Guimaras strait from Negros in the southeast. 
Panay island is roughly triangular in shape. The 
mountain ranges, parallel in the western coast is 
almost a rugged and unpopulated mountain. In the 
northern to the southern coasts of Panay is a densely 
populated and intensely farmed by sugarcane and 
rice that extends for about 95 miles (155 km) In the 
eastern part is the hilly portion and in the southeast 
is formed a wide lowland by the deltas of the Jalud, 
Jaro and Sibalom rivers. There is a large deposits of 
minerals including coal and copper in the northern 
and eastern parts of the island. The inhabitants 
of Panay belong to the ethnolinguistic group and 
majority of  them are Hiligaynon (Ilonggo).

Figure 1. Map of Panay

Geography of Aklan
Aklan is bordered  in the southeast part of Capiz 

and southwest part of Antique. It faces Sibuyan 

Sea from the north. It covers a total land area of 
1,821.42 square kilometers ( 703.25 sq mi). It also 
includes the island of Boracay which is located in 
its northwestern tip.   It features the mountainous 
landscapes, mangroves and white beaches which 
makes the province with high demographic features. 
Akean river  has a boiling or frothing appearance 
which appears unique.

Figure 2. Map of Aklan

Ati-Atihan Festival:  
Legend of  a Child Jesus

The Catholic priest Msgr. Jose Iturralde, who 
wrote the history of the Ati-Atihan in 1975, found 
out that it could be traced to the old fishermen 
couple in one of the barangays in the western part of 
the province in barangay Naile.  In the early - 1700s, 
Iturralde said that the unnamed fisherman went 
into the river to catch fish. Unfortunately, he caught 
a piece of wood instead of fish.  He threw the wood 
in the river but it repeatedly returned to his net.  Out 
of dismay, he decided to bring the wood  and used 
as a fuel in cooking their meal. He decided to sleep, 
together with his wife when he arrived home. While 
they were asleep, they heard a beating sound and they 
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found out that the piece of wood he brought from the 
river has a carving of a child.  The fisherman decided 
to place it in the altar. This was the start when their 
family received abundant blessings. He decided to 
seek an advice from the priest. The fisherman was 
told by a priest to place the wood at the Ibajay 
parish. The piece of wood with the image of the child 
was found in the roof of the fisherman’s house and 
it always disappeared in the parish.  The residents 
of Ibajay, asked forgiveness for their sins because of 
the miracles associated with the image of the child 
which the residents interpreted as miraculous. As 
part of their penance, the residents blackened their 
faces with coal and dress on rags. They noticed that 
after doing this, the piece of wood with the image 
of the Child no longer left their parish.  The Moros 
from the nearby Mindoro province tried to invade 
the town of Ibajay and their aggression was met by 
the piece of wood with the image of the child. 

Figure 3. Ati-Atihan Festival

The symbolic fight between the natives against 
the Spaniards is being commemorated during 
the Ati- Atihan Festival.There was a priest named 
Padre Fernando de Legaspi in 1798, who walked 
several kilometers from the town of Malinao to 
Ibajay just to witness the yearly celebration. From 
there, he decided to imitate the revelry in Malinao 
town. When he transferred in the town of Kalibo, he 

introduced and replicated the Ati- atihan Festival. 
In June 11, 1871, the priest and the businessmen 
institutionalized the holding of the annual Kalibo 
Santo Nino, Ati-Atihan Festival.  This was legalized 
by Ramon Barrios, who was the gobernadorcillo of 
Kalibo during that time. It was witnessed by Jose 
Isturis  and Lucas de la Concepcion.The holding of 
street dancing , was held every noon as a sign of 
penance. 

Analysis 

Filipino culture is a mixture of indigenous  and 
borrowed elements that link in understanding  the 
state of our health  in connection with the natural 
environment and history.  Pre-colonial folk traditions  
combine with Catholic religious concepts brought 
during the Spanish colonization in the 15th to 16th 
century. In the late 18th century, the cosmopolitan 
elements are associated with the Western aliphatic 
medicines shared by the Americans until the present. 
Each of us has his/her own context of experiences 
which propel us to socially interact with the different 
cultural practices in each generation.

Studies had previously reported that cultural 
and lay beliefs pertaining to genetic inheritance are 
not consistent with the scientific explanation based 
on Gregor Mendel’s inheritance patterns (Richards 
and Ponder 1996; Solomon et al. 2012). 

The miniature versions of Sto. Nino costumes  
worn by participants of the festival made them 
appear as a kind of mascot as they spill out onto 
the streets. They rubbed the image of the Sto. Nino 
into their bodies and pressed the small, hand held 
statues of the Holy Child Jesus in a specified area of 
the church. People of Kalibo believe that massage or 
Pahilot by the Santo Nino shower the participants 
with graces and blessings and that fatigue during 
the festival dancing and shouting will be taken away 
( Trizona 2009).
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An eminent scholar Edward B. Tylor (1871), 
stated that  culture is that complex whole which 
includes knowledge, beliefs, arts, laws, morals, 
customs and other capabilities and habits acquired 
by man as a member of society. This definition is 
widely accepted today by social scientist. Modern 
culture is neither the result of a few years nor 
the labor of a few people. It is accumulated ways 
of doing things, which is the product of human 
experience; they are the totality of what individuals 
have learned about living together (Bustos A. et.al. 
1990).

Culture is the totality in the way of life of a 
people, the social legacy the individual acquires 
from his/her group, a way of thinking, feeling and 
believing, an abstraction from behavior , a theory 
on the part of the anthropologist about the way in 
which a group of people in fact behave, a storehouse 
of pooled learning, a set of standardized orientations 
to recurrent problems learned behavior, a 
mechanism for the normative regulation of behavior, 
a set of techniques for adjusting both to the external 
environment and to other men, a precipitate of 
history (Geertz, 1973).

Simmel, German philosopher and sociologist 
focused more on the fluidity and permanence of 
religion and religious life. Simmel (1950) believed 
that religious and cultural beliefs develop from one 
another. Moreover, he asserted that religiosity is an 
essential element to understand when examining 
religious institutions and religion. While individuals 
may claim to be part of a religious group, Simmel 
asserted that it was important to consider just how 
religious the individuals were. In much of Europe, 
religiosity is low: Germany 34%, Sweden 19%, 
Denmark 42%, the United Kingdom 30%, the Czech 
Republic 23% and the Netherlands 26%, while 
religiosity is relatively higher in the United States 
(56%), which is now considered the most religious 
industrialized nation in the world. 

Culture is defined as the totality of socially 
transmitted pattern of thoughts, values, meanings, 
and beliefs. (Purnell 2005). It is not limited to any 
specific ethnic group, geographical area, language, 
religious belief, manner of clothing, sexual 
orientation, and socioeconomic status (Fisher 
1996). In Revisiting usog, pasma, and kulam  or 
article, Tan explains that culture is inscribed in our 
bodies and in our minds (Tan 2008). As such, the 
relationship of culture and health is important to 
understand as it impacts an individual’s worldview 
and decision-making process (Purnell 2005). Like in 
other fields of medicine, the impact of cultural beliefs 
is increasingly being recognized as an essential 
component in the genetic counseling process (Cohen 
et al. 1998; Edwards et al. 2008; Penn et al. 2010).

Culture is the basis of all development, social 
identity and cultural heritage  that completes us 
as humans on who we are and what we become. 
Festivals, rituals , customs, beliefs , practices and 
traditions are the representations of our culture. 
Every culture change in the direction of equilibrium 
within an ecosystem and trough their adaptive 
cultural system. Culture is evolving at all times and it 
changes and when a new  ideas take part in a culture. 

Filipino culture is a mixture of indigenous  
and borrowed elements that popularly link in 
understanding our health  in connection with the 
natural environment and history. Pre - colonial folk 
traditions with Catholic religious concepts brought 
during the Spanish colonization, in the 15th to 16th 
century. In the late 18th century, the cosmopolitan 
elements are associated with the Western aliphatic 
medicines shared by the Americans until the present. 
Each of us has his/her context of experiences which 
propels us to socially interact with the different 
cultural practices in each generation.

Studies had previously reported that cultural 
and lay beliefs pertaining to genetic inheritance are 
not consistent with the scientific explanation based 
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on Gregor Mendel’s inheritance patterns (Richards 
and Ponder 1996; Solomon et al. 2012). 

Summary, Conclusion,  
Recommendation

Raj (2003) in his study explains that festivals 
add tourism attraction and influence the cultural 
and economic  growth of the place where the festival 
is held. Festivals provide the local population 
with opportunities to share its culture, exchange 
information and experience and help tourists to see 
how inhabitants of a country celebrate their holidays 
and follow traditions and customs. They also help 
in decreasing the level of unemployment and at the 
same time in increasing income opportunities in a 
country. 

In the twenty-first century it is the period 
where massive migrations of people change the 
cultural, social, economic and political landscapes of 
one’s locality. Diaspora  as a point of contrast and 
comparison brought by the immigrants from their 
home countries inevitably take on different religious 
and ideological beliefs. 

Preservation of cultural identity in the community 
through this festivals brings unity among its people 
and promotes tourism not only in the region but in 
the whole world. Ati - Atihan Festival is one of the 
grand festivals in contemporary times, celebrated in 
honor of the Señor  Sto. Nino ( the Holy Child Jesus). 
Traditional dancing in the streets by the locals in 
the streets of Kalibo is the religious thanksgiving 
where there is also the promotion of tourism that 
contributes to the local economy of the region. 

