


EDITORS

Prof. Ruel D. Garcia, Ph.D.
La Consolacion College, Manila

Editor in Chief
 

Prof. Stephen Bullivant, Ph.D.
St. Mary’s University, Twickenham

London, United Kingdom 
 

Prof. Bryan Froehle, Ph.D.
St. Thomas University, Florida, USA

 
Mathew N. Schmalz, Ph.D.

The College of the Holy Cross
Worcester, Massachusetts, U.S.A.

Felicidad G. Pereña, Ed.D.
University of Santo Tomas, Manila

Editorial Board

Val G. Brillo, S.Th.L.

Amarjiva Lochan, Ph.D.

Alma B. Manera, Ph.D.

 Esmeralda F. Sanchez, Ph.D.

 Eula M. Tome, Ph.D.



PHILIPPINE ASSOCIATION FOR THE STUDY 
OF CULTURE, HISTORY AND RELIGION

PASCHR is a member of National Associations of IAHR (International 
Association for the History of Religions) under the auspices of the 
CIPSH, affiliated to the UNESCO 

PHILIPPINE ASSOCIATION FOR THE STUDY 
OF CULTURE, HISTORY AND RELIGION

The PASCHR JOURNAL

PASCHR is a member of National Associations of IAHR (International 
Association for the History of Religions) under the auspices of the 
CIPSH, affiliated to the UNESCO 

PHILIPPINE ASSOCIATION FOR THE STUDY 
OF CULTURE, HISTORY, AND RELIGION

PASCHR is a member of National Associations of IAHR (International 
Association for the History of Religions) under the auspices of the 
CIPSH, affiliated to the UNESCO 



An Affiliate of the International Association for the History of Religion (IAHR) and a  regional affiliate of the 
South and Southeast Asian Association for the Study of Culture and Religion (SSEASR)

The Philippine Association for the Study of Culture, History, and Religion publishes annually the PASCHR 
Journal. It is available online as Open Access for the first month of its publication. Following the first month, the 
association will require a certain amount to access online articles. C & E is the administrator of this e-journal. 
Items published in this journal are peer-reviewed and typically come from the researches presented at the 
PASCHR’s annual conference. Interested parties whose research areas are in line with the objectives of the 
association, such as culture, history, and religion, can submit to paschr2020@gmail.com anytime between 
July  and August.

Articles published in the PASCHR Journal represent neither the views of the PASCHR nor of its editors. 
Responsibility for opinions expressed and the accuracy of facts published in the articles rest solely on the 
authors. Similarly, any infringement or violation of the copyright concerning the photos posted is the authors’ 
sole responsibility.

PASCHR is a scholarly, non-political, and non-profit academic association. It represents the Philippines 
to the different national associations under the International Association for the History of Religions (IAHR). 
IAHR is part of the International Council for Philosophy and Humanistic Studies (CIPSH) under the United 
Nations Educational, Scientific and Cultural Organization (UNESCO). PASCHR is open for membership to 
any individual (researchers, students, and NGOs) who supports the association’s goals and programs. For 
inquiries on membership, please visit our website: https://paschr.org.

Philippine Copyright@2022

Philippine Association for the Study of Culture, History and Religion Inc.

All rights reserved.

ISSN 2718-9155

FOR ORDERING A PRINTED COPY OF THE JOURNAL, THE PRICE IS P800; $20 (without postage).



EDITORIAL POLICY

1. Only accepted articles in PASCHR’s Call for Papers may be forwarded to 
PASCHR’s Journal Editor-in-Chief  for further screening.

2. The article which is accepted for  paper presentation must comply to the 
following editorial policies before its possible inclusion in the PASCHR 
Journal:

a. it must be  first language-edited  

b. it must follow the SCOPUS format, 

c. it must subscribe to the APA citation style

d. works cited must be recent or as current as eight years or above.

3. The editorial board is tasked to proofread only the articles for publication.

4. Upon compliance to these editorial policies, the article is forwarded to 
peer-reviewers for evaluation.



The PASCHR Journal
Volume IV (2022)

iv

CONTENTS

FROM THE EDITORS

 Health, Healing, and Hope in Hinduism, Islam, and Christianity  ........................................................  1
 Mathew N. Schmalz, Ph.D

 “Pagpapamukha:” Reflections on Hurting, Hoping, and Healing in Context   ...................................  9
 Rev. Fr. Ferdinant T. Maguigad, Ph.D

 Netflix Therapy as Healing in the Time of the Pandemic  .......................................................................  19
 Jeanette P. Grajo, Ph.D, LPT

 Healing Practices of Christian Zamboangueños Acquired from Their Subanon Ancestors  .......   27
 Roel P. Borja

 A Philosophy of Panagatang: The Case of Vizcayano Ilokanos  .............................................................  37
 Felipe V. Nantes, Jr., Ph.D

 Self-degradation in Filipino Catholic Spirituality: Its Expressions, Causes, and Healing .............  50
 Baltazar Acebedo, Jr.

 A Survey on the Ethnomycology and Laboratory Analyses of Wild Mushrooms Utilized as  ..........  62
 Food Among Multicultural Groups in Selected Municipalities of Nueva Vizcaya, Philippines
 Jason Arnold L. Maslang, Claribel Asuncion, Alicia Z. Jubay, Marlon U. Saludarez, Denson M. Liday
 Hanson T. Villanueva, and Mark C. Balonquita

Special Articles:

 BlaanTlogan of Atmurok/Tmurok, Kiblawan: A Sacred Communal Building  .................................  81
 for Life’s Celebration
 Glenford C. Franca

 The Buddhist Doctrine of Anatta in the Filipino Concept of Sarili or Loob:  ....................................   88 
 A Cultural Verification
 Bernabe M. Mijares, Jr., Ph.D



The PASCHR Journal
Volume IV (2022)

v

FROM THE EDITORS

Greetings!

It is our honor to present to you the fourth volume of the Philippine Association for the Study of Culture, 
History and Religion (PASCHR) Journal. Highlights of this volume are papers from prestigious universities 
and colleges,  revolving on the theme: “Healing and Hope in Religious Traditions and Beliefs in the time of 
Pandemic,”  yielded by the 7th PASCHR International Virtual Conference held on 21-22 October 2021.

Alternative healing practices in this time of pandemic provide scholars a chance to collaborate for 
investigative research. Sustaining healing practices will require motivation, education, and passion for 
innovation and drive for rigorous documentation and field research.

PASCHR intends to offer an intellectual channel for academicians, practitioners, and the community to 
share their ideas about alternative healing practices and how they are viewed as a phenomenon by different 
people. The publication of this volume is a collaborative effort by the host, the editorial board, and foreign 
presenters from Europe.

We thank the authors for their contribution with the hope that PASCHR will provide another forum for 
enlightened discourse during this crucial period of the pandemic.

May God bless us all. 
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Health, Healing, and Hope in Hinduism, 
Islam, and Christianity

Mathew N. Schmalz, Ph.D.

The College of the Holy Cross
Worcester, Massachusetts, U.S.A

Introduction

In this time of pandemic, I would like to address 
health, healing, and hope in three major religious 
traditions: Hinduism, Islam, and Christianity. I myself 
am a Roman Catholic, teaching history of religions 
at a Jesuit college in the United States, and I lived 
as a student and researcher in India, Pakistan, and 
Sri Lanka for a total of four years, and am fortunate 
indeed to have many Hindu and Muslim teachers, 
colleagues, and friends. But I also present myself 
as someone who is still learning about the religious 
richness of Hinduism and Islam, not to mention my 
own Catholic Christian tradition. So, we will begin 
by first considering the Hindu tradition of healing 
called Ayurveda, and then move on to discuss the 
importance of Greco-Roman or Unani medicine 
in Islam. After surveying health and healing in 
Christianity, I will conclude with some extended 
reflections not just on what is happening in my own 
country, the United States, but also on how these 
religious traditions—separately and together—may 
offer us hope.

This article is a revised version of my keynote 
presentation for the conference “Healing and Hope 
in Religious Traditions and Beliefs in the Time of 

Pandemic,”1 the Seventh International Conference of 
the Philippine Association for the Study of Culture, 
History, and Religion (PASCHR), University of  
St. Louis, Baguio City, Philippines, Oct. 20, 2021.  
I would like to deeply thank the organizers for 
making the conference such a fruitful experience.

Let me initially frame this article with some 
general observations. We are all faced with a 
pandemic that seems to be resistant to hope. Many 
of us have already lost friends and loved ones, and 
we have all been impacted by the pandemic in many 
ways. As we will see, so many healing practices in 
the world’s religious traditions rely upon touch, 
upon close proximity between the healer and the 
one who seeks healing. The COVID-19 virus has 
made personal closeness something fraught and 
even dangerous. In such an environment, it is easy 
not only to fall into despair but also to mistrust 
or distrust friends, family, and neighbors. Given 
this situation, it is so important that scholars from 
throughout the world come together in a spirit of 
inquiry and solidarity. We may not be able to meet 
and greet each other in person, but in virtual spaces 
and through a writing, we can still support one 
another and give one hope.

1 For an excellent overview of Ayurveda that I have found particularly helpful for this article, see Larson, Gerald 
James. “Ayurveda and the Hindu Philosophical Systems,” Philosophy East and West 37, no. 3 (1987): 245–59.
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2 For a helpful overview of the dosas, see Yogini S. Jasiwal and Leonard Williams, “A Glimpse of Ayurveda—The 
Forgotten History and Principles of Indian Traditional Medicine,” Journal of Traditional and Complementary 
Medicine, 7,1 (January 2017): 50–53.

3 See Larson (1987), cited above; McKim Marriott, “Constructing an Indian Ethnosociology,” 1-39 in McKim 
Marriott, ed., India Through Hindu Categories, Institute for Economic Growth, Delhi, 1990).

Hinduism

Let us begin with how Hinduism understands 
health and healing—and the hope that comes with 
it—through its ancient medical system, Ayurveda. 
Ayurveda is a term that can probably be best 
translated as knowledge or “science of life”—from 
the Sanskrit words ayus meaning “life” and veda 
meaning “knowledge” or “science.” Ayurveda as a 
medical system has existed for thousands of years. 
It is not only practiced widely in India and Sri Lanka, 
but now also throughout the world.

Ayurveda’s conceptual structure divides the 
human person into three interrelated components. 
The first is the soul, or atman, which is imperishable. 
Many Hindu spiritual practices aim to release 
the atman so that it is free from the cycle of 
transmigration and rebirth, which is called samsara. 
The second component is the mind, manas, which is 
the intellectual mover of the system, and finally, the 
sharira, or the body.

The body is made up of five elements, or 
panchabhuta. These elements are: earth, wind, fire, 
air, and ether. Together, these elements combine 
to create humor or vital fluids called dosas, whose 
combination determines a person’s physiological and 
mental health.2 The first dosa is vata, or air—created 
by the elements air and ether—which is associated 
with coolness and light. Then there is kapha—water 
or phlegm—created by the combination of earth 
and water that produces empathy and other “warm” 
qualities. Finally, there is pitta—fire or bile—based 
upon fire and water, that is correlated with fiery 
qualities such as intelligence. So, an Ayurvedic 
practitioner can identify your dominant dosa by 

examining not just your body type but also your 
personality.

The crucial point here is that our internal 
environment is a balance of these three dosas. 
An imbalance causes disease. For example, an 
Ayurvedic doctor in India told me that my dominant 
humor was kapha, which means that I was loving 
and trustworthy. But when this humor becomes 
imbalanced, I gain weight—which happens to me 
often in India because I like Indian food so much. 
He then drew upon another Ayurvedic triad to 
prescribe a treatment for my condition of weight 
gain. The basic Ayurvedic treatment triad includes 
diet, sleep, and abstinence from sexual activity. His 
specific prescription for me was that I eat more 
lentils and leafy greens.

There is obviously much more to Ayurveda 
than this brief summary includes. But what is 
important for our purposes is how Ayurveda 
diagrams a conception of human selfhood radically 
different from that assumed by the Abrahamic 
traditions: Judaism, Christianity, and Islam. Chicago 
anthropologist McKim Marriot and, following him, 
historian of religion Gerald Larson, have argued that 
Hinduism conceptualizes the human person not as 
an “individual” but as a “dividual.”3 What this means 
is that our physical selves are in constant dialogue 
and mutual interaction with the world around 
us. This is a profoundly holistic understanding of 
the human person, which entails those medical 
technologies must take into account the totality of 
the context of human life. Healing, then, is a state of 
equilibrium, not just within but without. It is also 
important to remember that the sharira, or the body, 
and the mind, manas, do not compose the entirety of 
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the human person, a bio-moral entity. Instead, there 
is a part of us, our soul or atman, which does not 
change and can be released from its bondage to the 
eternal cycle of birth and death.

So, in this time of pandemic, what can Ayurveda 
teach us?First, it teaches us to be sensitive to how 
our environment shapes us. The COVID-19 pandemic 
is not just a virus but also something that involves 
the totality of our lives as human beings. So, the 
approach to healing is not only vaccination—though 
that is obviously indispensably necessary—but a 
comprehensive approach to human life and living. 
It is also important to remember that, from a Hindu 
perspective, our own lives are shaped and caught 
up with the lives of others, not only in this life but 
also in countless past and future lives. Nonetheless, 
there is a part of us that always endures, which is not 
touched by sickness and pain. “

This might seem to be abstract without concern 
for the larger socio-political context of healing. But 
Hinduism, while valuing detachment from the world, 
also values selfless action within the world. A prime 
example of this is Swami Vivekananda, who was a 
disciple of Sri Ramakrishna, the famous Indian saint 
who was particularly devoted to the Goddess Kali. 
During the Kolkata plague of 1898, Vivekananda 
published a manifesto giving encouragement to his 
fellows, particularly counseling them to give up fear:

 We feel happy when you are happy, and 
we suffer when you are not.

 Therefore, during these days of extreme 
adversity,

 We are striving and ceaselessly praying 
for your welfare.

 This is an easy way to save you from 
disease and the fear of an epidemic (2636)

 We feel happy when you are happy, and 
we suffer when you are not.

 Therefore, during these days of extreme 
adversity,

 We are striving and ceaselessly praying 
for your welfare.

 This is an easy way to save you from 
disease and the fear of an epidemic (2630)

Come, let us give up this false fear and, having 
faith in the infinite compassion of God, gird our loins 
and enter the field of action. Let us live pure and 
clean lives. By His grace, disease, epidemic fear, and 
so on will vanish into thin air.4

Vivekananda and his followers were certainly 
not passive in the face of an epidemic. The manifesto 
gave specific prescriptions for cleanliness and 
healthy living during the epidemic. Vivekananda 
and his followers swept the streets and established 
isolation wards. These efforts were not charity 
in the conventional sense, since Vivekananda 
understood them as a part of karma yoga—the 
discipline of action.5 The discipline of action has a 
two-fold purpose: the bettering of oneself and the 
benefiting of the surrounding society. Accordingly, 
the crucial characteristic of any deed or action 
should be selflessness. In this sense, in this time of 
COVID-19, Swami Vivekananda’s words ring true 
when he exhorts us to give to others but not give into 
fear. And it is for this reason that editorials in many 
Indian newspapers have returned to quoting Swami 
Vivekananda during the current pandemic.6 

4 Vivekananda, “The Plague Manifesto,” Swami Vivekananda’s Complete Works, available at: https://www.
ramakrishnavivekananda.info/vivekananda/volume_9/writings_prose_and_poems/the_plague_manifesto.htm

5 For a full discussion of Vivekananda’s understanding of karma yoga, see Vivekananda, The Four Paths of Yoga 
(Valley Cottage, NY: Discovery Publishers, 2017), 319–384.
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Islam

Now let us move to Islamic medicine, particularly 
what is called Greco-Islamic medicine, or Unani. 
The entire world owes a great debt to Islam for 
translating and retaining Greek texts, which were 
presumed lost after the fall of Rome. The Greek 
tradition of medicine was preserved, expanded, and 
enriched by Islamic scholars, especially the famous 
philosopher Ibn Sina, who is most commonly called 
Avicenna in the West.7 Practitioners of Unani are 
called hakims, and their ministrations are based 
upon a complex theory of physiological, mental, and 
spiritual equilibrium.

According to Unani medicine, there are seven 
basic aspects of the human person: (7) arkan, or 
elements; (2) mizaj, or temperament; (3) akhlat, or 
bodily humours; (4) rooh and arwah, or vital force; 
(5) a’aza, organs; (6) afaal, or functions; 7) quwa, 
faculties.8 Central to this schemat is what is called 
the tabiyat, an underlying function of the human self 
that ensures homeostasis or equilibrium.9

Like Ayurveda, Unani medicine has a theory of 
elements. But not five as in Ayurveda, but four: earth, 
air, water, and fire.10  These interact with one another 
in ways that can be predicted or schematized by an 
Unani practitioner. What Unani is probably best 

known for is its theory of the humors. According to 
the Unani tradition, the humors are blood, phlegm, 
yellow bile, and black bile.11 Consequently, we each 
have a specific humoral composition that gives 
us a specific personality type, such as sanguine or 
choleric.

What the hakim does is maximize the body’s 
internal self-regulating properties, particularly 
in how they are impacted by a number of external 
forces. Unani has a fairly substantial list of the 
external influences that can aid or impede the tabiyat, 
and thus a person’s equilibrium. These include: 
the air a person breathes, food and drink, physical 
activity and rest, mental activity and rest, sleep 
and wakefulness, and retention and excretion.12 In 
addition to prescribing herbal remedies, saunas and 
exercise, a hakim may also prescribe modifications 
to one of these aspects of a person’s life in addition 
to prescribing herbal remedies, bringing blood to 
the surface by means of a cup or employing actual 
bloodletting or leeching.