Education or experience is a tool for a certain 
individual to learn his culture. Preservation of 
the traditional pahilot during the Ati-Atihan 
Festival is the essentialist notion that will remain 
as the traditional practice of the Aklanon. In the 
progressivist view,  everything is bound to change 
that transition in the Pahilot and Sad -sad during the 

Ati - Atihan Festival. 

In a traditional society, we need to adopt the 
changes brought by the modern world and learned 
to live with it. We need not  forget our tradition 
especially where there is a creation of a new culture 
that can easily eradicate the traditional culture of a 
certain community. Cultural transition changes when 
modernization intertwines the changes that society 
had been facing. New culture should be introduced in 
line with the tradition. Encourage people to continue 
this cultural heritage of the Aklanon that challenge 
the essentialists in protecting and preserving the 
vast heritage tradition of the people in Panay. 
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Eric Marcelo Genilo, Daniel Franklin Pilario, and Agnes Brazal (New Jersey: Paulist, 2016) kindle version, loc 1948. 

2 Revolutionary and nationalist movements during centuries of colonization were inspired and supported by the Catholic 
Church. Jose Francisco, “In but Not of the World” Filipino Catholicism and its Powers,” in Theology and Power, ed. Stephen 
Bullivant, Eric Marcelo Genilo, Daniel Franklin Pilario, and Agnes Brazal (New Jersey: Paulist, 2016) kindle version, loc 1993.

3 Rhoderick  John Abellanosa, ”Discursive Detours and Weak Gatekeeping: The Deficit of the Philippine Bishops’ Church of 
the Poor Discourse,” in Political Theology, 16 no. 3 (May 2015): 237-238.

4 Abellanosa, ”Discursive Detours and Weak Gatekeeping,” 226
5 Abellanosa, “Discursive Detours and Weak Gatekeeping,” 238.
6 Several authors have referred to the “absent-present” character of the body in sociological discourse. Chris Shilling, The 

Body and Social Theory (London: SAGE, 2003), 10. Ogden and his collaborators explored the contemporary concerns 
regarding the body justifying the need for an embodied inquiry including that “understanding of innocent or guilty bodies in 
the context of war, military embodiment,” and “corporeal pleasures associated with drug use.” Cassandra Ogden, Stephen 
Wakeman, and Katherine Harrison, Corporeality: The Body and Society (London: SAGE, 2003), 4-10. 

Fifteen generations of Filipino Christians faced 
with crisis upon crisis have sought to find meaning 
to suffering and pain. The social imaginary of a 
“Catholic nation”1 has served the common good by 
promoting human development, by fighting against 
oppression, and by standing up for injustice.2 
However, a “poverty of poverty discourses”3 a lack 
of a comprehensive response to poverty alleviation,4 
and a lack of concerted attention to many pivotal 
events in the Philippine scene show this gap between 
the institutional church and the poor.5  

While living out a church that is locally situated 
and that responds to their immediate needs and 
concerns, the absence-presence of the voiceless in 
the shaping of church and society is a continuing 
challenge.6 Today, the voiceless are those who are 
locked down in their square feet homes without food 
on their table. They are the ones who are forced to 
walk because of the absence of public transport and 

those who continue to wait for their flight to go back 
home. They are the ones considered dangerous to 
society and so are either arrested and incarcerated 
in overfilled cells or mercilessly killed. The stories of 
more than 30,000 victims of extrajudicial killings of 
the war on drugs and the post-traumatic wounds left 
on their families and communities speak powerfully 
about the voiceless.  

How might the word kapwa speak to us at this 
time? While kapwa loosely translates as ‘others,’ 
to us Filipinos, it means more than that. Kapwa 
means a shared self, a shared identity that is not 
only philosophical but practical. This paper explores 
the kapwa concept from indigenous psychology 
as a cultural-performative framework: advancing 
the quincentennial quest for a church that is truly 
– Filipino, participatory, and liberative. A kapwa 
church for a kapwa society.  
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7 Arevalo, “Filipino Theology,” in Dictionary of Mission: Theology, History, Perspectives ed. Karl Muller and others (Maryknoll: 
Orbis, 1997), 63-165. 

8 Arevalo, “Filipino Theology,” 163-164.
9 Pilario notes that though such theologies take the side of the poor by speaking against institutional greed and systemic 

injustice, it distances itself from liberation paradigms espoused by Latin American theologians.  Daniel Franklin Pilario, “The 
Craft of Contextual Theology: Towards a Conversation on Theological Method in the Philippine Context,” Hapag 1 no. 1 
(2004): 21.

10 Foremost in this field is Jose de Mesa. His retrieval of utang ng loob (come what may), pagbabagong dangal as resurrection, 
ginhawa as salvation continue to speak powerfully. He advocated for contextual theologizing and insisted on the importance 
of human experience and re-appropriating the Christian tradition considering culture and context. See Jose de Mesa and 
Lode Wostyn, Doing Theology: Basic Reality and Processes (Manila: Wellspring, 1982).  

11 Pilario, “The Craft of Contextual Theology,”17.
12 Eleazar Hernandez, Toward a Theology of Struggle (Maryknoll: Orbis, 1994), 21.
13 For example, while the crucial role of the church in the People Power Revolutions that ousted President Marcos (1986) and 

President Estrada (2001) cannot be denied, its absent critical voice in behalf of the poor may have also been the cause for the 
third people power revolution that displayed a huge crowd from among the masses who were paid by corrupt politicians for 
their selfish motives.

The Quest for a Filipino Church

The crafting of theologies from the signs of the 
times and the building of the local church and the 
basic ecclesial communities embody the ongoing 
quest for a truly Filipino church. As participation 
of the voiceless remains a challenge, various 
interdisciplinary approaches that construct history 
from the vantage point of the marginalized argue for 
the engagement of the body through everyday life 
and practices.

Contextual Theologies
Contextual theologies in the Philippines – from 

the magisterium, inculturation theologies, and 
liberation theologies, often begin through a dialogue 
with life and through a listening to the needs of 
people.7  However, a careful analysis of each type also 
suggests its limitation to engage and to be taught 
by the “others.” The first type is a “theology of bits 
and pieces” reflected in homilies, pastoral letters 
and statements in response to critical events.8 
Reiterating tradition as well as church documents 
that speak powerfully to present issues, it may tend 
to speak as the voice of orthodoxy even when reality 
may be challenging ecclesial perspectives. Though 
responsive to issues “at the moment” and rooted in 
the “signs of the times,” it admittedly takes a reading 
that preserves the magisterial side and rarely takes 

the risk to a critical rereading of themes in response 
to the changing contexts.9 

Inculturation theologians begin from culture and 
employs a “hermeneutics of appreciative awareness” 
in retrieving Filipino values.10 Their valuable 
contribution in decolonizing cultural values and 
concepts by “rerooting the Gospel,” and recovering 
the parts of the past that may have bearing to the 
concerns of the present has been greatly affirmed. 
However, its use of dynamic equivalence in translating 
theological themes may imply that Christianity is 
not embodied and reshaped by culture. Moreover, 
its view of a culture that is damaged by colonization 
and that needs to be retrieved nuances on a dualistic 
view of Filipino personhood and tends to downplay 
the Filipinos’ sense of agency which has been proven 
in history.11 

Liberation theologians begins from a concrete 
situation, and through social analysis in dialogue with 
tradition, and through a communal response effect 
change. Espousing a decentering of faith, through 
the doing of theology in community, liberation 
theologians insist on the need for their insertion 
in the setting to understand suffering through the 
lens of the people.12  However, one can still argue for 
the articulation of the authentic voice of the people, 
which may not be heard but experienced through 
embodied practices of everyday life.13 
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Local Church and the BEC
Through the vision of a church of the poor and 

the building of basic ecclesial communities (BECs), 
the locus of theologizing becomes the community.14 
Most dioceses in the Philippines have structures and 
programs to support the growth of BECs.15 In this 
way, the poor becomes both priority recipients and 
agents-subjects, implying a  church that categorically 
tilts priorities and perspectives to their favor and 
that recognizes their rights in participating in 
pastoral life especially in leadership and decision 
making.16 In the BECs seek to “defend and vindicate 
their rights,”17 against forces of oppression, it also 
empowers them to become evangelizers by being 
with them, working with them, and learning from 
them.18 

Since the early 70s, the BECs have been a powerful 
force as they were instrumental in the fight against 
“expansion of transnational corporations, aggressive 
militarization and the ensuing gross violation of 
the people’s fundamental human rights.”19 Further 
alliance with community organizers helped them 
expand their perspectives in doing socio-cultural 

analysis and in mobilization work.20 However, as 
this caught the ire of the military which led to the 
arrest, imprisonment, torture and death of many 
BCC-CO leaders, the church hierarchy was divided 
regarding their perspectives towards BEC. Out of 
fear that the BCC-CO alliance was “infiltrated by 
members of the leftist movement” and that the 
term Christian might connect the Catholic Church 
with communist ideals, the name was changed to 
Basic Ecclesial Communities (BEC).21 Since then, 
while the ‘ecclesial’ nature has turned BECs into 
the mainstream” a constant challenge is to find its 
participation in social transformation.22 

Spiritual activities and faith formation are 
foundational in the life of BECs. BECs typically 
have their regular bible sharing sessions that allow 
them to reflect on their personal lives as well as 
what affects them as a community.23 Through their 
common concerns and struggles that become 
a source of unity, they are taught to rely on one 
another witnessing to community solidarity amid 
suffering.24 Many community cooperatives, income-
generating projects, and housing programs that 

14 The Second Plenary Council of the Philippines, held in February of 1991, in response to the changing issues and concerns 
in Philippine society and as a response to the call of the Second Vatican Council for church reforms. The first plenary council 
was held in 1953. Second Plenary Council of the Philippines, “Acts and Decrees,” no. 137 pdf version

15 Picardal notes the growing number of dioceses that have adopted the building of BECs as their pastoral priority. In 2008, 
there were 67 out of 85 dioceses that had structures and programs in place for BEC organizing. There are BEC desks and 
offices established in dioceses to support the program as well as programs to help the local community embrace the vision 
and to train lay and priests to organize and sustain BECS. Picardal, “The Basic Ecclesial Communities in the Philippines,” 
CBCP BEC Cyber Office, accessed on November 8, 2019  http://cbcpbec.com/?p=397. 

16 Second Plenary Council of the Philippines, “Acts and Decrees,” no. 134, 136.
17 Second Plenary Council of the Philippines, “Acts and Decrees,” no. 132
18 Second Plenary Council of the Philippines, “Acts and Decrees,” no. 132.
19 Karl Gaspar, “Will BECs Flourish or Self-Destruct in Post-Modern Era,” CBCP BEC Cyber Office, accessed November 10, 

2016. http://cbcpbec.com/?p=612, 1-2.
20 Raluto, Poverty, and Ecology at the Crossroads: Towards an Ecological Theology of Liberation in the Philippine Context, 

(Quezon City: Ateneo de Manila University Press, 2015), 157.
21 Francisco Claver, The Making of a Local Church (Philippines: Jesuit Communications, 2009), 125
22 Gaspar, “Will BECs Flourish or Self-Destruct in Post-Modern Era,” 5.
23 Lectio Divina is an ancient practice of reading the Scripture attributed to monks. It follows a sequential pattern of reading, 

meditation, praying, contemplating and acting the sacred text. M. Basil Pennington, Lectio Divina: Renewing the Ancient 
Practice of Praying the Scriptures, (New York: Crossroad, 1998), 3. Many Bible sharing methods used in basic Christian 
communities follow these steps. Lumko Institute in South Africa offers its own Bible sharing methods  See also  http://kcg.
missio-blog.de/wp-content/uploads/sites/5/2014/03/The-Pastoral-Use-of-the-Bible-No.20.pdf

24 See “Stories and Case Studies,” CBCP BEC Cyber Office, http://cbcpbec.com/?cat=23.
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were set up through the initiative and the readiness 
of the communities. By engaging members to work 
together towards a common goal, they participate 
in the life of one another and the life of the world. 
They also collaborate with other entities that offer 
both human and material resources to advance their 
cause. BEC’s participation in social transformation 
and political renewal remains a challenge, however, 
as shown by the difficulties in sustaining its growth, 
the tendency to become institutionalized, and the 
lack of a concrete response to social issues and 
concerns.25 

BECs insist on the doing of theology using 
the Pastoral Spiral, a method of communal 
discernment that involves a look at reality, socio-
cultural analysis, theological reflection, and 
pastoral response.26 Such communal theologizing27 
is reflected in parish and diocesan planning and 
decision making and is embedded in participatory 
approaches and processes to form people towards 
a more participatory church. While many BECs that 

respond to the daily realities of their communities 
thrive by their “creativity, adaptability, reflexivity, 
and grace,” many more BECs do not.28 Many recent 
examples of communities successfully responding 
to calamities and extrajudicial killings fail to impact 
and transform the bigger communities where they 
belong.29 

Constructing History with the ‘Others’
Engaging the voices in the construction of history 

means understanding that dynamics of power, 
truth, goodness, and reason are not reflected as 
transcendent ideals but they are embodied, enacted, 
and performed as practices in communities.30 By 
focusing on bodily participation especially in its 
“performative, incarnational nature,”31 the “others” 
are acknowledged as active agents, “creators, as well 
as the creations of human relations.”32

Listening to the others engages various voices in 
ecclesial life33 and brings forward the importance of 

25 Amado Picardal, “Promoting and Forming Basic Ecclesial Communities: Problems and Prescription,” CBCP BEC Cyber Office,  
Accessed November 3, 2018, http://cbcpbec.com/?p=188. 

26 The Pastoral Spiral is a method of doing theological reflection that follows a four-step process is Contact/Immersion, Socio-
cultural analysis, Theological Reflection, and Pastoral Response. "Pastoral Circle a common term in the United States, Canada, 
and Africa; and the Pastoral cycle is more popular in United Kingdom, Australia, and Asia and Pastoral Spiral seems to be 
an exclusively Asian term. Pastoral Spiral is adopted by the Federation of Asian Bishops’ Conferences, more widely used 
especially in the Philippines and Indonesia.” Frans Wijsen, Peter Henriot, and Rodrigo Mejia, eds., “Preface,” in The Pastoral 
Circle Revisited: A Critical Quest for Truth and Transformation eds. Frans Wijsen, Peter Henriot, and Rodrigo Mejia (Maryknoll: 
Orbis, 2005), xxi.

27 Estela Padilla, “Theologizing in the Philippines,” unpublished InSeCT Report, Accessed November 4, 2018,  https://
insecttheology.files.wordpress.com/2013/11/regional-report-philippines-theologizingphilippines.pdf5-6. 

28 Karl Gaspar, “Will BECs Flourish or Self-Destruct in the Post-Modern Era.”
29 In a diocese afflicted by a super typhoon, BECs with some of the best practices of community resilience brought about by 

communal theologizing still fail to impact other BECs and their learning and insight do not purposively shape ecclesial life. In 
another partner diocese afflicted by the extrajudicial killings, an extensive environmental mapping of the economic, political, 
and sociocultural contexts of the diocese in which priests and lay participated concluded with the three topmost issues to 
consider - infrastructures, pastoral formation, and liturgy. Though aware that the killings were a growing concern in many 
parishes, it was not brought up as an urgent issue for all.  

30 Elaine Graham, Words made Flesh: Women, Embodiment and Practical Theology (London: SCM, 2009), 115.
31 Graham, Words made Flesh, 109.
32 Elaine Graham, Words made Flesh, 115.
33 Rogers cites from the Action, Research, Church, and Society Project from Heythrop College that developed the terminology 

to distinguish the different voices in theology. – the espoused voice (what Christians say they believe), the normative voice 
(what is passed on by tradition),  the formal voice (manifested by church teachings and by theologians), and the operant 
voice (what practices disclose about lived theology) Andrew Rogers, Congregational Hermeneutics: How Do We Read? 
(Burlington: Ashgate, 2015), 5-6. 
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“ordinary theology;”34 the “lo cotidiano” or theology 
of the everyday life “ and in la lucha or in the struggle.35 
Lo cotidiano is “intrinsically linked with common 
sense,” and as it characterizes the messiness of life, 
can be unmethodical, and has no time to deal with 
problems one at a time.36 As majority of Christians 
are not in church, their everyday practices and 
interaction also reveal the sense of faith so often 
overlooked in ecclesial life.37

Ethnographic studies of communities among 
marginalized Filipinos have helped advance 
their needs and concerns but also provided 
new perspectives in community resilience and 
social performance. A study among the Bakwits 
or internally displaced people in the southern 
Philippines who have been in the midst of war and 
conflict and have transcended the odds, brought 

out their survival tactics, creativity, assertiveness, 
and communal power.38 A study of the journey and 
practices of resistance by lumads or the indigenous 
communities in Mindanao, bring out unique cultural 
rituals that harness their gift of community, to be 
who they are; helping them stand against threats to 
their lives and enable them to survive as a people.39

There is a need for a way of listening so that 
the voices of the marginalized, might participate in 
theological reflection and communal discernment.40 
Such a practice works towards a  “conversion to 
renew solidarity,” as it “carefully and courageously 
listens to the groans of the Spirit (Romans 8,26).”41 
Participation may be enriched and renewed by 
crafting a “style of constructing history” that works 
towards “pluriform unity.”42 Amid tensions and 
conflicts, such a process may hopefully “generate 

34 While conventional religion is reflected in prescribed beliefs and practices in the church tradition and structure, popular 
religion refers to that which is transmitted outside the structure, but which people find meaningful in expressing their beliefs. 
On the other hand, there are beliefs and practices that are found in “organized equivalents to religion” present in arts, 
music or political activities or those that are non-organized practices that reflect values such as those regarding sexuality and 
survival. Jeff Astley, Ordinary Theology: Looking, Listening, and Learning in Theology (London: Ashgate, 2002), 91. 

35 Women-centered liberation or mujerista theologians like Ada Maria Isasi-Diaz believe in the power of lived experience and 
the everyday. Their work takes two axes – liberation epistemologies and decolonizing epistemologies. The former looks into 
the various deep resources of oppressed people of Latin America and the irruption of communidades de base (basic ecclesial 
communities) while  the latter argues against the privileging of Western theories in discourses and the uplifting of indigenous 
theories that privilege the local and particular. See Ada Maria Isasi Diaz, and Edgardo Mendieta, “Introduction: Freeing 
Subjugated Knowledge,” in Decolonizing Epistemologies: Latina/o Theology and Philosophy, ed. Ada Maria Isasi-Diaz and 
Eduardo Mendieta (New York: Fordham, 2012), 1-12.

36 Ada Maria Isasi Diaz, “Lo Cotidiano: A Key Element in Mujerista Theology,” Journal of Hispanic/Latino Theology 10, no. 1 
(8-1-2002): 5-7. 