There are other aspects of health, healing, 
and hope in Islam that I will mention. But here,  I 
would like to pause for a moment to comment 
on what kind of hope we can gain from reflecting 
on Unani medicine. In one sense, the insight of 
Unani medicine is the same as that of Ayurveda: a 

6 For example, see “COVID-19: Asiatic Society Carries Plague Manifesto of Swami Vivekananda,” Business 
Standard (April 21, 2020). Available: https://www.business-standard.com/article/pti-stories/covid-19-asiatic-
society-bulletin-carries-plague-manifesto-of-Swami-Vivekananda-120042100943_1.html.

7 See Monus Abu-Asab, Hakima Amri, and Marc S. Micozzi, Avicenna’s Medicine: A New Translation of the 11th 
Century Canon with Practical Applications for Integrative Health Care (Rochester, VT: Healing Arts Press, 2021).

8 Abida Parveen, Rabea Paveen, Asim Akhtar, Bhushra Parveen, Khalid M. Siddiqui, and Muhammad Iqbal, 
“Concepts and Quality Considerations in the Unani System of Medicine,” Journal of AOAC International, 103, 3 
(Nov. 3, 2020): 610.

9 See Mohammad Azfar and Yusuf Jamal, “Tabiyat and its Role in Homeostasis: Concept of the Unani System of 
Medicine,” International Journal of AYUSH 9,2 (2020): 1-11. Available: http://internationaljournal.org.in/journal/
index.php/ijayush/article/view/232

10 Farkhunda Jabin, “A Guiding Tool in Unani Tibb for Maintenance and Preservation of Health: A Review Study,” 
African Journal of Traditional, Complementary, and Alternative Medicine 8:5 (2011); 140-143.

11 Ansari Mushir, Nasreen Jahan, Ghufran Ahmed, G. Sofi, Abdul Wadud, and Abid Ali Ansari, “Concept of Blood 
in Unani Medicine,” Hippocratic Journal of Unani Medicine 15, 2 (Apr.-June 2018): 51

12 Athar Parvez Ansari, “Ilj bi’l-Tadbr (regimenal therapy): A Core Mode of Unani Treatment,” Journal of 
Complementary and Integrative Medicine 18:3 (2021): 449.
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holistic understanding of the human person. As 
human beings, we inevitably interact with others 
and with our environment, and any approach to 
health and healing must appreciate that fact. Unani 
also tells us about the importance of cross-cultural 
influence and cooperation in developing therapies 
for illness. The Unani tradition began in ancient 
Greece and is associated with famous physicians 
such as Hippocrates and Galen. But, in many ways, 
it was saved from extinction by Islamic civilization, 
which deepened its insights. For example, there was 
the stunning work of Al-Razi/Al Rhazes in Baghdad 
during the late 9th and early 10th centuries that 
applied the scientific method to illness and argued 
that the causes of measles and small pox were in 
the blood—a striking and perhaps even counter-
intuitive finding at the time.13 Unani medicine still 
has relevance to conventional Western medicine. 
For example, Indian doctor Ajmal Khan encouraged 
scientific research into the pharmacopeia of 
Unani.13 Following his lead, the Indian scientist 
Salimuzzaman Siddiqui was able to isolate the 
compound reseperine, which is now widely used 
as a tranquilizer and to treat high blood pressure.15 
What this tells us is that the great religions of the 
world, when they are open and share knowledge, 
can accomplish remarkable things and give us hope 
when all hope seems to be lost.

In Islam, there is also the tradition of prophetic 
medicine, which relies upon the sayings and actions 

of the Prophet Muhammad as recorded in hadiths. 
For example, there is much mention of honey as 
a treatment for disease, as well as black seed.16  
The fundamental postulate informing this is that 
Muhammad is a prophet and his sayings and actions 
are thus revelations. But perhaps what is also hopeful 
in this tradition is that the Prophet Muhammad 
is reported to have said, “Allah (God) did not send 
down a disease without sending down its cure.”17 

Taken as a whole, Islam is such a rich tradition 
that it is difficult to reduce it to simple formulations. 
But health is obviously equilibrium within 
oneself, with the external environment and, most 
importantly, with God. Islam believes very strongly 
in the absolute majesty of God, who holds our lives 
in his hands. The physician, then, is a servant whose 
sacred duty is to heal. According to the great Muslim 
doctor, Al-Razi:

The doctor’s aim is to do good, even to our 
enemies, and much more to our friends, and my 
profession forbids us to do harm to our kindred, as it 
is instituted for the benefit and welfare of the human 
race, and God imposed on physicians the oath not to 
compose mortiferous remedies.18 

And in many ways, too, happiness and tranquility 
can have their own healing properties. Indeed, the 
Prophet Muhammad was known to always have 
a quick and ready smile and is reported to have 
once commented, “Your smile for your brother is a 

13 See, for example, Isabelle C. Band and Martine Reichel.”Al Rhazes and the Beginning of the End of Smallpox,” 
JAMA Dermatology 153, 5 (2017): 420.

14 For commentary on the cultural significance of Ajmal Khan, see Ritu Priya, “Syncretic Systems Like Unani Offer 
Lessons for Sustainable, Effective Healthcare,” Indian Express (Feb. 11, 2020).

15 Pradipto Roy, “Global Pharma and Local Science: The Untold Tale of Resperine,” Indian Journal of Psychiatry 
60:2 (Feb. 2018): s277-s283. For commentary on Salimuzzaman Siddiqui, see Suhail Yusef, “Salimuzzaman 
Siddiqui—A Visionary of Science,” Dawn (Oct. 18, 2013).

16 Sadia Nikhat and Mohammad Fazil, “History, Phytochemistry, Experimental Pharmacology, and Clinical Uses of 
Honey with Special Reference to Unani Medicine,” Journal of Ethnopharmacology 282 (10 January 2022): article 
114614; Ahmad, Aftab et al., “A Review on the Therapeutic Potential of Nigella Sativa: A Miracle Herb,” Asian 
Pacific Journal of Tropical Biomedicine 3,5 (2013): 337-52.

17 As quoted in Rahman MT, “Health and Healing in Islam: Links and Gaps with (Post) Modern Practices,” 
Bangladesh Journal of Medical Science 14, 2 (April 2015): 121.

18 As quoted in Richard Colgan, “Advice to the Healer: On the Art of Caring (New York: Springer, 2013), 36.
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charity.”19 To this extent, our smiles and our hope 
come not from ourselves but from the omnipotent 
God in whom we believe and to whom we submit.

 

Christianity

I would now like to turn to the Christian tradition. 
With regard to the Christian tradition, I will also 
briefly discuss the secularization of medicine and 
its implications. But first and most obviously, I 
would like to focus on Jesus Christ as healer. There 
are a number of stories from the Gospels that talk 
about Jesus’s healing powers. For example, there 
is the healing of the demoniac of Geresa, in which 
the afflicting evil spirit is driven out into a herd 
of pigs.20 Jesus also healed the nobleman’s son in 
Capernaum.21 A man with leprosy came to him on 
his knees, and Jesus healed him.22 Then there was 
the centurion’s son, as discussed in Matthew 8:5-13:

When Jesus had entered Capernaum, a centurion 
came to him, asking for help. “Lord,” he said, “my 
servant lies at home paralyzed, suffering terribly.” 
Jesus said to him, “Shall I come and heal him?” The 
centurion replied, “Lord, I do not deserve to have 
you come under my roof. But just say the word, and 
my servant will be healed. For I, too, am a man in 
authority, with soldiers reporting to me. I tell this 
one, “Go,” and he goes; and that one, “Come,” and he 
comes. I say to my servant, “Do this,” and he does 
it. When Jesus heard this, he was amazed and said 
to those following him, “Truly I tell you, I have not 
found anyone in Israel with such great faith. I say to 
you that many will come from the east and the west 
and will take their places at the feast with Abraham, 
Isaac, and Jacob in the kingdom of heaven. But the 
subjects of the kingdom will be thrown outside, 

into the darkness, where there will be weeping and 
gnashing of teeth. “ Then Jesus said to the centurion, 
“Go! Let it be done just as you believed it would. 
“ And his servant was healed at that moment.23.

In these and many more cases, Jesus heals not 
only by his touch but also by his words. One did not 
have to necessarily be in close proximity to Jesus 
to be healed, but one did have to have faith. From 
a Christian perspective, healing becomes possible 
when we open ourselves to Jesus’ message of love 
and compassion. Healing then becomes understood 
as a giving up of self to be filled by God.

Some denominations in Christianity still practice 
what could be called “faith healing” by relying upon 
God alone. Christian Science, which is not actually 
Christian in a conventional sense, is perhaps the 
ultimate example of this. But there are also Christian 
charismatics, both Protestant and Catholic, who 
practice healing as well as anointing through the 
power of the Holy Spirit. Often, glossolalia, or 
“speaking in tongues,” is considered to be a sign that 
the Holy Spirit has descended upon a person. Some 
charismatic healers will make the claim that this is 
a foreign or even a divine language that manifests 
the healing power of the Holy Spirit. Along these 
lines, the baptism of the Holy Spirit, marked by 
involuntary action and speech, is understood to be 
a kind of rebirth in Jesus that transforms the person. 
In order for this to happen, both the healer and the 
one seeking healing need to have faith that Jesus 
Christ is their lord and savior.

Given this, one might ask, why should faithful 
Christians worry about COVID-19 or even take the 
vaccine? Nevertheless, Pope Francis has strongly 
urged Catholics to get the vaccine—getting the 

19 As quoted in Aishah Schwartz, “Even [a] Smile is a Voluntary Charity,” Arab News (June 12, 2014).
20 Matthew 5: 1-2; Luke 8: 26-27.
21 Matthew 9:1–8, Mark 2:1–12, and Luke 5:17–26 are all references to Jesus.
22 Matthew 1:40–45.
23 NIV Matthew 8: 5-13.
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vaccine is something he calls “an act of love.”24 It 
is an act of love precisely because if someone gets 
sick, they could pass the disease to others. In this 
sense, divine action for healing and human action 
for healing can go hand in hand.

It would be difficult to say now that Christianity 
is specifically connected to a medical system, in the 
way Hinduism is still connected to Ayurveda and 
Islam is to Unani medicine. However, one could 
say that in the Middle Ages, particularly during 
the bubonic plague, medical administration went 
hand in hand with specifically religious acts such 
as prayer, or even self-flagellation, since the plague 
was understood to be a recompense for sin.25 The 
crucial concern during the bubonic plague was 
bad air, called miasma, and so incense and other 
scented materials were burned to purify the air that 
people breathed. Medicine was shaped not only by 
the works of Galen and Hippocrates, but also by the 
work of Muslim physicians at the time.

During the time of “The Black Death,” of course, 
many physicians and barbers who also ministered 
to the sick died. And the overall aftermath of the 
plague did produce new lines of enquiry that 
were expanded in the Renaissance and later in the 
Enlightenment—to obviously make a very long 
and complicated historical story quite short. And 
over the course of time, conceptions of health and 
healing change from those advanced by the religious 
traditions we have discussed. Health and healing 
come to mean triumphing over suffering or perhaps 
over death itself.

An important inflection point in this trajectory 
came with the discovery of anesthesia, in particular 

the use of sulphurous ether by the dentist William 
T. G. Morton in 1846. This, of course, dealt with 
the pain of surgery, which was justly feared. But 
the use of anesthetics gave rise to controversy, as 
Georgetown historian of religion, Ariel Glucklich, 
describes in his book, Sacred Pain.26 The objection 
to anesthesia, interestingly, was that it removed 
the patient’s own agency and raised the doctor to 
some sort of omnipotent godlike status. While such 
debates may seem strange to us now, they do reflect 
the belief in many religious traditions that healing 
is something cooperative—involving the individual, 
the doctor, and indeed God. Healing, then, is a matter 
of trust.

I come from a country (the United States) where 
such trust has been severely damaged, and we have 
seen the damage in a whole movement to resist 
vaccination. While some of this resistance has to do 
with misinformation or disinformation concerning 
the vaccine itself, the core of the discussion revolves 
around personal liberty. That is, simply put, it is 
not the government’s place to violate individual 
autonomy by requiring vaccinations. And some 
of the strongest opponents are Catholics and 
Evangelical Christians who believe—rightly or 
wrongly—that the United States government has 
already circumscribed religious liberty too much. 

It’s not my intention here to get into a debate 
about whether those concerns about religious 
liberty are justified, though I do take seriously 
and accept Pope Francis’ specific admonition that 
getting the vaccine is an act of love. In addition to 
the death and sickness that it has caused, COVID-19 
has impacted our human relationships. We cannot 

24 ”In a Message To Americans, Pope Francis Says Getting Vaccinated Is An Act of Love,” The Associated Press 
(August 18, 2021). Available: https://www.npr.org/sections/coronavirus-live-updates/2021/08/18/10287340057/
in-a-message-to-americans Pope Francis says getting vaccinated is an act of love.

25 See Kathryn A. Glatter and Paul Finkelman, “History of the Plague: An Ancient Pandemic for the Age of 
COVID-19.” The American Journal of Medicine, vol. 134, no. 2 (2021), pp. 176–181.

26 Ariel Glucklich, Sacred Pain: Hurting the Body for the Soul (Oxford University Press, 2001), pp. 179–205.
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be together with friends, family, and loved ones 
as before. Also, many of the healing and health 
practices I have discussed assume close proximity 
and touching, which COVID-19 has definitely limited 
and circumscribed.

Conclusion

So, what to do? We can maintain contact 
virtually, as PASCHR has allowed us to do, and 
take it as something real, serious, and meaningful. 
Hinduism, Islam and Christianity all tell us that we 
are connected and that connection remains even 
over vast distances. 

To affirm not just a connection with God but 
also the connections that bind all of us together, 
Hinduism, Islam, and Christianity have traditions—
prayers—that allow us to reach out to one another 
over time and space. And so, I would like to conclude 
by sharing three prayers, one each from Hinduism, 
Islam, and Christianity.

The first is derived from the first lines of Book 
Five of the Brihadaranyaka Upanishad, an ancient 
Hindu philosophical text.

Fullness beyond, fullness within: fullness 
from fullness comes first.

From fullness, fullness is taken away. 
Fullness remains.27

Then there is Muhammad’s “prayer of 
light.”

My Lord, give me light in my heart, and light in 
my hearing, light in my eyesight, light to my right 
and light to my left, and grant me light from above 
and light from underneath, and give me light in  
front of me and light from behind and increase my 
light.”28 

Finally, I would like to share a prayer by the 
Polish nun, Faustina Kowaska, who introduced the 
devotion to Divine Mercy.

You expired, Jesus, but the source of life gushed 
forth for souls, and the ocean of mercy opened up for 
the whole world. O Fount of Life, incomprehensible 
Divine Mercy, envelop the entire world and pour 
yourself out on us.29

And so, with these words, I would like to conclude 
this article by saying,  May we all experience health, 
healing, and hope during this very difficult time.»

27 As translated by R. C. Zaehner, ed., Hindu Scriptures, Alfred A. Knopf, New York, 1992, p. 95.
28 As quoted in Adil Salahi, “A Prayer for Light and Enlightenment,” Arab News (May 11, 2001). Available: https://

www.arabnews.com/node/211715
29 United States Conference of Catholic Bishops, “Divine Mercy Chaplet.”Available: https://www.usccb.org/

prayers/divine-mercy-chaplet
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“PAGPAPAMUKHA”:
Reflections on Hurting, Hoping, and  

Healing in Context

Rev. Fr. Ferdinand T. Maguigad, Ph.D

I will be taking the stance from a religious point 
of view .Let me begin by saying that many among us 
here hopes unless he or she is despairing; no one seeks 
healing unless he or she has been sick, wounded, or 
broken. “Despairing”, “sick”, “wounded”, “broken” 
all these descriptions represent the dire side of 
human reality. They suggest the oppressiveness of a 
situation; and, they are found in the lot we are being 
charged to today: the pandemic. On all levels, we can 
safely say that mankind is grappling and haggling 
from all of these: physical up to mental, and even 
moral and spiritual. What sense does it get from all 
of these? What sense do we, human beings, achieve 
from these?

Last May 2021, according to a report from Orange 
Omengan of the Philippine Center for Investigative 
Journalism, there were 1.1 million Covid-19 cases in 
the Philippines and 3.2 million underwent mental 
health issues as a result of it. In the world, numbers 
are only available for Covid-19 cases. As of October 
2021, the World Health Organization Dashboard 
reported that there were 240.9 million Covid-19 
cases in the world. In the Philippines, the same 
dashboard pegged the number at 2.7 million, more 
than double in just a matter of five months.  

If we are going to get the logic from the ratio 
of our country’s numbers between Covid-19 and 
mental health issues (plus the particular mental- 
health-related instances of countries like Nepal 
during the early months of this pandemic), we 
can surmise that, perhaps, more must have been 
silently “warring” against mental health problems 
as compared to those who have been battling from 
Covid-19, not discounting the gradual relapsing of 
once-upon-a-time drug dependents to substance 
abuse. Indeed, what American psychiatrist, Aaron 
Hawkins, said in his June 2021 article is slowly 
unfolding to reality. With all eyes on how to control 
the rise of the unpredictable Coronavirus, “mental 
health ramifications are often overlooked and not 
prioritized,” he broods.