37 “With only ten percent of the Catholic population having formal theological training, access to popular religiosity is the only 
existing theology and spirituality for the non-specialists who compose the vast majority of the ordinary Catholic faithful. Since 
they have no access, they are also not heard. But even in the language of Catholic theology, these voices from the ground 
– the sensus fidelium – should be listened to since they are also considered a locus theologicus, one of the fundamental 
sources of the faith.”.Danny Pilario, “Catholics in Asia,” in Christianity in East Asia and Southeast Asia, ed. Kenneth Ross, 
Francis Alvarez and Todd Johnson (Edinburgh: Edinburgh University Press, 2020). 

38 See Canuday, Jose Jewel. Bakwit: The Power of the Displaced (Quezon City: Ateneo de Manila University Press, 2009). 
39 As a kind of participatory ethnography, the research highlighted collective movements that converge politically with the 

culture for both the community and the researcher in which both embark on generating cultural energies to respond to the 
local issue. Albert Alejo, Generating Energies in Mount Apo, 11. Albert Alejo, Generating Energies in Mount Apo (Quezon 
City: Ateneo de Manila University Press, 2000), 236.

40 Andrew Rogers, Congregational Hermeneutics (New York: Routledge, 2016), 6.
41 International Theological Commission, “Synodality in the Life and Mission of the Church,” no. 103-106.
42 There are different elements of history.  First, there is “ephemeral history” with its fast and superficial changes in everyday 

life. Then a level of “conjectural history,” which is more expansive and has a more profound reach, but also a slower pace 
of change. Lastly, there is “structural history,” where basic structures of culture are located. The pace of change on this 
level borders on what changes and what does not. Basic cultural structures – call it worldview, if you will or fundamental 
mind-set, if you prefer, survive the most radical of revolutions. E. Schillebeeckx, Jesus: An Experiment in Christology (New 
York: Seabury, 1979), 577-582. See Jose de Mesa, Attending to the Cultural in Contemporary Filipino Theologizing (CICM 
Ongoing Formation Series, no.67), 30. 
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new life and build authentic communion amid 
disagreement.”43 Enacting a “prophetic diakonia,” 
it may hopefully build a social ethos based on 
fraternity, solidarity, and inclusion.44

Kapwa and Sikolohiyang Pilipino  

Such a quest is not new in the purview of 
social science. In the late 70s, the strong impetus 
to understand Filipino thought and experience 
from a Filipino perspective emerged through 
indigenous Filipino psychology or Sikolohiyang 
Pilipino (SP). Founded by Dr. Virgilio Enriquez, the 
movement is identified with the indigenization and 
decolonization of Filipino education.45 Sharing a 
common vision with Filipinolohiya, and Pantayong 
Pananaw, SP sought to advance this vision 
within the field of Psychology,46 advocating for a 
“liberating, liberated, and interdisciplinary Filipino 
psychology.”47 SP emphasizes Filipino “identity 
and national consciousness, social awareness, and 
involvement, ethnic cultures, and languages, and 
pushes for its application in health practices, mass 
media, education, religion, etc.”48 By drawing from 

the Filipino psyche, thought, and experience, folk 
and indigenous practices as well as concepts from 
religious and political movements, SP facilitates the 
empowerment of the voiceless.49 

The kapwa framework has been questioned 
primarily for its lack of empirical basis and the lack 
of clarity regarding the concepts, for example, its 
definition of values.50 In addition, various scholars 
have expressed their critique against it among 
them, its  “dubious project of nationhood,” and the 
agenda of constructing a  “national civilization,” its 
tendency to homogenize to develop a “kabuuang 
bayan (national whole),” the “problem of cultural 
and linguistic “essentialism,” the “unwitting re-
inscription of the functionalist paradigm,” and the 
“charge of culturalism.”51  

However, in the last 30 years of SP and the 
kapwa concept, many cross-cultural studies 
and interdisciplinary conversations have 
been conducted responding to such criticisms 
and expanding understanding of indigenous 
psychology and indigenous theorizing.52  As it also 
draws inspiration from phenomenological and 

43 International Theological Commission, “Synodality in the Life and Mission of the Church,” No.111.  
44 International Theological Commission, “Synodality in the Life and Mission of the Church,” no. 103. 
45 Virgilio Enriquez share the same experience of psychologists trained in the West who were challenged to indigenize 

psychology when they encountered difficulties in applying psychological theories in their contexts. Uichol Kim and others, 
“Contributions to Indigenous and Cultural Psychology: Understanding People in Context,” in Indigenous and Cultural 
Psychology: Understanding People in Context, ed. Uichol Kim and others (New York: Springer, 2006), 5.

46 “There are four lines of filiations of psychology in the country: academic-scientific psychology, academic-philosophical 
psychology, ethnic psychology (which is the major basis of Sikolohiyang Pilipino) and the psycho-medical system (Salazar 
1985).” Rogelia Pe-Pua, “Indigenous Psychology (Katutubong Sikolohiya) (2015),” in Handbook of Filipino Psychology: 
Perspectives and Methodology, Vol.1, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 2018),113. 

47 Rogelio Pe-pua and Elizabeth Protacio-Marcelino, “Sikolohiyang Pilipino (Filipino Psychology): A Legacy of Virgilio G. 
Enriquez,” Asian Journal of Social Psychology 3 (2000): 34. 

48 Virgilio Enriquez, From Colonial to Liberation Psychology: The Philippine Experience,” 30.
49 It is also called sikolohiyang pangnayon, or community and rural psychology because it calls students and academics of 

psychology to go back to the people and learn from them.
50 Jose Antonio Clemente and others, “Revisiting the Kapwa Theory,” Revisiting the Kapwa Theory: Applying Alternative 

Methodologies and Gaining New Insights,” Philippine Journal of Psychology 41, No. 2 (2008): 1-32. 
51 S. Lily Mendoza, Between the Homeland and the Diaspora: The Politics of Theorizing Filipino and Filipino American Identities 

(Manila: UST, 2006), 216. 
52 Jose Antonio Clemente, “An Empirical Analysis of Research Trends in the Philippine Journal of Psychology: Implications 

for Sikolohiyang Pilipino (2011),” 180-199. Also see Narcisa Paredes-Canilao and Maria Ana Barbaran-Diaz, “Sikolohiyang 
Pilipino: 50 Years of Critical-Emancipatory Social Science in the Philippines (2013)” in Handbook of Filipino Psychology: 
Perspectives and Methodology Vol. 1, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 2018): 200-215.
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behavioristic methods, as well as from the collective 
consciousness and communal culture of Filipinos, SP 
studies offer a reorientation on Filipino indigenous 
paradigms that can be both epistemological and 
methodological.53 Interpreting the kapwa, as a core 
concept in the Filipino value structure and as a key 
to understanding levels of interaction in the Filipino 
culture, and indigenous research method of Pakapa-
kapa nuances towards a Filipino communion and 
participation—a kapwa church.

Kapwa  
To speak of the kapwa is to refer to “the one who 

is the same as I am” not the one who is different from 
me.54 Because it stresses sameness, it can also be 
defined by being  “together with the person;” which 
emphasizes that  “there is no self,” since the starting 
point is “together.”55 Asian philosophies that focus 
on common humanity, filial piety, and unity reflect 
this “loss of self.” It is powerfully reflected in the 
word human being, which is translated as “human 
between” in the Chinese, Japanese and Korean 
language; that is, what happens between and among 
individuals is what makes people human.56 

The root word of kapwa is ka-puwang. Puwang 
means a “gap,” “space,” or “separateness.” With the 
prefix ka it means “connecting the gap;” conveying 
a oneness, a unity between two separate beings. As 
a ka-puwang, a companion at the gap, emphasizes 

Filipinos as  communal and it begins through one’s 
awareness of a shared identity with another.57 It 
is only in this deepened awareness that one truly 
values relationships and actively participates in the 
building and sustaining of community.58 

Pakikipagkapwa is a people-centered lifestyle 
– one that takes the “other” as important.59 It is 
growing in friendship and a willingness to give what 
can help the other, whether materially or in kind, 
such as spending time and volunteering services 
when needed. This community-oriented spirit has 
been shown throughout history as a core Filipino 
value. 

Filipino levels of interaction
According to the SP, participating in the life of 

another can be seen in two levels - the other is either 
treated as ibang tao (outsider) or hindi na ibang tao 
(one-of-us). While it is not different from cultures 
that have insider-outsider distinctions in their 
relations, Filipinos according to SP considers both a 
kapwa. But the way they relate suggest an openness 
to deepen relationship with the ‘other.’ 

A Filipino tries to relate to one who is ibang tao, 
through pakikitungo (transaction/civility with), 
pakikisalamuha (interaction with), pakikilahok 
(joining/participating), pakikibagay (in conformity 
with/in accord with), and pakikisama (getting along 

53 Rogelio Pe-pua and Elizabeth Protacio-Marcelino, “Sikolohiyang Pilipino (Filipino Psychology): A Legacy of Virgilio G. 
Enriquez,” Asian Journal of Social Psychology 3 (2000): 54. Also see Virgilio Enriquez, From Colonial to Liberation Psychology: 
The Philippine Experience,” 34.

54 De Mesa defines kapwa with the stress on the sameness and not the “one who is different from me.” He also notes how the 
word kapwa also alludes to Filipino terms that do not make a distinction between a brother or a sister (kapatid), or siya (he or 
she). Jose de Mesa, Why Theology is Not Far Away from Home (Manila: De la Salle University, 2003), 147. 

55 Jeremiah Reyes, “Loob and Kapwa: An Introduction to a Filipino Virtue Ethics,” Asian Philosophy 25, no. 2 (June 2015): 1-24. 
DOI: 10.1080/09552367.2015.1043173. 

56 Uichol Kim and Young-Shin Park, “The Scientific Foundation of Indigenous and Cultural Psychology: The Transactional 
Approach,” in Indigenous and Cultural Psychology: Understanding People in Context, ed. Uichol Kim and others (New York: 
Springer, 2006), 38.

57 Enriquez, From Colonial to Liberation Psychology: The Philippine Experience,”54.
58 Katrin de Guia, “Indigenous Values for Sustainable Nation Building,” 181. 
59 Enriquez, “Filipino Psychology in the Third World,” 7.
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with).”60 Western interpretation of pakikisama 
translated it as “smooth interpersonal relationship” 
which can be reflected by the way Filipinos tend 
to yield to follow the leader or conform with the  
majority to maintain a peaceful relationship.61 
While it may be true to some extent, SP interprets  
pakikisama as one of the many ways by which 
Filipino relates to his/her kapwa.62 

If one is hindi ibang tao (one of us), a Filipino 
would behave towards the other through 
“pakikipagpalagayang-loob (being in -rapport/
understanding/acceptance with), or pakikisangkot 
(being involved), or the highest level of pakikiisa 
(being one with).63 Thus, for Filipinos, any form 
of human exploitation towards others is seen as a 
personal affront. Relating with the other as a kapwa is 
not not only have its socio-psychological but ethical-
moral; a paninindigan or an ethical commitment.64  

As a core Filipino value, kapwa is reflected as 
the root of a system of Filipino values.65 Key to the 

embodiment of these values is pakikiramdam or 
shared inner perception and a “heightened awareness 
and sensitivity” for the other.66 Pakikiramdam is “a 
tacit cognitive process that assembles information 
from a multitude of fragments and impressions” 
suggesting how emotions in the Filipino context 
are “participatory, open, and constantly shared.”67 
Pakiramdam also alludes to the indirect way Filipinos 
communicate through their voice, through verbal 
expressions, and body language. Pakiramdam is the 
exercise of “empathy, sensitivity, and awareness” 
without making a distinction between hindi ibang 
tao or ibang tao.68 

On a socio personal level, the value of 
kagandahang loob or a “beauty of the will” is 
best exemplified by one’s willingness to care for 
another.69 It also means a “shared inner nobility” 
which acts as an anchor that grounds kapwa and 
pakiramdam in the enduring beliefs of Filipino 
indigenous knowledge.70 Kagandahang- loob  

60 Pe-Pua and Protacio-Marcelino, “Sikolohiyang Pilipino (Filipino Psychology),” 56. 
61 Virgilio Enriquez, “Filipino Psychology in the Third World,” Philippine Journal of Psychology 10, No. 1 (1977): 5.
62 Virgilio Enriquez, “Filipino Psychology in the Third World,” 5.
63 Pe-Pua and Protacio-Marcelino, “Sikolohiyang Pilipino (Filipino Psychology),” 56.
64 Enriquez, “Filipino Psychology in the Third World,” 7.
65 There are four categories of values – the core value of kapwa, surface values, pivotal values, and societal values. The 

accommodative surface values are those that Filipinos naturally embody in interpersonal relationships which lead non-Filipinos 
to perceive Filipinos as “other-oriented.” These are hiya (shame or propriety), utang na loob (debt of gratitude or being in 
solidarity), and pakikisama (companionship and esteem). The confrontative surface values of bahala na (determination), lakas 
ng loob (resentment/guts), and pakikibaka (resistance), may appear latent in the Filipino personality but are expressed when 
the situation calls for it.  Filipinos embody these values; whether it is about their resilience during hardships and struggles,  
understanding the Filipino male and female traits, roles, and relations, or spirituality and their relationship with God. Adapted 
from Virgilio Enriquez, “Kapwa: A Core Concept in Filipino social psychology,” in Mga Babasahin sa Agham Panlipunang 
Pilipino: Sikolohiyang Pilipino, Pilipinohiya, at Pantayong Pananaw, ed. A. Navarro and F. Bolante (Manila: C&E, 2007). The 
table has been revised in various studies. See Jose Antonio Clemente and others, “Revisiting the Kapwa Theory: Applying 
Alternative Methodologies and Gaining New Insights,” Philippine Journal of Psychology 41, No. 2 (2008): 1-32. Also see 
Katrin de Guia, “Indigenous Values for Sustainable Nation Building,” 175-192. 

65 Virgilio Enriquez, “Indigenous Personality Theory (1990),” in Handbook of Filipino Psychology: Application Vol. 2, ed. Rogelia 
Pe-Pua (Diliman: The University of the Philippines Press, 2019), 32-33.  

66 Virgilio Enriquez, “Indigenous Personality Theory (1990),” in Handbook of Filipino Psychology: Application Vol. 2, ed. Rogelia 
Pe-Pua (Diliman: The University of the Philippines Press, 2019), 32-33.  

67 Katrin de Guia, “Indigenous Values for Sustainable Nation Building,” 182. 
68 Some respondents in the study do not make a distinction between kapwa (one of us) at di kapwa (outsider) referring to all 

as kapwa. M. Cecilia Gastardo-Conaco, “Pakikiramdam and Kapwa: Reading Emotion in a Personalistic Culture (2009),” in 
Handbook of Filipino Psychology: Application Vol. 2, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 
2019), 382-383. 

69 Jeremiah Reyes, “Loob and Kapwa: An Introduction to a Filipino Virtue Ethics,” 2.
70 Katrin de Guia, “Indigenous Values for Sustainable Nation Building,” 183.
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enables Filipinos to also care for the needs and vision 
of a larger group. Through kagandahang-loob, an 
embodiment of power and beauty, a Filipino could 
fight for karangalan (dignity), katarungan (justice), 
and kalayaan (freedom).

The Pakapa-kapa Method

SP has also contributed to the development 
of indigenous personality measures and research 
methods.71 The pakapa-kapa (groping) indigenous 
research method, “a suppositionless approach 
to social scientific investigations,” developed 
through the SP.72 Pakapa-kapa, which means 
groping, is characteristic of many indigenous 
production activities and is reflected in many social 
science methods.73 The method advocates for the 
exploration of data without determining a theory or 
paradigm to employ before the actual observation. 
To gather information, pakapa-kapa approach uses 
ethnographic techniques such as “pagmamasid 
(observation), pagtatanong-tanong (asking 
questions), pagsubok (verifying), pagdalaw (visiting), 
pakikilahok (participating), and pakikisangkot 
(getting involved).” As a “non-experimental or 
uncontrollable” method, it faces the same criticism 
hurled on grounded theory or field approaches that 

rely on “cultural, social or psychological data without 
the chains of overriding theoretical frameworks,” 
from scientific psychologists who question the 
reliability and validity of the method.74 

The pakapa-kapa has enriched Filipino 
understanding of sexuality, community practices, 
and communication patterns to name a few. In the 
exploration of paradigms of intervention, between 
the vulnerability paradigm and competency 
paradigm for sexually abused children, the pakapa-
kapa discovered indigenous healing practices 
supporting competency paradigms.75 These 
practices enable the healing not only of individuals 
but of the community through cultural rituals 
and participatory processes.76  The rich body of  
research confirms and provides understanding 
about kapwa as participation and can enrich the 
movement in building a Filipino church with the 
others. 

Pakikipagkapwa as a Practical  
Theological Method

Kapwa is at the heart of many theological 
discourses that sought to articulate a Filipino 
understanding of Christian beliefs and  

71 Virgilio Enriquez promoted the exploration of indigenous Filipino personality to promote a truly Filipino national identity not 
determined through Western paradigms. See Carmen Santiago and Virgilio Enriquez, “Tungo sa Maka-Pilipinong Pananaliksik 
(1976),” in Handbook of Filipino Psychology, Vol. 1, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 
2018), 411-415. See also Virgilio Enriquez, “Cross-Indigenous Methods and Perspectives (1979),” in Handbook of Filipino 
Psychology, Vol.1, ed., Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 2018), 416-427. 

72 Amaryllis Torres, “Pakapa-kapa as an Approach in Philippine Psychology (1982),” in Handbook of Filipino Psychology: 
Perspectives and Methodology Vol.1, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 2018), 428-
430.

73 Groping in this regard is like one searching in the dark and not as a sexual term.
74 Amaryllis Torres, “Pakapa-kapa as an Approach in Philippine Psychology,” 428-430.
75 Jose Antonio Clemente and others, “Revisiting the Kapwa Theory: Applying Alternative Methodologies and Gaining New 

Insights,” Philippine Journal of Psychology 41, No. 2 (2008): 1-32. 
76 Through pakapa-kapa method, indigenous community practices of accompanying people have been developed. One 

example is the Pagdadala Model, a community counseling method based on the ground experience. Filipinos feel a sense of 
responsibility and accountability not only in attending to their personal burdens but also those of others. The model suggests 
an indigenous approach of the counseling process explored through behaviors that manifest the pagdadala (burden-bearing). 
Edwin Decenteneo, “The Pagdadala Model in Counseling and Therapy,” Philippine Journal of Psychology 32, nos. 2 (1999): 
89-104.
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practices.77 The concept of kapwa is central 
to developing a more profoundly Filipino 
understanding of Christian moral theology and 
ethics.78 Kapwa suggests a Filipino relational 
ethics79 which Jesus himself has shown through a 
relationally oriented mission.80 Kapwa also engages 
family values as a domestic church81  and extends 
Filipinos’ relationship with nature.82 

While all these explorations have been helpful 
in advancing Christian faith and practices, kapwa 
is more than just an epistemological construct. 
Kapwa reflects “Filipino identities (ontology), 
wisdom (epistemology), ethics (axiology), and 
research approach (methodology),” in which one 
can see “wholeness in fragmentation, relationality 
in estrangement, and sameness in otherness.”83 To 
understand God’s revelation in this perspective is 
to connect knowing with being as well as thinking 
with acting; it is to look at what is theological as both 
practical and pastoral.84 Pakikipagkapwa taken as 
method suggests a prescribed habitus, a “way of life,” 
in which action is a reflection of the meeting of the 

mind and heart, a work of the Spirit from within.85 To 
propose pakikipagkapwa as a practical theological 
method, therefore, integrates the concept of kapwa 
and the techniques of the pakapa-kapa approach as 
the theological inquiry.  