Physical sickness, emotional woundedness, 
psychological and moral despair, and even spiritual 
brokenness are very existential realities; and, there 
is nothing that we can do to control, tame, manage, 
or domesticate them, especially at this point. They 
bring about a sense of powerlessness in us, a sense 
that has not been there for as long as science and 
technology made us too confident and comfortable 
with ourselves. Today, however, no one man or 

Suffering must serve for conversion, that is, for the rebuilding of goodness in the 
subject, who can recognize the Divine Mercy in this call to repentance.

John Paul II, Salvifici Doloris, 12
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woman is not held captive by this reality. Everyone 
is insecure. Everyone is wary and worried about 
what is going to happen next. The virus is very 
disrespectful, and the pandemic is on its rampage 
to equalize everyone. The wealthy, the powerful, the 
famous―all of them can no longer claim to be in a 
better and more privileged position. Rich as well 
as poor, young as well as old, educated as well as 
uneducated―no one is spared from its onslaught! 
And, as if this is not enough, everyone is charged to 
the virus “stare and scare: “Down you go! Taste the 
dust from where you come from!” Welcome to Miss 
Corona’s quarantine coop!

For the purposes of our discussion, let us 
encapsulate in just one word anything in the present 
human experience that is connected with sickness, 
woundedness, despair, and even brokenness, and this 
is their most complex and complicated forms, where 
helplessness is at its direst and hopelessness, is at 
its scariest. I prefer and proffer to use the word, 
“hurt”, as a conceptual representation of all these as 
it commands a presence in all of them, be it in the 
physical, emotional, psychological, mental, or even 
moral and spiritual spheres. And so, we can now 
succinctly say: “Mankind is hurting today.”

If Mankind is “hurting” today, how does it survive?

In my almost thirty (30) years in the priestly 
ministry, I have never experienced such moments 
of helplessness and hopelessness among people as 
much as during this time of the pandemic. There is 
an unceasing request for prayers. Calls for a virtual 
blessing either for the dying or the dead come even in 
the middle of the night. Appointments for guidance 
counselling and spiritual direction are unexpectedly 
on the rise. These are my after-thoughts: those who 
have a built-in belief in a Supreme Being tend to 
thrive; those who do not have, either gradually opt 
for suicide, or simply continue to cling to what is 
left of their psycho-emotional strength to survive. 
However, when I sense that the counselees are open 

to talking about transcendence, I immediately grab 
the moment to inject some thoughts that would 
make them realize the relevance of having (but 
not exactly believing in) something or Someone to 
anchor themselves. Most, if not all, of them, listen 
attentively. Whether they are led to believe in what 
I have said or not, it is now God’s lot to take hold of 
that.

This brings me now to consider with you certain 
authors of importance for us to better understand 
the dialectic of the topic that I am tasked to discuss. 
I chose two authors who deal with philosophy 
(Matthew Alper and Gabriel Marcel), a theologian 
(Hans Kung), a journalist of TIME Magazine (Jeffrey 
Kluger), a psychologist-physicist (Dana Zohar), 
and two atheist- historians (Yuval Noah Harari and 
Tim Holland). I also included, in general terms, the 
findings of a relatively new branch of science: Social 
Neuroscience. These I will introduce only in broad 
strokes before we go to the Bible and a conceptual 
contextualization of our Catholic Christian faith in 
the Filipino culture.

Matthew Alper’s The “God”-Part of the Brain 
(1996/2006). In this particular thought that he 
advances, he says that we are “genetically pre-
disposed or hardwired to believe in the concepts 
of a spiritual reality, a God or gods, a soul, and an 
afterlife.” This would suggest that, for every cross-
cultural, spiritual cognition, perception, or sensation 
we experience, there exists a specific physical site 
in the brain from which all these are generated. He 
further says that if by chance, the damage has been 
done to this site, such spiritual cognition, perception, 
or sensation would also be altered or impaired. 
Along the way, he takes good cognizance of an 
important philosophical question, “If all cultures are 
instilled with the same inherent spiritual impulses,” 
he wonders, “why do so many different religions 
exist?” He gives the following ratiocination from 
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how linguistic capacities are developed, “Though we 
all possess the same regions in the brain from which 
our linguistic capacities are generated,” he muses, 
“each culture―based on its unique set of historical 
and environmental circumstance―develop its own 
linguistic identity or what we call language.” The 
same happens, too, with spiritual acts.

Corollary 1:

MAN’S RECOGNITION OF A BEING-
HIGHER-THAN-HIMSELF IS NATURAL.

Jeffrey Kluger’s The Biology of Belief (TIME, 
12 February 2009). In reporting the new trends 
in Brain Science in this issue of the magazine, this 
journalist discloses that there is, in the brain, a lobe 
called the parietal. “What makes the parietal lobe so 
special,” he muses, “is not where it lives but what it 
does — particularly concerning matters of faith… 
Needy creatures that we are, we put the brain’s 
spiritual centers to use all the time.” Indeed, we 
pray for almost anything. But, there is one thing, he 
continues, that we all generally perpetually pray for: 
health. The following lines from the article recap 
his report―“Health, by definition, is the sine qua 
non of everything else … Here’s what’s surprising: 
a growing body of scientific evidence suggests 
that faith may indeed bring us health. People who 
attend religious services do have a lower risk of 
dying in any one year than people who don’t attend. 
People who believe in a loving God fare better after 
a diagnosis of illness than people who believe in a 
punitive God. No less a killer than AIDS will back off 
at least a bit when it’s hit with a double-barreled 
blast of belief. “Even accounting for medications,” 
says Dr. Gail Ironson, a professor of psychiatry and 
psychology at the University of Miami who studies 
HIV and religious belief, “spirituality predicts for 
better disease control … Pray and meditate enough, 
and some changes in the brain become permanent. 

The thicker the lobes become because of constant 
use, the more we become immune to the effect of a 
cruel world ... the more we become calmer and more 
serene in our way of looking at life.”

 

Corollary 2:

THE GOD-PART OF THE BRAIN HAS 
A NAME; AND, IT IS CALLED PARIETAL 
LOBE. IT IS MAN’S SHIELD AGAINST 
A CRUEL WORLD.

Dana Zohar’s Spiritual Intelligence: The Ultimate 
Intelligence (2000). This is a book that radically 
explores the human need for values and meanings 
amid anomy. This is a get-away from Howard 
Gardner’s later addendum called the Existential 
Intelligence. This type of intelligence gives meaning, 
sense, and value to all the other types of intelligence. 
Zohar aptly calls it, the Ultimate Intelligence. She 
theorizes that “neither IQ nor EQ, separately or in 
combination, is enough to explain the full complexity 
of human intelligence nor the vast richness of the 
human soul and imagination.” Moreover, computers 
may follow the rules without mistakes, and thus are 
endowed with a high IQ; and, animals may sense a 
situation they are in with an acuity that only their 
nature can provide them, and thus are gifted with 
an EQ that, too, is equally high. Nevertheless, they 
cannot go deeper into things and ask the reason for 
such rules or the “why” for such a situation. Zohar 
surmises that computers and animals simply work 
within the bounds of things. Spiritual Quotient (SQ), 
on the other hand, “allows human beings to be 
creative, to change the rules and to alter situations 
… (it) gives us our moral sense, an ability to temper 
rigid rules with understanding and compassion 
and an equal ability to see when compassion and 
understanding have limits.” She concludes that this 
intelligence is used by human beings to grapple with 
issues of good and evil. It brings them to venture 
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into possibilities of the unknown. More importantly, 
it has the potency to “raise (them) out of the mud.”

Corollary 3:

THIS GOD-PART, SPECIALLY CALLED AS 
SPIRITUAL INTELLIGENCE, CAPACITATES 
MAN TO TRANSCEND THE FACTICITIES OF HIS 
PRESENT PREDICAMENT, AND HELPS HIM 
FIGURE OUT SOME SENSE AND MEANING IN IT.

Social Nueroscience (1992). For many years, 
Neuroscience considered the nervous system as 
an isolated entity and largely ignored influences 
of the social environments in which humans and 
many animal species live. With the advent of Social 
Neuroscience, a 180-degree turn has been made. 
This time around, it is held that our brain evolves 
together with the continuously changing pattern of 
contemporary society (Cacioppo, 2010).

Corollary 4:

MAN’S PROPENSITY FOR THE TRANSCENDENT IS 
NOT SIMPLY BORN OUT OF NATURE. IT IS ALSO 
NURTURED.

Yuval Noah Harari’s 21 Lessons for the 21st 
Century (2018). Once upon a time, he says, Religion 
was relevant. What about now? Can it be a go-to as it 
was in the beginning? His question, “Can traditional 
religions help solve the major problems we face?” 
His answer is a NO. In terms of technology and 
policy problems, traditional religions are irrelevant. 
However, he gives a little assurance that in terms of 
what he calls “identity problems”, these religions 
“are extremely relevant … but, in most cases, they 
constitute a major part of the problem rather than 
a potential solution.” How? No matter what we do, 
traditional religions are still powerful. Nevertheless, 

it is no longer in the sense that they did before, 
but in a sense that it helps in the promotion of a 
locality’s identity, yes, but also to the detriment of 
the possibility of global understanding. He says that

“We are trapped between a rock and a hard place. 
Humankind now constitutes a single civilization, and 
problems such as nuclear war, ecological collapse, 
and technological disruption can only be solved 
at the global level. On the other hand, nationalism 
and religion still divide our human civilization into 
different and often hostile camps.”

Corollary 5:

MAN’S PROPENSITY FOR THE TRANSCENDENT 
CAN BE THWARTED BY THOUGHTS OF TRUE 
POWER THAT HAS BEEN BASTARDIZED BY 
BRUTE FORCE.

Tom Holland’s Dominion: The Making of the 
Western Mind (2019). One time dubbed as the 
Christian atheist, Holland goes in Harari’s opposite 
direction. He is not explicit about his belief in the 
Christian religion, yet. But, using his adeptness in 
handling historical facts, he believes that, up till 
now, whether we like it or not, western civilization 
still strongly bears the marks of the Christian faith, 
and therefore is of the bent that retrieval of this 
religion’s values is something to be considered if 
ever humanity is to thrive. And the pivotal move? 
THE GOD WHO DIED ON THE CROSS! “Unlike Osiris, 
or Zeus or Odin,” he muses,

“the Christian God still goes strong … The 
Crucifixion of Jesus, to all those millions who 
worship Him as the Son of the Lord God, 
the Creator of heaven and earth, was not 
merely an event in history, but the very pivot 
around which the cosmos turns! Historians… 
(however, are) not in the business of debating 
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whether it is actually true (or not). Instead, they 
study Christianity for what it can reveal, not 
about God, but about the affairs of humanity” 
(Emphasis mine).

 
How does Holland describe the Crucifixion?

“No death was more excruciating, more 
contemptible, than crucifixion. To be hung 
naked, long in agony, swelling with ugly 
weals on shoulders and chest, helpless to 
beat away the clamorous birds: such a fate, 
Roman intellectuals agreed, was the worst 
imaginable.”

Corollary 6:

MAN’S PROPENSITY FOR THE TRANSCENDENT 
CAN ONLY COME TO FULL CIRCLE WITH A FACE-
TO-FACE ENCOUNTER WITH PAIN & SUFFERING: 
WITH BEING ‘HURT’.

Hans Kung’s Fundamental Options. There are two 
fundamental options that we make in life: DENIAL 
or AFFIRMATION. These options are shaped by 
the environment where we are bred. The normal 
reaction to a reality that is not yielding is denial. It 
is much easier to say, “NO”, to an undomesticatable 
reality before us. Doing that, however, is putting 
a halt to what such a reality can reveal later on.  
It is putting a stop to the possibility of sense and 
meaning.

On the other hand, it takes us to decide to say, 
“YES”, to an unyielding reality. Nevertheless, by doing 
so, we are open to this reality’s opening itself up to us 
in due time. A Filipino elderly would always wisely 
tell his or her grandchild with candor, “Malalaman 
mo rin ang sagot, apo, pagdating ng panahon.” 
Radical affirmation of reality, however, is not naïve 
confidence that, sooner or later, everything will turn 

outright. It may be tested by the vicissitudes of life, 
but it is hoping that, despite what appears to be 
impossible, there are such things as sense-meaning-
value. Our option to radically open ourselves is not 
to be read as to be immune from the temptation  
to despair. Rather, it is forged by it; it is firmed up 
by it. 

For, as we are tossed by the great waves of life, 
our openness it is that leads us to see some light, 
perhaps even while being tossed.

For Kung, then, becoming OPEN to Reality is 
becoming OPEN to God!

Corollary 7:

ONLY IN BEING OPEN TO A FACE-TO-FACE 
ENCOUNTER WITH HURT CAN ONE, INDEED, 
GROW. 

“Kailangang umaray para umarya.”

Gabriel Marcel’s Homo Viator: Introduction to the 
Metaphysics of Hope. Marcel says that hoping can 
only have meaning and sense within a situation of 
trial. “I hope”, he philosophizes, is not the same as 
“I hope that …” The first goes beyond all particular 
objects. The second, on the other hand, is connected 
with just one particular object, and it is pretty 
much near the concept of “I expect”. Furthermore, 
when one says, “I hope”, it cannot but be done only 
in humility. He does not have the confrontational 
stance of one who expects, because his hoping does 
not have any objection. He is assured that something 
positive is bound to happen, but whatever that is, 
he does not attempt to discover. On the other hand, 
one who expects is focused on just one concrete 
possibility so that his posture is one of confrontation 
when it does not concretely happen.

Marcel also proffers the concept of a creative 
process―a process that allows the man of hope  
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to see meaning and sense in the trials and tribulations 
that he quotidianly undergoes. And he perceives 
them as an integral part of life; and, as an integral 
part of life, they purify and chasten his spirit in  
the light of a purpose that does not fall under his 
own.

Aside from humility, Marcel explores, the man 
of hope is patient. He does not escape the process 
of “hurting”. Rather, he allows himself to undergo it. 
But, while he allows himself to undergo it, he trusts. 
He makes no claims at a privileged insight; thereby, 
he does not anticipate results.

Corollary 8:

HOPE IS THE OPENNESS TOWARDS FINDING 
MEANING IN A REALITY THAT IS GREATER 
THAN ONESELF AMIDST THE VICISSITUDES 
OF LIFE.

At this point, we make a little summary of all 
the eight (8) corollaries that have thus far been 
advanced. Let us connect the dots: By NATURE, Man 
reaches out to a Supreme Being (Alper). This is true 
especially when Man is at the junction between 
Life and Death (Kluger). Meaning and Sense are 
sought, and the intelligence that capacitates him 
to reach out to the Transcendent is called Spiritual 
Intelligence (Zohar). In these matters, however, 
it is not only Nature that matters. NURTURE, too, 
matters: where we are “worlded” counts in the 
development of this capacity (Social Neuroscience). 
In facing contemporary challenges, however, there 
are two tendencies made by the human being: 1] 
the Supreme Reality is no longer relevant (Harari);  
2] The Supreme Reality still is; and, the fulcrum is the 
God who died on the Cross (Holland). Between these 
tendencies, the more natural, more rational position 
is openness to reality (Kung). It is this openness that 
brings about hope (Marcel).

We can now confidently say,

‘HURTING’ breeds ‘HOPING’.

My contribution. After having delineated a 
theoretical construct about the possibility of 
“hurting” that leads to “hoping”, let us now bring this 
down into the Filipino context from where we are 
led to the concept of “healing”.

To begin with, let me introduce two (2) 
interesting Filipino words that will aid us in this 
understanding: pagpapahayag and pagpapamukha. 
Both of them signify the “act of revealing something”. 
While the first simply refers to plain revelation, 
however, the second suggests a painful revelation. 
For our reflection, we are not interested in the first 
connotation. We would rather like to preoccupy 
ourselves with the second.

“Pagpapamukha” comes from the root 
word, “mukha”, which literally means, “face”. In 
parenthesis, let it be said that the Filipino elemental 
philosopher, Fr. Leonardo Mercado, and the Father of 
Filipino Psychology, Vicente Enriquez, are one in the 
observation that Filipino words are few. What makes 
it appear that we have words for almost everything 
is the proclivity of these words to breed other 
words through the use of prefixes. They give birth, 
as it were, to a cornucopia of relevant and related 
progeny. I would like to add that our words have the 
capacity too to make verbs out of nouns. Examples 
of these are the following: “I-Jollibee mo nayan”, or 
“I-Dawn Zulueta mo ako” or “Pinapandemya na nga 
ang tao, may lakas loob pa silang pagnakawan ito” or 
“Wow, pumapag-ibig ka na!”

One such word that has the capacity to breed a 
number of words, in both the literal and the figurative 
spheres, is “mukha”. And so, among others, we say: 
1] “May mukha” to mean someone is endowed with 
good facial features. But when we begin to add, and 
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say, “May mukha pa siyang magpakita sa conference 
na ito”, it may already mean “thickness of face”, or 
simply put, “makapal ang mukha”. 2] “Magkamukha 
nga” is a statement of discovery of similarity.  
3] “Hindi kita namukhaan. Pasensiya ka na” is said in 
the sphere of recognition (or non- recognition, as the 
case may be). 4] “Kamukha ng sinabi ko kahapon”, 
on the other hand, is about reference of one thing 
to another. 5] “Mukhang uulan ngayon” suggests 
inference. 6] “Wala akong mukha na ihaharap sa 
iyo” is the total opposite of the first connotation. 
It is the admittance of a wrong-doing to a person.  
7] “Puntahan mo siya, at ipamukha mo sa kanya 
ang ginawa niya sa iyo” is the Filipino way of truth-
telling. Once irked to the brim, the Filipino can be 
violent and unrelenting in his truth-telling. Mahiyain 
ang Filipino. Pero kapag napuno na siya, kaya niyang 
manakit sa pamamaraang pagsampal harap-harapan 
ng buong katotohanan! Ang kanyang pakay? Para 
MATAUHAN ang pinagmumukhaan ng katotohanan. 
(The Filipino is timid; but, once his patience is put 
to the test, he spills out his truth in a manner that is 
going to jolt the other person to his wits; and thus 
recognize the truth of his situation.)

Notice the use of the word, “mukha”, and its 
derivatives. It is almost always referential and 
relational. It cannot stand alone. Indeed, for until 
we do not look at the mirror, who among us sees 
his or her own face? Set aside the mirror. Set aside 
the auto-rotated camera of the phone. Let us talk in 
the natural plane. Is it not that only in a relationship 
can we “see” each other face-to-face? What does this 
mean? That we really cannot cut each other off from 
each other, no matter what we do, no matter how 
we will it. There will always be some truth that puts 
right into our faces that we are not alone, that we can 
never be alone. Whether vertically or horizontally 
considered, we are participants of each other’s life. 
This is maximally reached in the conceptualization 
of the word, “pagpapamukha”. Let us take the case of 
some biblical incidents.

To begin with, the prophets never had an easy life. 
Yahweh would send them to “stiff-necked people”, 
who are “rebellious”, “impudent”, and “stubborn”. 
Ezekiel, for example, was a prophet who would 
pose to Yahweh this question, “How is it possible to 
prophesy before a people whose faces are as hard 
as flint?” (cf. Ezekiel 3:7) Then, God would respond 
to him, “Like adamant harder than flint have I made 
your forehead; fear not, nor be dismayed at their 
looks, for they are a rebellious house” (Ezekiel 3:9). 
When translated to Filipino, “faces … harder than 
flint” means “makapal na mukha”. Nevertheless, 
Yahweh never promised him that He will “soften” 
the face of His people. What He rather vowed him to 
do was to make his face harder than His people’s. In 
this way, Ezekiel was going to be more empowered 
to face them with sternness and resoluteness. 
Nakaharap niya ang bayan ng Diyos ng buong tapang, 
at naipamukha niya sa kanila ang galit ni Yahweh! 
What Ezekiel was tasked to do, therefore, is not just 
pagpapahayag (plain revelation) of Yahweh’s anger. 
He, Yahweh, was demanding from him to make a 
pagpapamukha (painful revelation) to His impudent 
people. Why would He have wanted His prophet 
to do that? Kasi sa pagdaan ng panahon, naging 
makapal na ang pagmumukha ng mga Israelita. 
Harap-harapang walang galang ang pagsamba 
nila sa mga idolo ng kanilang mga kalapit-bansa na 
kadalasan ay mga pagano.

Among all of Yahweh’s “painful revelations” to 
His people, there are two (2) intense examples that 
are worth mentioning here. The first is in the Old 
Testament (Numbers 21:4-9); and, the second is in 
the New Testament (John 3:13-17). We quote them 
thus:

Numbers 21:4 From Mount Hor, they set out by the 
way to the Red Sea, to go around the land of Edom; 
but the people became impatient on the way. [5] The 
people spoke against God and against Moses, “Why 
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have you brought us up out of Egypt to die in the 
wilderness? For there is no food and no water, and 
we detest this miserable food.” [6] Then the Lord sent 
poisonous serpents among the people, and they bit the 
people, so that many Israelites died. [7] The people 
came to Moses and said, “We have sinned by speaking 
against the Lord and against you; pray to the Lord to 
take away the serpents from us.” So Moses prayed for 
the people. [8] And the Lord said to Moses, “Make a 
poisonous serpent, and set it on a pole; and everyone 
who is bitten shall look at it and live.” [9] So Moses 
made a serpent of bronze, and put it upon a pole; 
and whenever a serpent bit someone, that person 
would look at the serpent of bronze, and live.

 

John 3:13 No one has ascended into heaven except  
the one who descended from heaven, the Son of 
Man. [14] And just as Moses lifted up the serpent in 
the wilderness, so must the Son of Man be lifted up,  
[15] that whoever believes in him may have 
eternal life. [16] For God so loved the world that he 
gave his only Son, so that everyone who believes in him 
may not perish but may have eternal life. [17] Indeed, 
God did not send the Son into the world to condemn 
the world, but in order that the world might be saved 
through him.

The purpose of these two events is similar. It 
is Yahweh’s indictment to His people in the form 
of a “mirror”; and, His self-pronouncement of who 
He is to and for them by way of a “glass”. One must 
be surprised how looking at the mounted Bronze 
Serpent would heal the Israelites. Or, how one, 
looking at the Crucified Christ, would be brought 
to healing. But when we go back to the concept of 
“pagpapamukha”, it does make sense. And we are 
now reminded of what St John Paul II says about 
suffering. “Suffering,” he theologizes, “must serve for 
conversion, that is, for the rebuilding of goodnessin 
the subject, who can recognize the Divine Mercy in 
this call to repentance” (Emphasis mine.).

First, suffering should convert. Convert to what? 
To Goodness. But, before having such effect, man 
must be told his painful Truth. And what is this truth 
that man should painfully realize? That he is just 
a creature; and Yahweh is his God. In the Book of 
Numbers, Yahweh wanted the Israelites to recognize 
what their complaining did to Him. By looking at the 
Bronze Serpent, they were made to look at themselves. 
They saw a „mirror‟ of themselves: unfaithful, 
disobedient. (For any Filipino, the image of a snake 
bespeaks loads of deprivation of goodness, almost in 
the same mode as this biblical image.) On the other 
hand, however, Yahweh wanted them to realize that, 
beyond what they saw in themselves and what they 
did to Him, (and, here, He is now pointing them 
towards Himself through a “glass”), He is still the God 
who is “merciful, gracious, slow to anger, abounding 
in steadfast love and faithfulness…” (Exodus 34:6-
7), God’s transigence is much greater than man’s 
disobedience!Applying the same principle to the 
New Testament, we come to terms with the same 
end: “pagpapamukha” ng katotohanan ng Tao. This 
time around, however, it is no longer infidelity to God, 
but infidelity to his neighbour. Ano ang ipinamukha 
ng Diyos sa Krus? People who were looking up to the 
Cross are given a “mirror” of how far a man can be 
violently cruel to his brother. It is the “mirror” of 
sheer brutality. We remember Tom Holland above in 
his description of the crucifixion: “No death” he says, 
“was more excruciating, more contemptible, than 
crucifixion. To be hung naked, long in agony, swelling 
with ugly weals on shoulders and chest, helpless to 
beat away the clamorous birds: such a fate, Roman 
intellectuals agreed, was the worst imaginable.” Yet, 
beyond that, in Jesus being perseverant on His Cross, 
we are given a glimpse of who this God is through 
a “glass”: Man’s brutality is nothing compared to 
the beauty of God. God on the Cross is the apex of 
God’s full “pagpapamukha” to the people who were 
there: mas malayong makapangyarihan ang Kanyang 
kagandahang-loob kaysa sa karahasan ng tao.
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There is a third locality, as far as I am concerned, 
where “pagpapamukha” happens. That locality is 
now. I am speaking of the pandemic. Instead of asking, 
“Ano kaya ang mensahe ng Diyos sa pandemyang ito?” 
it would rather be better if we wonder, “Ano kayang 
katotohanan ang ipinamumukha sa atin ng Diyos 
ngayon?”

Ano nga ba? If in the Old Testament, Yahweh 
wanted Man to mirror himself in his relationship 
with God, if in the New Testament, God in Jesus on the 
Cross wanted man to mirror himself in relationship 
to his neighbour, this pandemic, according to me, is 
God’s way of “pagpapamukha” to Man of who he is 
on account of himself. The development in science 
and technology has slowly surreptitiously robbed 
a man of his God and his neighbor. They, too, have 
robbed man from himself. How many times have 
we noticed how mobile phones and laptops and 
other technological gadgets have separated us 
from one another and the world? Technology has 
veered us away from our references and relations. 
And the message clipped into it? “I can live alone!” 
The Coronavirus stares back at the man, and says, 
“You can live alone? Then, die alone!” I think this is 
the most painful truth that has been undergone by 
humanity: to die alone. Walang kaibigan, walang 
kamag-anakan, walang ninuman. Siguro nga, pati 
ang sarili, nawawala … nagwawala; kasi nga, di ba, di 
ka puedeng mabuhay na mag-isa. At dahil diyan, heto 
ang katotohanan mo: Linalang kang may kakulangan. 
Kaya nga may “utang- na-loob” ka. Utang mo ito sa 
Diyos, sa kapwa-tao, sa sarili. Paano ka magbabayad 
ng utang-na-loob kung natututo kang mamuhay na 
mag-isa? Severed from oneself, neighbor, and God, 
man cannot live. We can never live on our own. This 
is the most painful truth for a creature who has long 
been obsessing to be on his own. Basag na nga, ayaw 
pa kasing aminin. Kulang na nga, ayaw pa kasing 
tanggapin. It took a virus to tell us right into our face 
the naked truth about us sans all the technological 

and scientific advancements that we have: severed 
from God and fellowman, we are broken … we 
are limited!

How do we heal then? By going back to our 
references and relations. Remember how we 
described the word, “pagpapamukha”? It is always 
referential and relational. In his deepest of pains, 
man finally “sees” the Face of God: “mamumukhaan” 
niya ang Diyos. At ano ang “mukha” ng Diyos? nspite 
of and despite everything that man has done in 
infidelity, GOD NEVER LEAVES him on his own. How 
many of those who have requested me to pray for 
them have cried out thanking me for having prayed 
for them? I always tell them, THANK GOD. THANK 
GOD. Hangga’t hindi nating masasabi, “Panginoon, 
wala akong mukha na iharap sa Iyo,” hindi tayo 
maghihilom! In truth, healing only comes when man 
is “de-faced”: kapag natanggalan na ng “kapal na 
mukha” ang Tao, doon pa lang niya “mamumukhaan” 
ang Diyos! In the long run, the ‘defacing’ of man leads 
to the “sur-facing” of God. And when God “sur-faces”, 
what man is going to slowly recognize is the God-Man 
who dies on the Cross: the “face” of the Merciful God 
who has nothing but forgiveness for wayward man. Si 
Hesus na nakabayubay sa Krus―“ipinamukha” Niya sa 
tao ang sukdulan ng karahasan na kaya nitong gawin 
sa sarili niya at sa kapwa-tao niya. Pero sa dulo nito, 
“ipinamukha” Niya rin sa tao ang kagandahang-loob 
na mas higit pa kaysa sa karahasang gawa nito. Kahit 
gaano pa siya karahas, hinding-hindi niya kayang 
tapatan o higitan ito. Sa pamamagitan ng Kanyang 
“kahinaan”, “ipinapamukha” Niya ang Kanyang 
kapangyarihan. Sa Kanya pa rin ang huling halakhak. 
Natalo man Siya sa tingin ng tao, ang pagiging hindi 
-Niya- talunan ang magpapanalo sa Kanya, bandang 
huli. At dito manggagaling ang pagkakabuo ulit ng tao.

In the end, only in Pain can Man realize who he 
really is: only a THIRD of whom he thinks he is. For 
him to be complete, he has to have the other two-
thirds: God and neighbor. It takes God to do some 



The PASCHR Journal
Volume IV (2021)

18

“pagpapamukha”, however, for him to come to a 
full realization of who he is. NATURALLY BROKEN, 
ONLY IN SUCH A STATE CAN HE BE MENDED. BUT, 
ONLY IN CONTINUOUSLY REMINDING HIM TO BE 
THIS THAT HE GETS TO BE FULLY WHOLE; FOR, 
ONLY IN ‘HURTING’ CAN MAN REALLY HOPE FOR 
HEALING!
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Abstract

This research study entitled “Netflix Therapy as Healing in the Time of the Pandemic” used qualitative research 
viewed from the lenses of Emergent Digital Literature, focusing on healing as a product of the people’s 
immersive experience in Netflix and related discussion platforms in the age of social media. The researcher 
found out that mental health experts mobilized themselves to manage the fermenting restlessness among 
people forcibly confined to the limited space of their homes. Religious services were expanded, online concerts 
were initiated, online movie binging became hype as a coping mechanism for many Filipinos at the height of 
the pandemic in 2020. Watching movies is an effective therapy. Dr. Gary Solomon, also known as the Cinema 
Doctor, popularized the concept in the late 1990s. As art, literature, music, and dancing, watching movies 
is an effective form of self-help. The objectification of oneself in the movie character, the entertainment the 
movie causes (laughter, tears, feel-good), the information, and education values presented—contribute to the 
positive impact of movie-viewing to a concerned individual. 

 In conclusion, Netflix, the world’s leading internet entertainment service with 208 million paid 
subscribers in over 190 countries, streams TV series, documentaries, and feature films across a wide variety 
of genres and languages. Based on recent studies, Netflix has become therapeutic to its viewers whose minds 
are bombarded with everyday living stress, especially during the pandemic. 

Keywords:  films, binge-watching, Netflix, healing, digital literature, emergent works

Introduction

The COVID-19 caught the whole world by 
surprise; it made life standstill in a matter of days. 
Borders were shut, and transport and factories 
ground to a halt. Schools, offices, churches, malls, 
and markets are all closed. Everyone everywhere 
locked down in fear of a novel coronavirus, leaving 
behind a ghostly picture of an abandoned town in 

post-holocaust movies. People are confined at their 
houses, while most communities are isolated in their 
respective areas.  

This unprecedented massive enforcement and 
prolonged lockdown created tremendous crises in 
the macro scale of national economy and security 
and created anxiety to people from all walks of life. 
Loss of jobs and sustaining a living became horrific 
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issues of daily survival. Involuntary confinement 
24/7 to the limited space of the house took its toll 
on family relationships.

Mental health experts mobilized themselves to 
manage the fermenting restlessness among people 
forcibly confined to the limited space of their homes. 
Religious services were expanded, online concerts 
were initiated, movie binging became hype as a 
coping mechanism for many Filipinos at the height 
of the pandemic in 2020. More and more people 
have relied on the cinema as a form of therapy. In 
particular, Netflix, as an entertainment platform, 
has helped assuage the people’s fear of the most-
dreaded COVID-19 virus and has also improved 
their mental health.   

Research Objectives

This paper aimed to provide the significance of 
Netflix movies, soap operas, and TV series produced 
locally and internationally and watched by many 
Netflix subscribers as therapeutic healing while 
under strict lockdown and restriction. Hereunder 
are the specific objectives of the papers:

1. to determine the Netflix programs such as 
movies, soap operas, and TV series as a form 
of expressive therapy, known as cinema 
therapy;

2. to prove that Netflix therapy may have a 
significant impact as a form of healing; and

3. to evaluate the extent to which Netflix 
therapy may provide healing growth during 
the pandemic.

Methodology

This qualitative research was viewed from the 
lenses of Emergent Digital Literature, focusing on 
healing as a product of the people’s immersive 

experience in Netflix and related discussion 
platforms in the age of social media.  

This descriptive research involved online surveys 
and studies that aim to identify the therapeutic 
effects of Netflix during the COVID-19 pandemic. 
The findings of this descriptive research mainly 
dealt with the “description of the present state of 
affairs as they are viewed,” and there was no control 
over variables in descriptive research. Data or 
information, which are readily available, as derived 
from the surveys, were fundamentally analyzed to 
develop a factual and critical evaluation of the topic.

Cinema Therapy

Watching movies is an effective therapy.  
Dr. Gary Solomon, also known as the Cinema Doctor, 
popularized the concept in the late 1990s. As art, 
literature, music, and dancing, watching movies is 
an effective form of self-help. The entertainment the 
movie causes (e.g., laughter, excitement, tears, feel-
good), the information, and the education values 
it presents—contribute to the positive impact of 
movie-watching on dispirited individuals. In the last 
two decades, several studies documented that movie 
therapy positively impacted the elderlies, inmates, 
drug-dependents, war-veterans, anxiety-diagnosed 
students, and others. The objectification of oneself in 
the movie character or of one’s life story in the movie’s 
plot helps therapy subjects understand themselves, 
their impact on their relationship to people around 
them, their influence on the outcome of the situation 
that led to their decisions or actions. Deeper insights 
and behavioral change happen more effectively when 
the experience in film is discussed by the subject to 
another person or facilitated by a therapist. 

A study conducted by Egĕci & Gencöz (2017) 
concluded that “it is this discussion that articulates 
the connection of the subject to the objectified 
character or scenes in different segments of a movie 
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that enables them to pass through the theoretical 
stages of the desired change.”

While psychology and psychiatry experts have 
extensively explored the clinical aspect of the topic, 
the current research explores the extent Filipinos 
experienced consciously or unconsciously cinema 
therapy by indulging in Netflix-watching that helped 
them transcend the covid pandemic.

Netflix

Founded in 1997, Netflix is a video streaming 
platform that deconstructed film showing in the 
confines of traditional cinema and created a new 
viewing experience in mobile devices at the comfort 
of one’s home. It also gave the freedom and power 
to viewers to pick their favorite films in the past and 
watch films with similar genres.  

There are three pillars of Netflix’s success, 
namely, the personalized content, the network, and 
the viewer. Netflix packages its films according to 
the preferences of the viewers. Netflix suggests 
other films of the same genre or plot to the viewer 
from the initial selection and viewing history. 
Constant communications and regular feedback 
are also provided through email. The second item is 
the network. Video streaming is only feasible if the 
internet is strong and stable from the server to the 
viewer’s location. The quality of streaming is also 
adjusted according to the network capacity of the 
viewer to accommodate as many viewers as possible. 
Lastly, the viewer must have an internet device to 
watch Netflix. This could be a smart TV, computer, 
laptop, tablet, or smartphone. Thus, Netflix made 
film viewing more accessible and comfortable for 
the viewers.