First Movement: Panunuluyan at  
Pakikiisa

Inquiry begins by asking the question “what 
is happening?” One does this by identifying with 
and inserting oneself in the place of inquiry. In 
this way, it is attending  to the people and their 
context and it is listening to what is going on as 
one recognizes God’s presence and revelation in all 
situations.86 Though this movement accomplishes 
the “descriptive-empirical task,” it is done in a 
“spirituality of presence” characterized by an 
openness and prayerfulness with the “other,” guided 
by the Spirit.87 The first movement carries out this 
task through panunuluyan (inserting or living with) 
and pakikiisa (uniting oneself with or identifying 
with) in the community. Panunuluyan is exemplified 

77 De Mesa, through his hermeneutics of appreciation, re-engaged Filipino values like kapwa and loob in theology, and 
reinterpreted Filipino understanding of Christian beliefs and practices. See Jose de Mesa, “Tasks in the Inculturation of 
Theology: The Filipino Catholic Situation,” Missiology: An International Review (April 1998) https://doi.org/10.1177%
2F009182969802600208. See also Jose de Mesa, In Solidarity with the Culture: Studies in Theological Re-rooting (Quezon 
City: Maryhill School of Theology Press, 1987).

78 Dionisio Miranda presents a framework moral theology in dialogue with Filipino language and culture. He has written 
extensively on moral discourses on the loob. See Dionisio Miranda,  Kaloob ni Kristo: A Filipino Christian Account of 
Conscience (Manila: Logos, 2003).

79 Jeremiah Reyes, “Loob and Kapwa: An Introduction to A Filipino Virtue Ethics,” 8. 
80 Aaron Reyes, “Kapwa at ang Church of the Poor,” in De la Salle University, NCCRE 2016 Vol. 1 Issue (2016): 64-65.
81 Levy Lanaria, “The Filipino Family – Lights and Shadows,” in Asian Horizons 7.2 (June 2013): 244-245.
82 Brazal’s proposal towards a “reinvention of pakikipagkapwa” in response to plurality and fundamentalism is noteworthy. 

She points out to how Filipinos regard nature as well as spirits as kapwa. See Agnes Brazal, “Renventing Pakikipagkapwa: 
An Exploration of Its Potential for Promoting Respect for Plurality and Difference,” in Pluralism and Fundamentalism in the 
Church (Manila: Dakateo, 2003), 50-70. See Kristine Meneses, “Pakikipagkapwa: A Filipino Value in Attempt to Counter 
Biodiversity and Cultural Diversity Loss,” Solidarity: The Journal of Catholic Social Thought and Secular Teachings 8, Issue 1 
(2018), 7. 

83 Almond Aguila, “Pakikipagkapwa Endography: An Indigenous Approach to Ethnography (2017),” in Handbook of Filipino 
Psychology: Perspectives and Methodology Vol.1, ed. Rogelia Pe-Pua (Diliman: The University of the Philippines Press, 2018), 
487.

84 Terry Veiling, Practical Theology: On Earth As it is in Heaven (Maryknoll: Orbis, 2005), 6.
85 Veiling, Practical Theology, 16.
86 James Whitehead and Evelyn Whitehead, Method in Ministry: Theological Reflection and Christian Ministry (Chicago: Sheed 

and Ward, 1995), 69-71.
87 Richard Osmer, Practical Theology: An Introduction (Grand Rapids: Eerdmans, 2008), 34.
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by the incarnation of God pitching a tent among God’s 
people through Jesus.88 Jesus himself, the “Word 
became flesh,” made his dwelling among us, and 
practiced panunuluyan by entering into the world to 
be one with us. Jesus embodied pakikipagkapwa and 
by doing so – was makaDiyos (God-centered) and 
makatao (people-centered). 

As an outsider or ibang tao, one has to establish 
the relationship in several stages or steps: from 
pakikitungo/pakikisalamuha (dealing in a manner 
expected of good manners and right conduct) 
to pakikibagay (adapting the language and the 
manners of the other), to pakikisama (seeking to 
relate and engage for friendship’s sake). One can 
be makapal ang mukha (thick faced) or mayabang 
(arrogant) if these behaviors are not shown even 
toward strangers. 

Though these ways of relating develop openness 
and attentiveness to the other, a spirituality of 
presence is embodied by one who treats the other 
as “one of us,” through pakikipagpalagayang-
loob (acceptance of each other), pakikisangkot 
(involvement with) and pakikiisa (being one with).  
Pakikipag-palagayang loob happens when both 
are willing to get to know one another and seek to 
find a connection with each other’s inner selves. 
In the process, both can become a “being-with” by 
sharing complete trust.89 To trust is not to fear about 
expressing feelings to one another. It is a legitimate 
move towards pakikisangkot (involvement with) and 
pakikiisa (being one with others). Pakikiisa is being 

united with the other, heart and soul, and sharing 
the vision of the other most fully.

Second Movement: Pagdama at  
Pagsusuri

 The second movement answers the question 
“why is this happening?” This is also called an 
“interpretive task;” pursuing a depth understanding 
of the situation achieved using various sources 
of knowledge.90 The first source is people’s 
participation in which “critical personal reasoning” 
happens as people, who are “agent-subjects” are 
asked the “why and how” of the situation.91 The 
second movement is pagdama, which means to sense 
and to feel, comes from the word pakiramdam, and 
pagsusuri which means to analyze. Pakikiramdam 
at this level is entering into the story and taking the 
same space with the “other,” through an attitude 
of reflexivity and empathy; a feeling with, which 
can also be imaginative and visceral. Pagdama is 
continually embodied by the researcher as she 
further ruminates on the experience and stories of 
the community. Reflexivity, or “relational interiority” 
that activates abot-malay (sphere of consciousness) 
and abot-dama (sphere of feelings) draws the process 
towards a deeper reflection regarding praxis.92 
Pagsusuri or assessment is done through the lens of 
social analysis. The storied assessment and analysis 
now extend understanding through - historical, 
socio-cultural, political, and religious contexts 
with different frames and disciplines in dialogue.93  

88 Exodus 33:7, John 1:1-14
89 Virgilio Enriquez, From Colonial to Liberation Psychology: The Philippine Experience (Diliman: The University of the Philippines 

Press, 2016), 76.
90 Richard Osmer, Practical Theology, 79-128.
91 Thomas Groome, Shared Faith: A Comprehensive Approach to Religious Education and Pastoral Ministry, The Way of Shared 

Praxis (Eugene: Wipf and Stock, 1991), 187.
92 Albert Alejo, “Loob ng Tao (2017),” in Handbook of Filipino Psychology: Perspectives and Methodology Vol.1, ed. Rogelia 

Pe-Pua (Diliman: The University of the Philippines Press, 2018): 369. See also Albert Alejo, “Loob as Relational Interiority: A 
Contribution to the Philosophy of the Human Person,” Social Transformations 6, no. 1(May 2018): 43.

93 Peter Henriot, “Social Discernment and the Pastoral Circle,” in The Pastoral Circle Revisited: A Critical Quest for Truth and 
Transformation, ed. Frans Wijsen, Peter Henriot, and Rodrigo Mejia (Maryknoll: Orbis, 2005), 20.
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It is at this level that the participation of the bigger 
community that is immersed and embedded in 
the story, from the past and the present, are also 
remembered and re-engaged as a way of seeking the 
truth to freedom. 

Third Movement:  Pag-uugnay-ugnay at 
Paghaharap-harap

The third movement is also called the “normative 
phase,”94 or bringing in the “Christian story and 
vision.”95 As a task of  “prophetic discernment,” it 
uplifts the Christian story actualized in history and 
the ongoing relationships and practices of people.96 
The story is a “metaphor of the historical roots and 
realization of Christian faith over time and in its 
present community—the church.”97 This step calls 
for the weaving of the Christian story, the memoria 
passionis, as it correlates with the various aspects of 
the situation and as it confronts a reinterpretation 
of it for the Christian community’s transformation. 
Thus, the third movement can be described in 
two actions - pag-uugnay-ugnay (correlating) and 
paghaharap-harap (confronting). 