Netflix has over 62 million members in over 50 
countries, enjoying more than 100 million hours 
of TV shows and movies per day (Burke, 2017). 
In the Philippines, at the height of the COVID-19 

pandemic, where people are locked at home, and 
local TV stations cannot produce and air their 
favorite sitcoms and telenovelas, people turned to 
Netflix. During the quarantine time, it became the 
buzzword that even the Department of Information 
and Communication Technology (DICT) must make 
a representation to Netflix Management to adjust its 
bandwidth requirement so that more people could 
enjoy their service (Balinbin, 2020).  

The Films

Based on surveys, the following movies gained 
popularity on Netflix during the chaotic first three 
months of the pandemic between March and May 
2020 in the Philippines. 

Film Genres

During the time of lockdown, people worldwide 
entertained themselves binge-watching the Netflix 
films in the comforts of their homes. Netflix offers an 
array of different film genres to choose from. Among 
these genres are Romantic Comedy, Melodrama, 
Medical, Action, Supernatural, School-oriented, 
Psychological, and Historical films, to name a few.

Table 1 shows the audience’s preferences in 
film genres during the early part of the lockdown. 
Noticeably, the favorite genres are action and 
adventure, romantic comedy, and historical films.  

Whatever personal biases viewers have on 
their choices of film genre, this Netflix collection 
assuages the anxiety of people locked up in their 
homes. People enjoying watching these films must 
have stolen their depression over the pandemic 
occupying their attention all day. As experts have 
identified, it is not only the film-watching itself that 
is therapeutic but also the activities and discussions 
that emanate from the experience that provides 
significant transformation.
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“Crash Landing on You”

In the case of Netflix binging, one film in the 
selection stirred so much attention both in the 
Philippines and among global viewers. This is the 
Korean telenovela Crash Landing on You or famously 
referred to as CLOY. This film stayed on top of the 
charts even after the next three months of lockdown, 
from May to June 2020.

“Crash Landing on You” has drawn attention 
for its storyline, featuring different social classes, 
cultures, and races. A South Korean woman falls in 
love with a North Korean military officer. Its major 
themes include love, family, friendship, redemption, 
and betrayal. It has a well-balanced romantic-
comedy genre with a slice of action and suspense. 
The plot is also not too convoluted and can easily be 
followed by a viewer.

“Crash Landing on You” is filled with memorable 
quotes relatable to real life. One of these is Yoon 
Seri’s motivational dialogues to Capt. Ri in episode 5, 
telling him not to stop dreaming for a bright future:

“Sometimes, the wrong train takes ou in 
the right direction. It was like that for me, too. 
Throughout my life, I always felt like I was on 
the wrong train. One time, I wanted to give up. 
I didn’t want to go anywhere. So, I thought of 
jumping off the train. Look where I am now. I 
took the wrong train again, and a very wrong 

Table 1. Most Watched Netflix Films in the Philippines During the Covid-19 Lockdown 
(March 15-May 15, 2020)

Foreign Films Telenovelas Filipino Films

The Shawshank Redemption Crash Landing on You Heneral Luna

Inception Itaewon Class GOYO: The Boy General

Avengers: Infinity War The Platform Ang Babaeng Allergic saWifi

3 Idiots Hi Bye, Mama! Imagine You and Me

The Pianist Money Heist Jowable

Train to Busan Kingdom Dead Kids

The Matrix Freud Buy-Bust

Spider-Man: Into the Spider-Verse Mark of the Devil Kita Kita

Good Fellas My Secret, Terrius It Takes A Man and A Woman

My Ex & Whys

Unforgettable

Source:https://observer.com/2020/04/
netflix-ratings-most-watched-movies-
what-to-stream-covid-19/

Source:https://www.cosmo.
ph/entertainment/top-
10-movies-series-netflix-
philippines-a483-20200401

Source:https://www.
goodnewspilipinas.com/what-
filipino-movies-to-watch-on-netflix-
during-quarantine/
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one at that. Still, you should think about the 
future, even if things don’t go as you wish. I 
hope you arrive at the right station, no matter 
which train you take.”

In another episode, Capt. Ri was telling the crying 
Seri (who accidentally landed in North Korea) some 
words of hope and encouragement. He tells her that 
everything will soon be okay:

“Fortune and misfortune are like twisted 
ropes, so they come by turns. Everything will 
be fine soon.”

Remember that there might be a silver lining or 
something worth holding on to whenever you feel 
like throwing in the towel. Even for the star-crossed 
lovers who only meet once a year for two weeks, 
there is something to live for in every situation. With 
Se-ri’s positive attitude and mindset, she never gave 
up hope that she would get back to her home soon 
and meet her soulmate from the North again one 
day.

This Korean telenovela fever (also known as 
K-drama) became an instant hit worldwide, leading 
to the emergence of neophyte writers of fanfiction 
and content vloggers. The fans of the handsome 
oppas (Korean term for brother) have found 
inspiration in them during the most painful episodes 
in their personal lives. In one way or another, they 
have confessed to having experienced “healing” 
from their depression because of the hope that after 
the pandemic is over, they will get to see their idols 
face to face, and not just during online fan-meets.

Different fandoms sprouted in the Philippines 
and even abroad because of fangirling. These fans 
clubs have organized worthy projects like community 
pantries, medical missions, and donations to 
charitable institutions—all made under the names 
of the actors and actresses they idolize.  

As a result, more and more people use different 
social media platforms to amuse and entertain 
themselves. They create memes using their favorite 
scenes from films, photoshop pictures, or re-
enactment of their favorite scenes to express their 
appreciation for their favorite actors and actresses. 
They do these things to heal their depression, and 
they create fandoms, connect and interact with 
other fans from different places, and somehow find 
company amidst their misery. Healing has become 
a product of the people’s immersive experience in 
Netflix and related discussion platforms in the age 
of social media.

Netflix as Therapy

A “Netflix survey also found that 73 percent of 
participants reported positive feelings associated 
with binge-watching and that 61 percent of users 
regularly watch between 2-6 episodes of a show in 
one sitting. A more recent study found that most 
Netflix subscribers choose to binge-watch their  
way through a series, versus taking their time 
finishing an entire season in one week, on average” 
(Page, 2017).

According to Dr. John Mayer, Ph.D., a clinical 
psychologist at Doctor On Demand, “the act of binge-
watching offers us a temporary escape from our 
day-to-day grind, which can act as a helpful stress 
management tool.” Dr. Mayer also said, “It is hard to 
shut our minds down and tune out the stress and 
pressures. A binge can work like a steel door that 
blocks our brains from thinking about those constant 
stressors that force themselves into our thoughts. 
Binge-watching can set up a great boundary where 
troubles are kept at bay.”

Dr. Renee Carr, Psy.D, a clinical psychologist, 
commented that “watching episode after episode 
of a show feels good; it’s due to the chemicals being 
released in our brain called dopamine.” Additionally, 
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“when engaged in an activity that’s enjoyable such 
as binge-watching, our brain produces dopamine.” 
“This chemical gives the body a natural, internal 
reward of pleasure that reinforces continued 
engagement in that activity.” 

Spending so much time immersed in the 
characters’ lives portrayed on a show also fuels 
our binge-watching experience. “Our brains code 
all experiences, be it watched on TV, experienced 
live, read in a book or imagined, as ‘real’ memories,” 
explains Gayani DeSilva, M.D., a psychiatrist at 
Laguna Family Health Center in California. “So, when 
watching a TV program, the areas of the brain that 
are activated are the same as when experiencing 
a live event. We get drawn into storylines, become 
attached to characters and truly care about outcomes 
of conflicts.”

According to Dr. DeSilva, a handful of different 
forms of character involvement contribute to 
the bond we form with the characters, which 
ultimately make us more likely to binge-watch a 
show in its entirety. “‘Identification’ is when we 
see a character in a show that we see ourselves in,” 
she explains. ‘Wishful identification’ is where plots 
and characters offer an opportunity for fantasy and 
immersion in the world the viewer wishes they 
lived in. Also, the identification with power, prestige, 
and success makes it pleasurable to keep watching. 
‘Parasocial interaction’ is a one-way relationship 
where the viewer feels a close connection to an actor 
or character in the TV show.”

Binge-watching can also help foster relationships 
with others who have been watching the same show 
as you. “It does give you something to talk about with 
other people,” says Dr. Ariane Machin, Ph.D., a clinical 
psychologist and professor of psychology. “Cue the 
‘This Is Us’ phenomenon and feeling left out if you 
didn’t know what was going on! Binge-watching can 
make us feel a part of a community with those that 

have also watched it, where we can connect over an 
in-depth discussion of a show.”

Watching a show that features a character or 
scenario that ties into our day-to-day routine can 
also end up having a positive impact on one’s real 
life. “Binge-watching can be healthy if your favorite 
character is also a virtual role model for you,” says 
Carr, “or if the content of the show gives us exposure to 
a career we are interested in. Although most characters 
and scenes are exaggerated for dramatic effect, it can 
be a good teaching lesson and case study. For example, 
if a shy person wants to become more assertive, 
remembering how a strong character on the show 
behaves can give a vivid example of how to advocate 
for herself or try something new. Or, if experiencing a 
personal crisis, remembering how a favorite character 
or TV role model solved a problem can give the binge-
watcher new, creative or bolder solutions.”

Conclusion

Cinema therapy may seem like a young science, 
but it is not. Experts in psychology and psychiatry 
have identified that cinema therapy follows the path 
of biblio-therapy, which is not far from arts and 
music as therapeutic self-help activities. Therapy is 
a dynamically growing science. As it grows, it uses 
all the available tools of the generation. 

Cinema came alive from the imagination-rich 
literature texts and static pictures of paintings 
and pictures. From having theatres of the rich 
to nickelodeon of the masses, the art of moving 
pictures has continuously evolved to the immersive 
experience of senso-round, 3D, 360 degrees, IMAX, 
and Virtual Reality viewing. Such a multi-sensory 
viewing experience puts a premium on the original 
literary plot of the story being told, creating a 
profound involvement of the viewer. This is how far 
film technology has brought us. In the age of mobile 
computing, film watching has moved from the big 
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screen to micro-screens of smartphones to aid the 
human person’s highly mobile and multi-tasking 
lifestyle in the 21st century. The location and time-
schedule limitations have been solved by internet 
and media streaming services like Netflix.

In this COVID-19 pandemic, people are drowning 
in immense anxiety. Film therapy could have been 
an effective antidote, but cinemas are forbidden to 
involuntary prisoners locked up at home. But hope 
is not lost, thanks to media-streaming technology 
like Netflix that came like manna in the desert.

May the fruits of technology always bring out 
the best in humanity and bring humans closer to 
one another, just like what the movies did in this 
time of crisis. But on top of the hi-tech social media 
platforms that we enthusiastically support, let us 
always remember that our faith in the Almighty is 
the best healing therapy that we must hold onto 
whatever happens.
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Introduction

Traditional healing has existed ages ago until 
Oriental and Western countries began to use folk 
medicines. It is the earliest kind of systematic 
healing based on fundamental principles. Before 
modern medicine was introduced to the Philippines, 
traditional healing was done by Filipino forefathers, 
and it is still practiced in some provinces and 
barangays across the country (Berdon et al., 2016). 
It has a long history that can be traced back to the 
pre-colonial period when the babaylan functioned 
as the community’s principal source of health care 
in addition to being a religious leader.

The severe repression of Spanish invaders, the 
entrance of foreign medical systems and education 
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under American rule, and the current predicaments 
brought on by modernity and globalization have 
all been overcome through traditional therapeutic 
techniques. Due to these pivotal events, a broad 
range of indigenous and foreign healing abilities, 
superstitions, beliefs, and practices have survived 
(Stuart, 2003). Traditional healers are currently known 
by various names, including albularyo, mangtatawas, 
manghihilot, and faith healers, in addition to the 
ancient word babaylan. They were referred to as the 
“general practitioner” by the albularyo, who were 
skilled in most folklore modalities and were typically 
well-versed in the use of medicinal plants. The 
albularyos are the major providers of health care in 
rural regions, both by tradition and due to economic 
limitations (Rebuya et al., 2020). In addition to 
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their evident function, traditional healing practices 
represent the Filipino inner self, which encompasses 
its culture, folklore, religion, superstitions, saints, and 
legendary creatures (Umali, 2015). This is manifested 
among the Christian Zamboangueños who acquired 
their healing practices from their Subanon ancestors 
(Lim, 1993).

The majority of Zamboangueños, or residents 
of Zamboanga City, are Christians, mainly Catholics, 
who acquired their faith from the Spaniards that 
constructed forts and churches in the area. The city, 
situated on the tip of the Zamboanga Peninsula, has 
a long and distinguished history. It was the center 
of barter trade between the Chinese-Malay and 
the natives as early as the 13th and 14th centuries. 
Popularly known as the City of Flowers and Asia’s 
Latin City, Zamboanga is situated in Region 9, with an 
area of 14,138 square kilometers. It is the country’s 
third-biggest city (Malcampo, 2007). 

The pre-Spanish dwellers in Zamboanga 
who made their homes along the river were the 
Subanons, a name derived from “suba,” the native 
word for river. Etymologically, the name means 
“people of the river.” Also called Subanu, Subano, 
and Subanen, they constitute the biggest group of 
Lumad or non-Muslim cultural communities on 
the island of Mindanao (Lim, 1993). The Subanons 
held the entire peninsula of Zamboanga before the 
Spaniards arrived. In Subanons’ belief, many spirits 
filled the world, many of whom were evil, and the 
others, though not malignant in character, could 
easily hurt them when provoked (Malcampo, 2007). 
At one point, all the Subanons agreed that food and 
drink pleased the Diwata and other spirits. They 
performed several rites to appease the spirits, led by 
a medicine man or a shaman called baylan, presently 
called albularyo. Early Subanon religion was based 
on the shaman’s eccentricities, with purported 
revelations to these individuals causing religious 
traditions to change from time to time. 

Despite scientific advances in society, 
Zamboangueños continue to follow traditional 
healing techniques they acquired from their Subanon 
ancestors and integrate Catholicism’s influence. 
Most of them continue their trust and beliefs in 
albularyos—the general healing practitioners. 
In this regard, the study aimed to discover and 
describe the different healing practices of Christian 
Zamboangueños to heal illnesses.

Research Objectives

This paper aimed to discuss the healing practices 
inherited by Christian Zamboangueños from their 
Subanon ancestors and practiced in the pandemic. 
Specifically, the study has three objectives:

1. to identify the healing practices of the 
Christian Zamboangueños;

2. to provide pieces of evidence how these 
healing practices are effective and efficient; 
and 

3. to confirm the healing practices used as the 
alternative healing process in the pandemic.

Methodology

The research used a mixed-method design and 
applied qualitative approaches. The researcher 
utilized the purposive and snowball technique to 
achieve the sample population and a face-to-face 
interview to gather the data essential in the study. 
The open-ended interview was the primary tool in 
this study, with questions translated into the local 
dialect. As the study’s key informants, the researcher 
tapped Christian Zamboangueños, who still practice 
traditional Subanon healing. During the follow-up 
research, only two key informants were accessible 
to provide updates on how they practice healing in 
response to the Covid-19 pandemic.
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Discussions and Observation

Healing Practices of the Subanons
Based on the information obtained via interviews 

and observations, the following are the primary 
healing practices learned from their Subanon 
ancestors. These practices are what Christian 
Zamboangueños continuously practice, along with 
the stages they follow:

1. Sahumada, Pausok, or Patawas – This is a type of 
healing practice that involves burning incense to 
fend off bad spirits that have caused an illness. 
Anyone who has learned the healing process, 
often an albularyo, can perform it. Usually, the 
healer acquired the healing process from his 
Subanon parents and grandparents. First, the 
healer will pray over the patient before examining 
the patient’s pulse to determine the source of the 
sickness. Then, the healer gathers the necessary 
ingredients, including paya (coconut shell), 
carbon (coconut-based charcoal), tawas (alum), 

kamanyan (incense), and holy palm. Charcoals 
are placed into the coconut shell and burned 
until it emits smoke. The tawas and kamanyan 
are first scrubbed on the patient’s forehead, and 
the healer mumbles certain rituals before being 
placed in the burning charcoal. The holy palm, 
tawas, kamanyan, and charcoal are then placed 
in the paya. While repeating a Catholic chant, the 
healer swings the paya around the patient.

  The burned tawas and kamanyan would 
create a figure of animals, trees, and creatures 
resembling humans that assumed the Diwata 
or spirits that caused the disease after this 
procedure. The healer will crush the figure 
until it is reduced to ashes, then scrub it over 
the forehead and other pulsed body areas. The 
healer now advises the patient to make some 
offerings in order to seek the offended spirits 
for forgiveness or pardon. If the patient does 
not recover, they are asked to return for another 
healing ritual on a set schedule, preferably every 
Tuesday or Friday.

Figure 1. The healer prays over the patient before examining the 
patient’s pulse to determine the source of the sickness.
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Figure 2. The components for sahumada or pausok includes 
paya (coconut shell), carbon (coconut-based charcoal), 

tawas (alum), kamanyan (incense), and holy palm.

Figure 4. The smoke-filled paya swings around the 
patient as the healer recites a Catholic chant

Figure 5. The burned tawas and kamanyan would 
create a figure of animals, trees, and creatures 

resembling humans that assumed the shape of the 
Diwata or spirits that caused the disease after this 

procedure. The healer will crush the figure until it is 
reduced to ashes, then scrub it over the forehead and 

other pulsed body areas.

Figure 3. While saying a Catholic prayer, 
the healer takes the primary components for 
sahumada and places them in the paya with 

burnt charcoal.
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2. Lana-lana or Healing Oil – This treatment is 
used to cure rashes and other skin diseases 
and illnesses that are thought to be caused by 
saway-saway (malignant spirit). The first step in 
creating the healing oil is to acquire the coconut 
early in the morning, facing the sun. The coconut 
must be picked on Holy Friday, the last day of the 
Holy Week. At the very least, seven coconuts are 
required for one bottle of oil. After the coconut 
is shredded, prayers are spoken, and another 
prayer is said when cooked. The sapal, or 
residue, is buried where no one may walk over 
it. The finished product, the oil, is now placed 
in a bottle and is ready to be used. To keep it 

effective, the oil is prayed over twice a week, on 
Tuesdays and Fridays.

  The healing procedure is similar to the 
pausok technique in that the healer prays over 
the patient as the initial step. The healer will 
then take the patient’s pulse. With a Catholic 
chant, he now massages the oil into a specific 
body region afflicted by the saway-saway. It 
is also observed that the healer always utters 
“Praise the Lord!” during the process. The healer 
must only use one downward stroke to apply the 
oil to the body part. If the patient is not healed, 
they are asked to return every Tuesday or Friday 
to repeat the process.

Figure 6. The bottle of oil is 
prepared from seven coconuts and 
certain spices that were harvested 

during Holy Week. It is prayed over 
twice a week, on Tuesday and Friday, 

to keep it effective.

Figure 7. The healing procedure 
is similar to the pausok technique 
in that the healer prays over the 
patient as the initial step. The 

healer will then take the patient’s 
pulse. With a Catholic chant, 

he now massages the oil into a 
specific region of the body that is 

afflicted by the saway-saway.

Figure 8. The healer must only use 
one downward stroke to apply the 
oil to the body part. If the patient 

is not healed, he or she is asked to 
return every Tuesday or Friday to 

repeat the process.
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3. Subada (hilot) – The healer uses this method to 
detect a bone dislocation or vein misplacement 
in the body. The afflicted body area will be 
massaged with coconut oil or homemade healing 
oil by the healer. If the ailment is believed to be 

caused by a malignant spirit, a Catholic prayer, 
particularly the Our Father, will be recited during 
the hilot process. After the hilot procedure, the 
patient should avoid taking a bath and cold 
liquids for a day.

4. Herbal Medicines – All indigenous communities 
worldwide keep expanding knowledge on using 
plants for traditional medicine. In the Philippines, 
this information is passed down from great 
ancestors through verbal communication. They 
used various plants to treat various illnesses 
discussed in this research. Traditional healers 
advise their patients to utilize medicinal 

herbs in this manner. Medicinal herbs can 
be administered externally or internally. The 
procedures in this study were divided into three 
categories:

a. Chewing 

b. Boiling of plants

c. Crushing of plants

Figure 9. The photo shows 
how the healer detects a 
bone dislocation or vein 

misplacement in the body.

Figure 10. The afflicted body area 
will be massaged with a coconut oil or 
home-made healing oil by the healer. 
If the ailment is believed to be caused 
by a malignant spirit, a Catholic prayer, 

particularly the Our Father, will be 
recited during the hilot process.

Figure 11. After the hilot 
procedure, the patient should 
avoid taking a bath and cold 

liquids for a day.

Banana leaves for fever/back pain

Figure 12. After removing the banana leaf from its stalk, it is folded into pieces large enough to cover the 
body portion to be covered, such as the back or forehead, to remedy fever and back or muscle pain.
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Guava leaves for diarrhea remedy

Figure 13. Ten (10) chopped leaves are cooked in two (2) glasses of water for 15 minutes, subsequently cooled 
and consumed. This is effective to cure or remedy diarrhea.

Acapulco leaves for fungal infections/skin rashes

Figure 14. To effectively treat skin problems and fungal infections like ringworm, the procedure simply involves 
crushing five (5) leaves and rubbing the juice on the infected area twice daily.  
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Various Medicinal Plants Used by Traditional Healers

Table 1 presents various medicinal plants used by the traditional healers with corresponding photos and 
application procedures. 

Table 1. Various Medicinal Plants

Medicinal Plants Description Procedure

Bunga or Mamah 
(betel nut)

Apart from chewing it as 
customary, betel nut is also 
used as a mouthwash or 
hot gargle to treat swollen 
gums and oral inflammation, 
occasionally attributed to 
saway-saway. 

The procedure includes 
peeling and cutting three (3) 
betel nuts, then boiling them 
for 10 minutes in two (2) 
glasses of water.

Akapulko leaves
It is an herbal medication 
used to treat skin problems 
and fungal infections like 
ringworm. 

The procedure includes 
crushing five (5) leaves and 
rubbing the juice on the 
infected area twice daily.

Kamoteng Kahoy 
(cassava)

This is used to treat measles 
and skin rashes that are 
sometimes caused by bad 
spirits. The peelings must be 
removed before grating the 
tuber.

Extract the juice, add 
enough water to make a 
bath, and bring to a boil.

Oregano and 
Sambon

Because of its anti-
inflammatory, antimicrobial, 
and expectorant properties, 
Subanons used them to cure 
cough.

They utilize sambong leaves 
for fever therapy in addition 
to cough treatment.
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Banana leaves Other fever remedies used 
by Subanons include using 
banana leaves as a cold 
dressing to reduce fever.

Remove the banana leaf 
from its stalk and fold it into 
pieces large enough to cover 
the body portion, such as the 
back or forehead.

Guava leaves It is being used as a diarrhea 
remedy.

Ten (10) chopped leaves are 
cooked in two (2) glasses 
of water for 15 minutes, 
subsequently cooled and 
consumed.

Okra seeds Okra is being used as intake 
to help lower fever. The dry 
seeds are roasted and then 
finely grounded or pounded.

Boil the ground seeds in 
two (2) cups of water for 
15 minutes, subsequently 
cooled and consumed. 

Conclusion

In this study, the Christian Zamboangueños 
acquired four (4) traditional healing practices from 
their Subanon ancestors. These are the Sahumada 
(Pausok or Patawas), Lana-lana (Healing Oil), Subada 
(hilot), and Herbal Medicines. In addition, healers 
use herbal medicines to cure various ailments, given 

externally or internally to the patient. Despite their 
Christian faith, they all learned the techniques from 
their Subanon ancestors, and the major reason they 
continue to practice it is to preserve their traditional 
beliefs. It is also worth noting how they transitioned 
from culture-based to faith-based healing by 
integrating Christian rites while preserving Subanon 
healing practices.
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The Case of Vizcayano Ilokanos2
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Abstract

This paper explored the copious meaning of panagatang. The paper also looked into the philosophical 
thoughts and originary meaning (punget a ramut) behind the common beliefs about panagatang through 
phenomenological reflection. The study found out that Ilokanos commonly believe in the existence of unseen 
beings that proliferate the surroundings. When inadvertently hurt, thereby causing illness, these unseen 
beings should be appeased through the ritual act called panagatang. This also recognizes the belief in kararwa 
or kararma of dead family members. Through the process, the following insights about human existence are 
drawn: (a) human existence is coexistence; (b) human existence is cosmic; (c) the soul of man is immortal. 

In conclusion, panagatang, as a ritual, is performed on different occasions even though the original and 
formal way of doing it may have changed over time.  

Keywords:  phenomenology, punget a ramut, culture, Ilokano, existentialism

Introduction

One part of culture is a worldview that includes 
its values and interpretation of reality. Worldview 
here means how a particular group looks at reality 
from its perspective (Mercado, 2009). The culture 
of a certain community speaks of that community’s 
identity. This is commonly manifested through a 
distinctive language, a unique food, an elaborate or 

1 Panagatang refers to the practice of food offering performed by Ilokanos who mostly inhabit the Northern part 
of the Philippines.  

2 The Ilokanos are among the groups who comprise a major ethno-linguistic group in the Philippines.  Although 
the Ilokanos occupy the Ilocandia region, some of them have immigrated to other parts of the country, including 
Nueva Vizcaya. Based on the profile of the province, Ilokano immigration into Nueva Vizcaya during the last fifty 
years has greatly altered the ethnolinguistic makeup of the province. It is said that more than 60% of the people 
are Ilokanos, while the Ifugaos, Ibalois, Gaddangs, Isinais, Ikalahans, and Ilongots comprise the greater part 
of the remaining population. In their immigration into the province, the Ilokanos have carried with them their 
identity as a cultural group through their cultural practices.

sophisticated manner of dressing up, a set of ritual 
performances, etc., which are followed by a certain 
generation and passed on to the next generations. 
Among these are rituals of food offering, which are 
virtually present in every culture. In Buddhism, for 
instance, the food offering is made to tantric deities 
and hungry ghosts (O’Brien, 2018). Similarly, the 
Hindus consider the importance of food in rituals 
and worship (Morales, 2018).  
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In the Philippines, the food offering is common. 
The Cebuanos have the tamblan, a food offering to the 
unseen owner or spirit of the land; the Kankanaey 
have the legleg to appease the spirits that may 
otherwise hinder the growth of their plants, and the 
Subanon have the magbinukid, a food offering to stop 
the heavy storm or halt drought that destroys their 
plants (The Aswang Project, 2018)—to name a few. 

The Ilokanos share the same practice through 
their panagatang. These are all expressions of the 
dynamism of the human spirit about what is deemed 
significant in achieving a meaningful existence. 
Hence, through the culture, character, personality, 
and perspectives on the different facets of human 
existence of a person and eventually, that of a 
community where he belongs, is known. Valdez  
(2001) said that culture provides a set of 
communicative tools and embodies a particular 
view of life and being that humans have adopted for 
themselves. It can be further implied that each culture 
is abundantly rich that needs to be appreciated, 
treasured, and even further enriched. But as the 
culture is passed on to the succeeding generations, 
some of the practices may have vanished, while 
some are still being done mechanically since the 
intended meaning of these cultural practices is 
no longer sustained. In these cases, the cultural 
practice’s essence or originary meaning (punget a 
ramut) (Agcaoili, 2013) is not properly transmitted. 
This will eventually lead to a lesser appreciation 
of its significance in human existence in a cultural 
community. In this study, the phenomenological 
reflection on the experience and observation 
(palpaliiw) of the panagatang practice of the 
Ilokanos was utilized to unpack the philosophical 
thoughts behind the cultural practice.

Research Objectives

This paper aimed to identify the common 
perceptions of Vizcayano Ilokanos about the 

cultural practice of panagatang and draw out the 
phenomenological meanings of these common 
beliefs. Specifically, this paper has the following 
objectives:

1. to determine certainty from the narratives of 
Ilokanos’ practices and their experiences;

2. to review those practices and experiences as 
the identity markers of the Ilokanos; and

3. to provide an in-depth description as the 
basis for phenomenological reflection.

Methodology

Phenomenology is one of the forms or types 
of Filipino philosophizing. This is identified by 
Demeterio II (2013), which he found in the works 
of Quito and Abulad. In this line, phenomenology is 
being used as a research method that involves the 
careful description of aspects of human life as they 
are lived. It is an effort to improve ourselves and our 
world through a careful description of experience 
(Boeree, 2000). According to Batoon (2014), 
ordinary people begin their philosophical inquiry 
from their collective psychological need to have a 
reason for being and staying together; they need to 
have a common mission to construct their reality 
that leads to a common vision of who they could be. 

Aside from being a philosophical framework, 
phenomenology is likewise sociological. According 
to Ramirez (1993), phenomenology is an approach 
in sociology based on the character of the discipline’s 
subject matter. As a specifically human approach, it 
uses lived experience as facts on which to base its 
findings. These facts are called primary experiences. 
Thus, a phenomenologist who wishes to understand 
a certain type of social phenomenon is expected 
to make explicit his consciousness and experience 
of the particular class of the social phenomenon 
being studied, in this case, the panagatang; reflect 
upon the meaning of the experiences regarding the 
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atang ritual, and relate these meanings to the life 
experiences of the Ilocano. 

Altez-Albela (2016) said that phenomenology 
could be described as a shift to organic thought, 
articulating the relationship between thought and 
the act of living. According to Christensen, Johnson, 
and Turner (2010), the primary objective of a 
phenomenological study is to explicate the meaning, 
structure, and essence of the lived experiences of 
the person or a group of people around a specific 
phenomenon.  

One of the ways to preserve and appreciate 
this practice is to subject it to philosophical 
reflection, specifically through the framework of 
phenomenology. In the case of this research, it 
started with a description of some common beliefs 
or even biases about atang, which at this point 
will be held in abeyance. These were critically 
reflected upon based on the description of the 
lived experiences of the Ilokanos on the ritual act. 
Since the framework is phenomenological, it will be 
hermeneutic (interpretative), intuitive, and dialectic 
(Ramirez, 1993). 

Using Husserl’s phenomenological method 
as Dy (1986) presented, this paper identified 
Ilokanos’ common beliefs about the panagatang 
practice. The casual conversations with Ilokanos 
and personal observations about the cultural 
practice were subjected to thematic analysis. This 
yielded the shared beliefs of Ilokanos about their 
ritual act. Philosophical thoughts were drawn from 
these shared beliefs about panagatang through the 
process of phenomenological reflection.

Literature Review

Panagatang as a ritual act is performed 
on different occasions in the life of an Ilokano. 
Even though the Ilokanos perform this ritual 
act, the meaning of such practice, specifically its 

philosophical underpinning, is not yet explored. 
This paper had twofold aims. First, it sought to 
identify the common beliefs of the Ilokanos in 
Nueva Vizcaya regarding panagatang. Second, the 
philosophical thoughts behind the common beliefs 
about panagatang were explored through the lenses 
of philosophical reflection.

Peralta (2015) narrates that panagatang is an 
appeasement ritual. This healing ritual consists of 
offering food to the unseen spirit, which may have 
caused the person’s illness. On the other hand, for 
Evangelista (2017), panagatang refers to the act 
of offering food to the deceased family members, 
especially done on All Soul’s Day. Earlier, Micua 
(2014) said that panagatang is still being observed 
as an obligation and a form of respect to the departed. 
Communion with the dead is manifested in the food 
offerings called by Ilokanos as panagatang (Mercado, 
1993). The Northbound Philippines News Online 
(2015) states that in the old Ilokano households, 
there is a belief that persists today, especially those 
in the rural areas, that the souls of the dead come 
back nine days after leaving the world of the living. 
And so, Ilokano families prepare food for their dead 
as a welcome gesture for their brief return to their 
ancestral homes.

Beliefs in the spirits were developed by their 
ancestors to the extent that Ilokanos are guided in 
going through the different stages of life. A pregnant 
woman always carries with her grains of salt to ward 
off spirits that may take away her unborn child. In 
marriage, one of the three rites held after the ritual 
is panagatang, an offering to the departed kinsmen 
(Ilocano Folk Beliefs, 2012). 

Mercado (1994), citing Jocano (1982), says 
that Ilokanos have two terms for the soul. The first 
term, al-alia, may come from al-al (“to pant, to 
breathe in a labored manner”). It can mean “ghost, 
specter, apparition, spirit.” The al-alia, the body’s 
companion, comes to the bedside of a dying person, 
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stays in the area after death, and even appears to 
relatives in dreams or through other signs to ask for 
prayers and forgiveness. So that the spirit may not 
harm, Ilokanos offer sacrifices such as candles or 
food (atang) for nine consecutive days after burial.

Ilokano worldviews (pannirigan) are manifested 
in their practices, as well as in their language. Their 
practices speak much of what they believe, like their 
connectedness with nature and the supernatural. 
This connectedness is observable; for instance, 
when Ilokanos utter “bari bari ipalubos mo kadi” 
(please allow us to pass) when crossing or passing 
by trees they find strange or peculiar, or recite “kayo 
kayo umadayo kayo” (please do away) before doing 
anything which they believe might endanger them 
if they would not call out to unseen spirits by not 
reciting such (Ministry of Education, Culture and 
Sports, 1984).

Valdez (2001), in her study entitled Naimbag 
a Nakem: Enculturation with Ilocanos, explores the 
Ilokano value of naimbag a nakem (goodwill). The 
study also attempted to present the indigenous 
understanding of the concept of naimbag a nakem. 
Certain findings in this research are related to the 
Ilokano ritual practice of panagatang. First, nakem 
received a comprehensive indigenous interpretation 
encompassing rikna, konsensya, pakinakem, puso, 
kararua, and panunot. All these words refer to the 
person’s inner being. Second, nakem is normative, 
developed around the community’s moral 
imperatives (pagrebbengan). Third, nakem reflects 
and internalizes the capability of recognizing and 
actualizing what is socially, morally, and ethically 
good and proper to becoming human. Naimbag 
a nakem is a nakem that harnesses its positive 
and creative power. It reflects a good heart, good 
behavior, good words, and good deeds; it invokes 
and nurtures traits such as integrity, creativity, 
ingenuity, resourcefulness, etc., and it also embodies 

a wide range of attitudes such as being concerned, 
affectionate, warm, thoughtful, mindful, enduring, 
forgiving, gentle, and courteous. These concepts 
are related to the current study as these values 
are somehow manifested in the ritual practice of 
the Ilokanos called panagatang. Just like naimbag 
a nakem, atang is also value-laden. First, just like 
naimbag a nakem, panagatang recognizes the 
existence of a kararwa (soul). Second, the practice of 
panagatang manifests the importance of one’s moral 
obligations to oneself, to nature, and the community. 
These values are also yielded in the concept of 
naimbag a nakem (goodwill).