The Christian story is not “a made-up story;” it is 
a universal story, reinterpreted in every story of truth 
and grace in the world, even from other traditions.98 
To engage present praxis in a performative way is 
to employ the “hermeneutics of retrieval, suspicion, 
and creative commitment” to the text99 through 
which “subjugated or forgotten memories,” can 
breathe new life.100 The Christian vision found in 

the sacred narratives is the very means by which 
individuals and the community can rediscover their 
identity and capacity to recreate their lives.101 But 
instead of presenting it as “reified and absolute,” 
the Christian vision retold through the stories 
of suffering and Christian practices presents the 
Scripture and tradition as “sources of trustworthy 
guidance” to enable people to become who they are 
called to be.102 

The hermeneutical connection with the Christian 
vision as an important element in theological 
reflection can be critical but playful. It stirs practical 
wisdom and facilitates the incarnation for the 
here and now. Through a creative and imaginative 
process that weaves the stories of suffering today 
with the dangerous memory of Jesus, a collective 
renewed consciousness on a “personal, political, 
and religious” level becomes a way towards human 
flourishing.103 The “surplus of meanings,” that can be 
derived from the sacred text can give birth to new 
interpretations in response to the pressing needs of 
the times.104 The memory of suffering seen as trauma 
and as transformative action, likewise, provide new 
lenses to correlate and confront Christian beliefs and 
practices embodied in the present praxis. Expanding 
possibilities of interpretation by listening to the 
stories of the present, it can also be “suspicious” 
of accepted truths to “subvert personal and social 
sinfulness and pose new possibilities of conversion 
and social transformation.”105 

94 Osmer, Practical Theology, 129-174. 
95 Groome, Shared Faith, 249-263.
96 Richard Osmer, Practical Theology. 
97 Groome, Sharing Faith, 216.
98 Groome, Sharing Faith, 216.
99 Groome, Shared Faith, 230-235.
100 Groome, Shared Faith, 232.
101 Groome, Sharing the Faith, 217.
102 Groome, Sharing the Faith, 219.
103 Falcones, John. “Peirce, Pragmatism, and Religious Education: Participating More Deeply in God’s Imagination,” Religious 

Education 111:4-81 (2017) doi:10.1080/00344087.2016.1185809.
104 Groome, Sharing Faith, 234.
105 Groome, Sharing Faith, 233.
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Fourth Movement: Pagpapagaling at 
Pagpapatibay

Toward the end of the process, one asks the 
question, “what are we called to do? or how is the 
story empowering us to become a better church 
for each other and the world? This is the stage of 
“conversion or metanoia,” in which the research is 
brought to bear towards transformative action.106 
This movement makes concrete the re-membering 
of the Filipino Passion through a renewal of ecclesial 
identity, community life, the image of God, and 
a vision of the world. It is renewing the paths of 
discipleship, one where people are challenged 
to participate in the “ministry of reconciliation, 
teaching, and healing of Jesus.”107 

Many times, the memory of suffering of the 
voiceless “others,” aside from being attended to in 
a very minimal way, is left to be forgotten as soon 
as another set of stories take over; as if the last 
tragedy has no connection with the new one. But 
pakikipagkapwa that activates abot-malay (sphere of 
consciousness) and abot-dama (sphere of feelings) 
enables one to reach out through abot-kaya (sphere 
of strength). Abot means “I am here but at the same 
time I am also there.”108 

This “relational interiority” is enfleshed in this 
movement through transformed praxis. A good 
measure of transforming practice is to find victims 
becoming agent-subjects in the transformation of 
others; thus, the action of pagpapagaling (healing) 
and pagpapatibay (strengthening). To empower 
those hurt is to accompany them towards full and 
holistic healing – personal and communal, as well 
as creating structures and processes that enable the 
continued transformation of victims, perpetrators, 
and every member of the community. 

 

 

 

 
 

                                                                                                              
 
 
 
 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 Pakikipanuluyan at 
Pakikiisa 

(Inserting and 
Identifying) 

 

 

 

 

) 

Pagdama at 
Pagsusuri  

(Sensing and 
Analyzing)  

() 

Paguugnay-ugnay at 
Paghaharap-harap  

(Correlating and 
Confronting) 

() 

 

Pagpapagaling at 
Pagpapatibay  

(Healing and 
Strengthening) 

Pakikipagkapwa and the Cross
The cross throughout history has symbolized 

all forms of human suffering. By being crucified on 
the cross, Jesus embodied pakikipagkapwa, took the 
form of a slave and identified himself with the poor 
and the marginalized. By living, suffering, and dying 
like them, Jesus manifests the powerful truth of the 
incarnation as embodied and concrete. 

Pakikipagkapwa, as a practical theological 
method, presents both the vertical and the horizontal 
dimensions of the cross. God made incarnate through 
Jesus (vertical) who becomes one with humanity and 
embodies God’s love through his life (horizontal), 
and in his mission through his passion, death, and 
resurrection (vertical). The arrows in the diagram, 

106 Froehle, “World Christian Revitalization and the Circle Method,” 19.
107 Froehle, “Synodality as Bridge Building,” 21.
108 Alejo, “Loob as Relational Interiority,” 43.
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which form a circle around the cross indicate the 
circular and iterative process, an embodiment of a 
theology of bridge-building and participation.  

Towards a Kapwa Church and  
Society 

In the practical theological research of ecclesial 
participation in the context of extrajudicial killings 
in the Philippines, pakikipagkapwa as a method 
opened different levels of participation evident in 
the war on drugs. 

Pakikipagkapwa-ibang tao  
(Becoming one with the other) 

Through pakikipagkapwa ibang tao, the study 
uncovered the stories of the male victims and 
revealed how gender relations play a significant role 
in the spiral of signification of ibang tao (othering) 
reflected in the political sphere as well as in ecclesial 
practices. The narrative of a dangerous kapwa was 
not only shaped by the national discourse but by 
practices from family, church, and environment. 

Kapwa as a shared identity defines a Filipino 
church with the others through pakikipagkapwa-
ibang tao (becoming one with the other); a praxis 
of communion that seeks to reclaim the dignity of 
the other. It asks the question, “who is the other?” 
Together cannot be presumed as a given. It is a work 
of remembering. Wider participation of people does 
not mean together. It involves the others and their 
stories theologically, prophetically, and practically. 
A praxis of communion with the others attends to 
issues of asymmetry in pastoral spaces and practices. 
Paradigms of poverty alleviation and human 
development that focus more on the empowerment 
of women leave out the man unintentionally. A 
praxis of communion embodies shared leadership 
and a healthy partnership between men and women 
and thus looks at the context of the family as 
embodied, as natural but also critical. Basic ecclesial 

communities that only have women as members 
may survive but it cannot thrive without the missing 
other. Though the participation of men has been a 
perennial concern in the building of basic ecclesial 
communities, without a praxis of communion that 
attends to the absent one, it will not be possible.

A praxis of communion is not reserved for those 
who suffer and are oppressed and impoverished 
but also to those who have caused it and those who 
participate in a complicit and subordinated role. 
Such a praxis of communion rethinks the famous 
adage of a “preferential option for the poor,” because 
to opt for the poor, means to exclude the others and 
to exclude the other, means not being able to bring 
about the change needed for the poor to reclaim 
their dignity. 

Pakikipagka-puwang  
(Being Together at the Gap) 

Through practices of pakikipagka-puwang by 
communitas of survivors, redressive strategies 
that attends to wounds but also endeavor to 
recreate a new identity and vision with them.  
Kapwa as ka-puwa, or being together at the gap, 
defines Filipino church with the others through a 
praxis of reconciliation that refashions justice. It 
courageously looks through the wounds of trauma 
to ask, ‘what wounds have remained? and ‘how have 
we participated in the shaping of trauma?”A praxis 
of reconciliation attends to the process of healing as 
an everyday reality and proclaims hope by engaging 
with the real story in real-time without disregarding 
its position in history.  

A praxis of reconciliation attends to different 
kinds of wounds. Wounds that manifest in different 
ways and that crossover from the individuals to the 
community continue to impact society if unattended. 
A praxis of reconciliation with the others attends to 
retributive, rehabilitative, and restorative justice 
as it is not only personal but social. Many times, 
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reconciliation is experienced in church practices as a 
concern that the person has with God. Injustice and 
suffering in society is an affair seen from a distance; 
very often downplayed in rituals and worship 
spaces. 

Pakikipagkapwa ng Ibang Tao  
(Solidarity of Others)

Through the pakikipagkapwa ng ibang tao 
(solidarity of others) exemplified by artists of 
dissent, organic intellectuals, and communities 
of hope – strategies and tactics from the margins, 
senses are awakened and a pagbubuo ng loob (sense 
of wholeness) is envisioned for the body. 

A Filipino church with the others embraces the 
pakikipagkapwa ng ibang tao or the “solidarity of 
others,” as sapiential sources of divine revelation. 
It asks the questions, “what do the others proclaim, 
see and hear?” and “what do they tell us?” By 
uplifting creative strategies and tactics borne out of 
solidarity with those who suffer, oral and written (or 
artistically conveyed) prophetic literature is evolving 
out of artists and nightcrawlers who speak the truth 
through journalism and through different forms of 
arts, through organic intellectuals and new forms of 
solidarity that organize alliances with the church to 
respond to the needs of victims, and through tactics 
employed in the margins that manifest the power of 
the senses to bring about healing and transformation. 

Like the prophetic literature that was created 
in the years of war and disaster, their stories are 
powerful tools to recreate the narrative of the” 
others” and empower a “community of others” in 
its prophetic role in society. Solidarity of ‘others’ 
facilitates a re-reading and true listening of people’s 
stories. The solidarity of others surface blocks that 
hinder the ecclessial community from coming home 
to the truth that will set them free. People need to 
grow in their ability to discern by reopening their 
eyes, ears, and hearts to the past.