Another study exploring the Ilokano culture, 
and thus related to the current research, is Ramos 
(2000) entitled Suring: an Ilocano Folk Healing 
Ritual. His study provided a record of the suring3 
rite as performed by a mannuring and as practiced 
by the patneng nga Ilokano (elder Ilokano) of Purok 
Namnama, Quirino, Solano, Nueva Vizcaya. His paper 
has shown that among a restricted number of Ilokano 
families, the suring ritual is an alternative medical 
intervention for diseases that are believed to be no 
longer responding to scientific medical treatment. 
The ritual combines certain aspects of Christian 
belief, animism, and herbal medicine. Ramos states 
that there is no hard evidence on the ritual’s curative 
power, but some Ilokanos, professionals included, 
believe in its efficacy. Part of the ritual practice is the 
sacrificial offering which, when taken independently, 
consists of panagatang—the focus of inquiry in this 
current research project.

Aurelio (2006), in his documentary research 
Traditional Chants in the Life Cycle of Ilocanos 
published in the Online Research Journal of History, 
envisioned a tool in the search for   Ilokano identity. 
His research was conducted to identify and define 
Ilokano culture, specifically Iloko folk music, with 
the ultimate goal of transmitting this unique culture 

3 Suring is an Ilokano healing ritual. The one who performs the ritual is called mannuring.  
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to succeeding generations. Rituals are performed 
with chants as essential in depicting celebrated 
events in the life cycle of Ilokanos from birth to 
death. Similarly, this current research envisions 
understanding the Ilokano panagatang ritual that 
should be appreciated and propagated to the next 
generations.

In the UPLB Journal uploaded on the internet, 
Asuncion (2011), in her study Appellation Practices 
among Ilokanos: A Look into the Culture and Social 
Structure, looks into how Ilokanos name their 
children and relate these practices to certain 
features of the Ilokano culture, social structure, and 
worldview. This implies that the naming of children 
is a serious cultural practice among Ilokanos. The 
choice of personal names during the formal baptismal 
rites is often influenced by circumstances of birth, 
the calendar of saints, the Bible, parts of the parents’ 
names, deceased kinsmen, and historical figures. 
Personal names may be changed following folk-
healing rituals observed when a person repeatedly 
gets sick. This ritual involves the panagatang, which 
makes this research related to the current study 
aside from its concern with the Ilokano culture.

Phenomenological Reflection
Phenomenology is one of the forms or types 

of Filipino philosophizing. This is identified by 
Demeterio II (2013), which he found in the works 
of Quito and Abulad. In this line, phenomenology is 
being used as a research method that involves the 
careful description of aspects of human life as they 
are lived. It is an effort to improve ourselves and our 
world through a careful description of experience 
(Boeree, 2000). According to Batoon (2014), 
ordinary people begin their philosophical inquiry 
from their collective psychological need to have a 
reason for being and staying together; they need to 
have a common mission to construct their reality 
that leads to a common vision of who they could be. 

Aside from being a philosophical framework, 
phenomenology is likewise sociological. According 
to Ramirez (1993), phenomenology is an approach 
in sociology based on the character of the discipline’s 
subject matter. As a specifically human approach, it 
uses lived experience as facts on which to base its 
findings. These facts are called primary experiences. 
Thus, a phenomenologist who wishes to understand 
a certain type of social phenomenon is expected 
to make explicit his consciousness and experience 
of the particular class of the social phenomenon 
being studied, in this case, the panagatang; reflect 
upon the meaning of the experiences regarding the 
atang ritual, and relate these meanings to the life 
experiences of the Ilocano. 

Altez-Albela (2016) said that phenomenology 
could be described as a shift to organic thought, 
articulating the relationship between thought and 
the act of living. According to Christensen, Johnson, 
and Turner (2010), the primary objective of a 
phenomenological study is to explicate the meaning, 
structure, and essence of the lived experiences of 
the person or a group of people around a specific 
phenomenon.  

One of the ways to preserve and appreciate 
this practice is to subject it to philosophical 
reflection, specifically through the framework of 
phenomenology. In this research’s case, it started 
with a description of some common beliefs or even 
biases about atang, which at this point will be held 
in abeyance. These were critically reflected upon 
based on the description of the lived experiences of 
the Ilokanos on the ritual act. Since the framework 
is phenomenological, it will be hermeneutic 
(interpretative), intuitive, and dialectic (Ramirez, 
1993). 

Using Husserl’s phenomenological method as 
presented by Dy (1986), this paper endeavored to 
(a) identify the common beliefs that Ilokanos have 
about the panagatang practice and (b) look into 
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some philosophical thoughts behind the practice 
through phenomenological reflection.

Observations and Discussion

Common Beliefs about Panagatang
Ilokanos perform the panagatang for various 

reasons. Attached to these reasons are certain beliefs 
that the Ilokanos are consciously or unconsciously 
aware of. These Ilokano beliefs connected to the 
practice of panagatang manifest their view of the 
world (pannirigan) and their relationship with 
nature, their notion of themselves and their place 
in the universe. McAndrew (2001), quoting Clifford 
Geertz, offers a paradigm on how sacred symbols 
forge a congruence between the values people hold 
and their worldview, the general order of existence 
within which they find themselves. This is similar to 
the Ilokano context.

Ilokano worldviews are manifested in their 
practices as well as in their language. Their 
practices speak much of what they believe, like their 
connectedness with nature and the supernatural. 
This connectedness is observable; for instance, 
when Ilokanos utter “bari bari ipalubos mo kadi” 
(please allow us to pass) when crossing or passing 
by trees, they find strange or peculiar or recite “kayo 
kayo umadayo kayo” (please do away) before doing 
anything which they believe might endanger them 
if they would not call out to unseen spirits by not 
reciting such (Ministry of Education, Culture and 
Sports, 1984).

Beliefs in the spirits were developed by their 
ancestors to the extent that Ilokanos are guided in 
going through the different stages of life. A pregnant 
woman always carries with her grains of salt to ward 
off spirits that may take away her unborn child. In 
marriage, one of the three rites held after the ritual 
is panagatang, an offering to the departed kinsmen 
(Ilocano Folk Beliefs, 2012).  

Moreover, Ilokanos’ belief in the duality of the 
soul is evidently seen and could be more understood 
when the soul departed the body, known as death. 
According to Jocano, al-alia, the body’s companion, 
comes to the bedside of a dying person, stays the area 
of death, and even appears to relatives in dreams. 
Ilokanos then offer sacrifices, like candles and 
food, so that the al-alia or karkarma may not harm 
(Souls and Spirits, 2012). In these worldviews of the 
Ilokanos, the common beliefs about the panagatang 
ritual are anchored.

1. The Existence of Unseen Beings

  The Ilokanos believe that they live in a world 
inhabited by seen and unseen beings. Even in 
this technologically-advanced society, they still 
cling to the belief that unseen creatures or spirits 
exist. McAndrew (2001) argues that the Filipino 
belief in spirits was seen less as sacred figures 
from the past as indeterminate auras emanating 
from certain objects in nature. Ilokanos, who 
share the same belief in the existence of unseen 
beings, are distinct inasmuch as they have given 
names to these spirits.  

  Ilokanos believe in the existence of kaibaan, 
ansisit (tiny creatures), or dagiti di makitkita a 
parsua (unseen beings) that proliferate in the 
surroundings. If these creatures are inadvertently 
harmed through thoughtless acts, or when one 
passes through their habitat without asking 
permission, they can cause sickness. If a person 
gets sick, it is believed by the Ilokanos that he 
may have unconsciously harmed these unseen 
beings which exist in the surroundings. Sickness 
is therefore interpreted as a punishment for the 
inadvertent act done. To be relieved from the 
retribution of the unseen beings, an atang must 
be offered to them.

2. Belief in the Healing Power of Panagatang

  The Ilokanos also believe in the healing 
power of the panagatang ritual. When a person 
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is sick, especially when the sickness is thought 
to have been caused by kaibaan or other unseen 
creatures, panagatang is performed, believing 
that the sick person gets well after some time. 
There are also instances when a sick person is 
not cured even after consulting a doctor. He 
finds healing only after the atang is offered. 
Even therefore, in hopeless cases of sickness, 
the Ilokanos believe that the performance of the 
panagatang ritual would serve as the last resort 
for healing.

  Panagatang is a ritual performance 
identified as a food offering. This food offering is 
usually done to appease either the unseen spirits 
or the souls of the dead. This implies that there 
are several forms of panagatang done on various 
occasions in the life of Ilokanos, depending upon 
the subject of the appeasement offering—for the 
unseen spirits and the souls of the departed.

  The ritual is performed when a person is ill, 
and his sickness is believed to have been caused 
by a kaibaan or any other unseen beings. When 
the kaibaan or other unseen beings lingering 
around are accidentally harmed, they retaliate 
by causing sickness to the person who harmed 
them. In this case, a mangngatang4 is called to 
perform the ritual to appease the unseen spirits 
and later, it is hoped that the sickness of the 
person is cured.  

3. Belief in Kararwa

  Ilokanos believe that the departed family 
members sometimes visit them or linger 
around. This speaks of their close connection 
with the dead members of the family, and these 
dead members of the family still live with them 
in the form of what the Ilokanos call kararwa or 
karkarma. 

  Mercado (1994) cites Jocano, who said that 
Ilokanos have two terms for the soul. The first 
term, al-alia, may come from al-al (“to pant, 
to breathe in a labored manner”). It can mean 
“ghost, specter, apparition, spirit.” The al-alia, 
the body’s companion, comes to the bedside of 
a dying person, stays in the area after death, and 
even appears to relatives in dreams or through 
other signs to ask for prayers and forgiveness. 
So that the spirit may not harm, Ilokanos offer 
sacrifices such as candles or food (atang) for 
nine consecutive days after burial. The second 
term for the soul is karkarma (“soul, vigor, 
energy, strength, power, ghost”). During the 
funeral, the soul (also called aningaas) visits 
those who failed when the deceased was still 
sick or dying. It is believed that the deceased’s 
kararwa/karkarma (soul) does not completely 
leave the family where it belongs. If the kararwa 
wants to be remembered, they are being dreamt 
of by any family member. If this happens, the 
family offers the atang for their beloved minatay 
(deceased) as a way of panangilagip kadakuada 
(remembering them).

  The atang is also a way for the Ilokanos to 
remember their beloved dead. This is based on 
their belief that the kararwa of the departed 
does not leave their loved ones. During the 
celebration of All Souls’ Day or Fiesta Dagiti 
Minatay, practically, there is panagatang in 
every Ilokano house, or atang is also brought 
to the tomb of the dead in the cemetery. When 
a deceased family member appears in dreams, 
that is considered a signal for the family to offer 
atang to them. Also, on important occasions in 
the life of an Ilokano where food is not usually 
eaten, some of them are offered to the dead 
before the food is eaten.

4 The mangngatang refers to the elder Ilokano who performs the rite of panagatang.
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4. Atang, as an Ilokano Expression of Catholicism

  Although the Catholic Church does not teach 
the atang practice, Ilokanos perform the ritual 
in which the prayers said are usually prayers 
taught by the Catholic Church. This is a result of 
the Spanish-Ilokano collaboration. Hence, the 
panagatang can be considered a rejoinder to 
Ilokano’s expression of his Catholic belief. Aram 
Yengayan and Perla Makil (2004) cited Frank 
Lynch, who said that the concrete religious 
behavior (beliefs, attitudes, practices) of a 
Catholic is a function not only of official doctrine 
and practice, universal or particular, but also 
of the culture in which he was reared, and the 
community in which he dwells.

Panagatang from the Perspective 
of Philosophy

After the description of the panagatang ritual 
as commonly understood from the experiences 
of the Ilokano, which is the preliminary step in 
the phenomenological method, a closer look at 
the ritual was done. This involved the eidetic and 
transcendental steps. The eidetic step is that the 
essence of the panagatang ritual is drawn from 
experiences, immersion, and observation (palpaliiw), 
while the transcendental step is the “owning” of the 
experience. This means that the originary meaning 
(punget a ramut) of the panagatang ritual is not any 
more exclusively referring to a specific Ilokano’s 
experiences but now belongs to any Ilokano, and 
even extending to non-Ilokanos, to understand the 
practice and even challenge them to also take a 
closer look into their cultural practices.

Philosophy reflects the different facets of human 
existence, including thinking through culture and 
cultural practices. In as much as there are several 
philosophical perspectives, this endeavor employed 
phenomenology, a framework that is faithful to 

the data of human experiences and palpaliiw. This 
paper attempted to unpack the originary meaning 
(punget a ramut) of atang practice embedded in the 
Ilokano lifeworld from the perspective of philosophy 
(manipud ti pannirigan iti pilosopiya).  

The following eidetic meanings of the 
specified cultural practice were yielded, applying 
phenomenological reflection rooted from experience 
to analyze and interpret the experiences about 
the Ilokanos’ panagatang practice. These are the 
meanings behind the cultural ritual that the subjects 
are conscious or unconscious about.

1. Human Existence is Coexistence

  Ilokanos exist within the relational or 
communal frame. They value the relational 
and communal aspects of life (Alterado, 2015). 
From this frame (pannuli), Ilokanos view human 
existence as coexistence. Marcel (1964) puts it 
in words esse est co-esse: to exist is to co-exist, to 
participate in the fullness of being through love, 
fidelity, and faith. For Marcel, this participation 
draws the subject closer to an experience of 
the self as a being-among-beings because of 
his capacity for interaction with others. This 
refers to man’s ontological exigence; he is aware 
of himself as a body in relation with and in 
participation with others in the world (Marcel, 
1097). One of the ways in which the Ilokanos 
manifest this is through the cultural practice of 
panagatang.

  While Ilokanos focus on the panagatang 
ritual as a form of appeasement and 
remembrance, behind it is a co-existential aspect 
of the practice. This implies that man’s existence 
for an Ilokano is always already an existence-
with-others. Yengayan and Makil (2004) said 
that sharing beliefs and practices strengthens 
and supports the sense of oneness in the average 
local community. There are folk-religious 
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customs that operate almost independently of 
official supervision, and in these observances, 
the consequent bolstering and extending of 
community solidarity is most clearly seen. 
The key concept here is the recognition that  
“…others exist. Coexistence involves a process 
of learning to live together despite differences. 
This does not mean, however, that identity is 
lost. In fact, one’s identity is further magnified 
as a person makes his own decisions and actions 
while considering or not imposing things on the 
‘other.’” Autonomy is hence recognized further 
but understood in relation to the ‘other.’ One’s 
actions or decisions, therefore, necessarily 
affect the other. This speaks of Ilokano’s sense of 
community. Because of this, social cohesiveness 
among Ilokano societies or communities is kept.  

  In the celebration of the panagatang ritual, 
community members are involved in one way 
or another. But nobody is forced to do the ritual. 
If a person does not believe in it, his position is 
respected. Moreover, the mangngatang performs 
the ritual for the sake of helping the members 
of his community, especially the sick. Moreover, 
even if the community members do not know 
one another, others are even unbelievers of the 
panagatang. When the last resort for curing the 
sickness is the performance of the panagatang 
ritual, they seek the help of the mangngatang, 
and the mangngatang will still be ready to help 
them.  

  Even though there can be many ways to keep 
the society together, the traditional practice of 
panagatang maintains cohesion in the family and 
the community at large. Understanding human 
existence as coexistence as an idea implied in the 
panagatang ritual is a paradigm of a community 
that promotes interhuman relationships where 
the members recognize the worth or value of 
each one.  

2. Cosmic View of Human Existence 
(Nakosmikuan a kinakua)

  Ilokanos consider human existence as 
largely cosmic if, according to Alterado (2015), 
“by cosmic, we mean an all-inclusive view of 
the human person in the ambit of the totality 
of reality.” Ilokanos look at their existence as 
cosmic. The Ilokanos believe in the existence 
of unseen beings, such as the kaibaan or ansisit 
that proliferates in the environment—in the 
trees, rivers, creeks, bushes, or others are just in 
space roaming around. McAndrew (2001) cites 
the example of a “farmer after having brought 
to bear all of his technological know-how in the 
production of his crop, recognizes that there 
are chaotic forces that could undermine his 
efforts and leave his rice field unproductive. To 
prevent this from happening, the farmer situates 
the rather mundane activities of planting rice 
and harvesting within a cosmology that takes 
cognizance of relations among human beings 
and spirits, heavenly signs and earthly events.”  
This implies a cosmic relation between and 
among forces in nature, both seen and unseen.

  Ilokanos believe that there exist unseen 
beings in their surroundings. Unconsciously 
harming them through the destruction of 
their habitat or disrespecting them would 
cause sickness. “Their role in bringing harm 
to earthly beings is seen as having a special 
significance in the cosmic scheme of things” 
(Indigenous Religious Beliefs and Cosmology 
of the Filipino, n.d). Alterado (2015) claimed 
that “the Ilocano considers himself as a part 
of the greater universe of both human and 
nonhuman beings.” This means that man is seen 
as a part of a larger cosmos in which everything 
is interrelated and interconnected. Therefore, 
when man inadvertently destroys the normal 
working of nature through his acts, he would be 
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punished by nature. There is a need to appease 
nature to restore harmony. The Ilokanos call this 
appeasement ritual the panagatang. Behind the 
ritual is a cosmic view of human existence.