Conclusion

Kapwa as a concept and method is cultural-
performative; offering valuable insights for the 
study of history, culture and religion. It suggests 
a conscious interweaving of these disciplines in 
theory and action. In our common desire for human 
flourishing of the last, least and lost, the quest for a 
truly Filipino church can be fully embodied through 
a rootedness in the kapwa concept and through 
embracing pakikipagkapwa as a practical theological 
method in ecclesial life. 
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Abstract

This paper takes a look at the places travelled (voyages) and the perspectives discovered (visions) along 
the journeys taken by the researcher, both outward (physical) and inward (psychological). Travel is viewed 
as part of the process of self-actualization, to define and assert existential identity as in the trope: I travel. 
Therefore, I am.  Thus, travelling was utilized in this study. Besides, the five senses are used such as the look, 
smell, sound, and taste in order to write vividly the travel literature. Finding is, it enabled the researcher to 
discover what American writer Edith Wharton recognized in the narrative version of herself — “a woman 
who had undertaken a spiritual quest and had found her most authentic self”.

Keywords: travel literature, voyage, vision, quest motif 

Introduction

Writing and travel have always been intimately 
connected as the traveller’s tale is considered as old 
as fiction itself (Young, 2002). The understanding 
of narratives is closely tied up to the experience of 
travel, with the different types of the journey—the 
quest, the odyssey, and the adventure, serving as 
powerful master plots in literary narratives during 
Greek’s heroic epic age (Mikkonen, 2007). Writing 
and travel have always been intimately connected 
as the traveller’s tale is considered as old as fiction 
itself (Young, 2002). But from the 20th century to 
the present, writers increasingly focused on their 

inner journey, following a long tradition that dates 
back even before biblical times (Madelene McWha, 
2018). 

This paper takes a look at the places travelled 
(voyages) and the perspectives discovered (visions) 
along the journeys taken, both outward (physical) and 
inward (psychological). Narrative non-fiction writer, 
Gary Krist, distinguishes two kinds of travellers: one 
whose journeys are primarily expressions of the self 
against the background of the world (whom I call a 
voyager) and another one whose journeys are more 
outwardly projected investigations of the world 
(whom I call a visionary) (Krist, 1993).
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Vignettes in the Explorations and 
Expositions in Travel Writing

Having been born and raised in the Orient, 
the vision-quest motif is part of my world view 
but having been educated by the Occident, the 
exploration of the physical spaces also consumes 
and motivates me. While the two-pronged goals of 
travel writing are the main concerns of this paper, 
the craft of writing the travel novel is also important. 
It is obligatory for travel writers to describe how 
things look, smell, sound, and taste. To captivate 
readers, they must be accurate in the craft, e.g. 
vividly describe the feel of the sun or the wind, 
the rain or the snow and conjure the sensations of  
stone or sand or mud or turf underfoot (Murphy, 
1992). 

Philip Krummrich enumerates three stages 
in good travel writing: the anticipation, which 
begins the first time the writer ever hears of the 
place and continues in ever-changing forms even 
after arrival;  the experience, which incorporates 
continuing anticipation and also the first attempts 
to find words; and the reflection, which includes 
explorations of memories and half-legible notes; 
long, baffled stares at blank sheets of paper; and the 
writing of draft after draft, culminating in a finished 
piece (Krummrich, 2001).

Travel literature, like all literature, has always 
gained dimension by revealing as much about the 
observer as about the observed. And no matter what 
degradations we perpetrate on the places of the 
world, there will always be new and different eyes to 
witness the atrocities  (Krist, 1993).

As undisputed American travel writer Paul 
Theroux comes to the end of his Asian train 
journeys, he realizes “that the difference between 
travel writing and fiction is the difference between 
recording what the eye sees and discovering what 
the imagination knows (Glaser, 1989).

Below is an excerpt of something I wrote 
about Burbank, California, which came out in the 
Entertainment section of The Philippine Star, a 
leading newspaper in my country. It is an attempt 
to capture the beauty of this so-called media capital 
of the world by the foot of the Verdugo Mountains 
overlooking San Fernando Valley in Los Angeles 
county, both as an earthly physical space and an 
ethereal locus of imaginings.

Beautiful Burbank

A visit to Los Angeles County will never be 
complete without saying hi-dee-do to Burbank City, 
where the mighty dream makers we call studios 
are. It is touted as the “Media Capital of the World,” 
since it nestles many media and entertainment 
companies, including Warner Bros. Entertainment, 
Warner Music Group, NBC Universal, The Walt 
Disney Company, Cartoon Network, Viacom and PBS. 

Named after David Burbank, a New Hampshire-
born dentist and entrepreneur who brought acres 
of land on the slopes and foothills that rise to 
the Verdugo Mountains from the eastern end of 
the San Fernando Valley and built a ranch which 
metamorphosed into the bristling commercial 
hub we know now, Burbank City proudly harbors 
a civic center and key neighborhoods sheltered on 
the slopes and foothills rambling 12 miles (19 km) 
north of Downtown LA.

Braving the cold of autumn ‘89, my husband 
and I (though heavy with our youngest son Tim) 
took the bus to NBC studios to see Jeopardy! an 
American quiz show featuring trivia in topics such 
as history, literature, the arts, pop culture, science 
and sports. Again, enduring the nippy air of winter 
‘05, my husband and I took our three sons to Warner 
Brothers Studio to catch the taping in front of a 
live audience of Joey, spinning off from the hugely 
successful Friends. This sitcom, created by Scott 
Silveri and Shana Goldberg Meehan, which starred 



The PASCHR Journal
Volume III (2020)

103

Matt LeBlanc reprising his role as Joey Tribbiani, 
premiered on the NBC television network, on 
September 9, 2004. Our middle son Noel, who 
hollered a mighty “how ye doin” to LeBlanc when we 
saw him cooling his heels by the stairs to the sound 
stage, would rather remember Joey as the cooky 
fellow, but solid friend to his Central Perk chums 
before his fatal move from New York to California to 
chase his acting dream.

This summer, escaping the oppressive heat of 
Manila, and seeking refuge in the balmy spring of 
California, my husband, three sons and I revisited 
this place which Johnny Carson once called Beautiful 
Burbank, courtesy of our in-laws, Erwin and Marivic, 
who took time from their bustling dental practice to 
arrange for a VIP tour of Warner Brothers for both 
their family and ours. 

Our party of 11 had a quick lunch at Bob’s Big 
Boy Restaurant in Burbank (est. 1949), the oldest 
remaining of the chain in America, designated a 
California Point of Historical Interest 1993. Located 
at 4211 Riverside Drive, it was designed by Wayne 
McAllister like a family-oriented diner, featuring a 
soaring pylon sign, an open kitchen and big picture 
windows, typical of Southern California’s 40s-60s 
Googie architecture.

As we finished the tour with a complementary 
group photo at the car museum, our guide reminded 
us of the Greased Lightning Car which John Travolta 
drove in the 70’s landmark musical Grease, which 
used the Riverside location of Burbank City. And a 
flood of memories of a lost youth seeped in, when 
my husband and I were young and reckless like 
Danny Zuko’s gang. I imagine hearing Sandy’s love 
song, plaintively rendered by Olivia Newton John— 
“Hopelessly devoted to You” playing in the distance, 
seeing how our eldest son Nomer ,is furiously texting 
the girl he left behind. And I was reminded that we 
are leaving behind a beautiful city built by people, 
pride and progress (as its motto states), which we 

have come to love for the last two decades, despite 
knowing that it is where many dreams were found 
and lost.

Insights

Travel writing is a controversial genre whose 
boundaries are difficult to define, posing the 
question whether travel writing is really a genre  at 
all. Some scholars conclude that “it is not a genre, 
but a collective term for a variety of texts both 
predominantly fictional and non-fictional whose 
main theme is travel”. In its hybrid nature, testimony, 
documentary narration, ethno-graphic report, 
autobiography, and interpretation essay strongly 
resound. (Witold Gomrowicz, 2007). There are those 
who see the similarities too, between the travel 
book and the comic novel with its use of anomaly  
(eg.,  Evelyn Waugh  and  Graham Greene), and also 
between the travel book and both the picaresque and 
pastoral romance (romances taking place, as they 
do, in exotic places, now declared real by recourse 
to the social sciences) and the quest romance, based 
on the idea of a hero setting out, experiencing trials 
(Dann, 1999).

A travel writer is judged by what he/she takes 
in, the quality and inclusiveness of his/her embrace, 
by the courage with which in his/her ignorance 
he/she proceeds, his/her ability to make himself/
herself into a vessel that a foreign life can imprint  
(Magowan, 2001). Understanding new people 
and places leads to understanding of one’s self. As 
Magowan posited:

It has been theorized that if there is an art to 
travel writing, perhaps it consists in conjuring ever 
more ingenious ways of stripping the self so it can be 
cracked open. This alone lets the writer understand 
new people and places, not to mention the old self, 
the old world of home. In all traveling, there is a 
constant two-way tug, a constant reference to a life, 
a readership, left behind (Magowan, 2001).
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Conclusion

Having set out first on physical journeys and 
then on imaginative reconstructions of them, 
American writer Edith Wharton recognized in 
the narrative version of herself a woman who had 
undertaken a spiritual quest and had found her most 
authentic self (Schriber, 1987).This paper supports 
the trope of travel as an avenue to well-being, 
in particular through the aegis of self-discovery, 
as opposed to merely promoting  physical well-
being  through engagement in activities such as 
walking or experiences in nature (Italy, 2017). This 
study enabled me to see beyond the places and 
people encountered and engaged me towards the 
perspective and philosophy that makes life awesome 
in its serendipities.
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