  The cosmic view of human existence 
considers that the universe is an organic whole 
with all its constitutions working as one. 
Everyone and everything is a member of this 
whole, and man is considered a small part of it. 
“Man is found to be a microcosm in the universe 
in the Iloko Demiurge” (Indigenous Religious 
Beliefs and Cosmology of the Filipino, n.d). 
The whole of existence is understood as an 
indivisible unit indicating an unwritten law of 
interplay with the capacity to live in harmony 
with everyone, whether seen or unseen. The 
Ilokanos’ belief in their connectedness with 
nature implies a deeper understanding of their 
existence as cosmic, which eventually leads 
to the attainment of cosmic consciousness—a 
deeper concern for nature, a more genuine love 
of others as he loves himself.

3. The Immortality of the Soul

  The common theme in the Philippine belief 
systems is that all souls are immortal. The 
concept of the soul’s immortality is inherent 
in the panagatang ritual. One variation of 
panagatang is that which is offered to the dead. 
This expresses the belief that the souls of the dead, 
called by the Ilokanos as kararwa or karkarma 
or what others call al-alia, transcend earthly or 
bodily existence. The karkarma, for example, is 
seen by the Ilokanos as a vapor that leaves the 
body either as an invisible vapor or in the form 
of an insect traveling to far places. Sometimes, it 
leaves the body while the person is awake. For 
example, when one returns from a certain place, 
Ilokanos would make the recitation umaykan 
Ipe, saan ka agbat bati or intayon kadwa (please 
do not stay behind). This belief implies an even 

deeper meaning: the immortality of the soul. 
According to Jocano (1982), al-alia can mean 
“ghost, specter, apparition, spirit.” The body’s 
companion comes to the bedside of a dying 
person, stays the area after death, and even 
appears to relatives in dreams or through other 
signs to ask for prayers and forgiveness. So that 
the spirit may not harm, Ilokanos offer sacrifices 
such as the panagatang. 

  The celebration of panagatang then 
supports the long-standing theological tenet of 
the Church that the soul is immortal. Similarly, 
it also strengthens the view and the arguments 
of some philosophers such as Socrates, Plato, 
St. Augustine, St. Thomas Aquinas, and others 
on the soul’s immortality. Plato, for instance, 
wrote in his famous book, the Republic, that 
the soul of man is immortal, indestructible, and 
imperishable. This immortal soul is housed 
in a mortal body. St. Augustine, a theologian-
philosopher who Christianized Plato, taught the 
same idea on the immateriality and spirituality 
of the human soul. St. Thomas Aquinas said 
that souls, by their nature, will always exist. 
Likewise, the concept of the immortality of the 
soul as one of the eschatological teachings of the 
church is supported by the meaning attached to 
the panagatang ritual. If the soul is immortal, 
everyone has to take care of his soul by living 
good or moral lives.  

4. Faith and Creativity

  The Ilokanos find a creative expression of 
their faith in the panagatang ritual. Creativity 
and faith are thus also inherent in the 
panagatang ritual. What makes the panagatang 
distinctly Ilokano is the manner in which the 
ritual is performed, including the kinds of 
food that are being offered. While other ethnic 
groups use pigs, the Ilokanos have different 
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food offering, such as niniogan, gawed ken boa, 
manok, sigarilyo(pinadis), kandila, danum, arak, 
suman, etc.

  Existentialism claims that meaning is 
not readily given but created or sought by 
individuals. Man dynamically seeks or creates 
meaning in the various aspects of his experiences 
since existence would be unbearable without 
meaning. A manifestation of this is expressed 
in an individual’s beliefs and practices. There is 
thus a close connection between what a person 
believes and what he thinks is meaningful. If a 
person finds that a certain practice is devoid of 
meaning, he does not cling to it. But the Ilokanos 
still cling to the long-standing cultural practice 
of celebrating the panagatang. Hence, they find it 
meaningful and significant. Moreover, if Ilokanos 
do not find meaning in practice, then it could 
have been long discarded, but, on the contrary, it 
persists. This indicates that the meaning created 
in the panagatang ritual is found by Ilokanos as 
relevant in making human existence a creative 
process.

  Aside from the recognition of the Ilokanos 
that they are connected with the forces of 
nature, they also have a creative way of healing 
when nature seems to retaliate because of man’s 
thoughtlessness about his surroundings. This is 
called the panagatang ritual.

Concluding Reflections

Behind every cultural practice are a deeper 
meaning and rich worldview (pannirigan) beyond 
its outward form, which is often unrecognized since 
it is often unreflected. As a result, persons who do a 
particular cultural practice do it for social conformity 
because they do it even without understanding what 
it means. The Ilokano panagatang ritual is among 
the cultural practices that, though it persists amidst 
technological advancement, is not pondered upon 

in terms of its deeper meaning. One way to ponder 
and unpack the originary meaning (punget a ramut) 
of the ritual is through philosophical reflection, 
specifically from the perspective of phenomenology 
with the aid of direct experience, immersion, and 
observation (palpaliiw). 

The common beliefs of the Ilokanos about the 
panagatang ritual are derived using this framework, 
even though not exhausted. These common beliefs 
include the existence of unseen beings such as the 
kaibaan or ansisit who inhabit certain places in 
the surroundings. When innocuously harmed, they 
can cause sickness. In this case, there is a need to 
appease them through the panagatang ritual. 

Another common belief attached to the ritual 
is that there is the existence of kararwa of the dead 
which sometimes visits his family members. During 
the feast of the dead, and on occasions when the 
dead appears in dreams, there is a need to remember 
them through the panagatang ritual. Moreover, 
Ilokanos believe that panagatang heals sicknesses 
of people. People who have gone to medical doctors 
but never got well find healing in the performance of 
the panagatang ritual. Hence, many Ilokanos believe 
in the healing power of the ritual performance. 
The panagatang is also believed by Ilokanos as an 
expression of their Catholic faith. These Ilokanos 
consider the ritual not contradictory to the Church 
since the Church teaches the prayers used in the 
ritual performance.  

More essential meanings emerged, reflecting 
philosophically on these common beliefs. These 
eidetic meanings of the panagatang ritual practice 
would lead to a better understanding and shed a 
brighter light on this cultural practice. This eidetic 
meaning includes the view of human existence 
as coexistence and cosmic. Both of these connote 
a relational and participatory understanding of 
existence. The performance of the panagatang ritual 
is a recognition that human existence is never to 



The PASCHR Journal
Volume IV (2021)

48

be understood in isolation but in relation to and 
with the “other.”  Since everything and everyone is 
interrelated and interconnected, man has to consider 
building a harmonious relationship with oneself 
and the other forces of nature as much as man is 
understood as part of a greater cosmic universe. 
This begins with developing cosmic consciousness 
with the care of oneself and nature. 

In addition, the performance of the panagatang 
ritual, more than the belief in kararwa, supports the 
concept of the immortality of the soul advanced by 
some theologians and philosophers. This concept 
has moral implications, such as living up to the 
challenge of Socrates to take care of our souls by 
living good or moral lives while on earth. 

Lastly, the panagatang ritual expresses Ilokano’s 
creativity in creating or seeking the meaning of 
human existence. In this practice, the faith that 
Ilokanos have finds creative expression. It is 
because of the meaning that Ilokanos attached to the 
panagatang ritual that makes it a long-standing part 
of the Ilokano culture.

With these eidetic meanings of the panagatang 
ritual, drawn-out using the phenomenological 
approach, every Ilokano who shares in this cultural 
practice would recognize and appreciate the 
richness of his culture.
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Abstract

This study entitled “Self- Degradation in Filipino Catholic Spirituality: Its Expressions, Causes, and Healing” 
employed a socio-historical analysis of the Philippine colonial past and critical reading of Ecclesia in Asia to 
understand the possible causes of self-degradation in Filipino Catholic spirituality, both in the past and the 
present. 

The Feast of the Black Nazarene and Good Friday are Filipino Catholic celebrations that impress the 
international community’s amazement and confusion. Some think that these celebrations depict a distinct 
character of Filipino Catholic spirituality in contrast with other Catholic spiritualities globally. While some 
regard them as manifestations of faith, others consider it on the edge of heresy and a hangover of Philippine 
pre-colonial animism. Even the Philippine Catholic Church finds it difficult to make sense of this character of 
Filipino Catholic spirituality.

Hence, the questions that revolve around these Filipino Catholic traditions are intimately connected to 
the issue of how a Filipino understands her culture.

Keywords:  Self-degradation, Filipino Catholic spirituality, Healing

1 Baltazar Acebedo Jr. Studied Philosophy and Theology at the University of Santo Tomas, Manila, Philippines. 
He spent some years as a lecturer at the Institute of Religion in the same university. He took Interreligious 
Studies at the Pontifical University of Saint Thomas Aquinas, Angelicum, Rome, Italy. He finished his Master of 
Arts in Theology at Radboud University, Nijmegen, Netherlands.  He is currently a PhD student of the University 
of Groningen, Groningen, Netherlands, researching broadly on the “Filipinization” of the Philippine Catholic 
Church in the post-Vatican II era.

Introduction

The Philippines has been the image of the 
Catholic Church in Asia. The Catholic Church made 
its way to the people’s culture when it arrived at the 
shores of the archipelago exactly 500 years ago. Since 
then, the Church has produced 76 million Filipino 

Catholics, roughly the same number of Catholics 
in the United States. The Catholics constitute 83 
percent of the country’s population, while another 
10 percent also belong to other Christian religions. 
The Catholic Church has greatly contributed to the 
mission of Christian evangelization in Asia through 
its story in the Philippines. The Philippines helped 
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2 See Lily Kuo, “Across the Asia Pacific, the Population of Atheists and Agnostics is Shrinking”, QuartzMedia, April 
6, 2015, https://qz.com/377065/across-the-asia-pacific-the-population-of-atheists-and-agnostics-is-shrinking/. 
“According to Pew Research Center study released last week, Asia’s shrinking pool of men and women who 
don’t identify with any religion are driving a drop in the proportion of ‘religious nones’ in the world.”

3 John 2:5. The version of the Bible translation used for this paper is the New Revised Standard Version (NRSV) 
Bible. (Metro Manila, Philippines: ST. Pauls, 2000).

4 The Latin word humilitas comes from the root word humus which means soil. 
5 See Genesis 2:7, “[T]hen the Lord God formed man from the dust of the ground, and breathed into his nostrils 

the breathe of life; and the man became a living a being.”
6 St. Ambrose exclaimed that the Fall is a Happy Fault since it made it opportune for a creature’s relationship with 

the Creator to be a Father-child relationship. In Catholic Paschal Vigil Mass Exultet, “O Felix Culpa, quaetalem 
et tantum meruit habere redemptorem,” O Happy Fault, that earned for us so great, so glorious a Redeemer. 

paint a picture of the Catholic Church that engages 
and encounters with the pluralist Asia.

The pluralist Asia admires the Filipino Catholic’s 
sense of dependency on God. Asia is considerably 
religious even in modern times. Unlike Europeans 
and Americans, the number of Asians who identify 
themselves as religious is increasing.2 The sense 
of and search for God remain prevalent in Asia. 
Seemingly, the recognition of utter dependency 
on God and submission to Him depicts a distinct 
character of Asians. The Catholic Church illustrates 
this beautifully on the spirituality of the cross. 
For Christians, the Crucified Christ shows that 
happiness and meaning of life do not equate with 
material wealth, fame, or personal glory, as these 
are nowhere to be found on the cross; rather, with 
obedience to God. Mary’s last words in the Gospel 
of John remind us to “Do whatever He tells you.”3 
This may be similar in varying degrees to the Hindu 
tradition that believes in the absolute dependency of 
the universe to God or to Islam, whose name means 
‘submission to God.’ As being religious and diverse, 
Asia welcomes the Catholic virtue of humility and 
obedience into their relationship with God.

The problem arises when one’s humility leans 
on the border of devaluing oneself. While the Latin 
word humilitas points to human beings made from 
soil,4 it will be inappropriate to limit ourselves 
only to this definition. We are soil into which God 
breathes.5 Besides, the whole Christian redemption 
puts us from a Creator-creature relationship with 

God to a Father-child relationship with Him.6 It is 
one thing to see ourselves unworthy of this position 
and another to consider that we did not receive it. 
To see ourselves any less than this is tantamount 
to questioning God’s power or His proper order for 
humanity. It devolves to a series of complications we 
find ourselves trapped. We might end up defining 
ourselves and other people by our mistakes and 
limitations, as we might think messing things up 
is possibly our best talent. We might also find it 
difficult to change and improve our lives, as we 
think our imperfections will surely spiral us back 
to who we were. We might see ourselves incapable 
of sharing our gifts with others, as we think we do 
not have those, to begin with. All these self-branding 
make their way into our consciousness through the 
façade of humility.

Self-degradation is apparent in one’s daily 
life, including the spiritual aspect. Although the 
confidence to make things better should not come 
from oneself, the Catholic confidence in the grace of 
God should at least re-ignite one’s self-confidence. 
Thus, devaluing oneself is counter-intuitive to what 
Catholic spirituality is. 

It will be unfortunate if the spirituality that is 
supposed to affect positively one’s confidence, as 
virtuous people, is negatively affected by the lack 
of confidence. Even if one’s habits for spiritual life 
are not a topic for others’ critique, an engagement 
in spiritual traditions that endanger human lives 
should be an issue for concern. 
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Self-degradation is a character that boils 
down to one’s incapacity to see the meaning or 
importance of life so much that endangering it is a 
non-issue. The international community is alarmed 
by the reported deaths and injuries associated with 
the Filipino Catholic traditions—the Feast of the 
Black Nazarene and Good Friday—inspired by self-
degradation wrapped in a noble sense of religious 
sacrifice. It is also possible that these traditions of 
Catholic spirituality highlight the Filipino cultural 
self-degradation the most.

Research Objectives

If the Catholic Church aims to foster a good 
impression of Catholic tradition in Asia, it should 
be equally concerned with the Philippines being the 
‘top’ Asian country for self-degradation apparent in 
Filipino spirituality. 

Thus, this research on the Catholic tradition 
sought to answer three theological questions: 
1) How is self-degradation expressed in Filipino 
Catholic spirituality? 2) What could probably be the 
cause of this phenomenon? 3) What can the Catholic 
tradition do to derive healing and reinvigoration of 
genuine Catholic spirituality? 

The paper aimed to reintegrate spirituality, 
cause, and healing related to every variable. It has 
three research objectives:

1. to determine self-degradation in the 
expression of spirituality in the Catholic 
Church;

2. to observe the spiritual faith and practices as 
probable causes of the phenomenon of faith; 
and

3. to analyze the healing practices that may 
renew the Filipino faith and understand 
God’s presence. 

Methods

The research generally adapted a See-Judge-Act 
formula of theological reflection. First, it regarded 
two Filipino Catholic traditions, the Feast of the 
Black Nazarene and the celebration of Good Friday, 
as points of departure to argue an expression of self-
degradation in Filipino Catholic spirituality. Second, 
it sustained this claim by revisiting the Philippine 
colonial history and a legitimate critique to the 
present understanding of the Catholic Church to 
Asian sensibilities. And lastly, it proposed response 
to the phenomenon from a Catholic theological 
perspective.

The researcher accomplished library reading 
sessions focused on pointing out a character of 
Filipino Catholic spirituality through current news 
and articles about Filipino Catholic traditions and 
practices. Then, the researcher employed a socio-
historical analysis of the Philippine colonial past 
and critical reading of Ecclesia in Asia to understand 
the possible causes of self-degradation in Filipino 
Catholic spirituality in the past and the present. 
Lastly, the researcher fulfilled a theological reading 
of Jesus’ mission apparent in the New Testament to 
propose a fitting Filipino Catholic response to the 
looming phenomenon of self-degradation in their 
spirituality.

Expectations

1. Controversial Filipino Catholic Traditions

  The Feast of the Black Nazarene in the 
Philippines is one of Asia’s most popular Catholic 
devotional practices. This feast is an annual 7 km 
public procession that usually lasts for more 
or less 20 hours. The procession is joined by 
around 6 million devotees trying to wipe the 
400-year-old statue of the suffering Christ with 
their handkerchiefs. Amid a place crammed with 
people, devotees try to get close to the statue. 
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  Among many other things, a devotee, who is 
often barefoot, traverses the rough pavements, 
open manholes, urban heat, and traffic for 
long hours to participate. The huge wave of 
people poses an imminent stampede, which is a 
huge risk that may result in injuries or, worse, 
fatalities for both young and old participants. 
Although many members from the international 
community associate the celebration with 
vibrance of faith, a considerable number also 
regard it as either heresy, idolatry, a hangover 
of pre-colonial animism, or nothing less than a 
theological misappropriation of Christian belief.

  Another Filipino spiritual celebration, Good 
Friday, also raises controversies of a similar 
degree. It is a devotional practice every Good 
Friday where devotees willingly carry wooden 
crosses, crawl rough pavements, self-flagellate, 
and crucify themselves to imitate Christ’s 
suffering and death. Although self-flagellation 
has been a Catholic spiritual practice done by 
saints and by the late John Paul II himself, this 
form of mortification of the flesh is performed 
by anyone willing without a guide by a spiritual 
director. Sometimes, even foreign tourists 
participate in this event for different motivations 
that may or may not be of the spiritual realm. The 
event welcomes anybody, even without a prior 
spiritual guide or post-reflections, and may be 
understood on the act of crucifixion itself. This 

devotional practice raises questions both from 
non-Catholics and Catholics themselves. 

  Despite the dangers caused on the devotees or 
participants and the Catholic Bishops Conference 
of the Philippines’s (CBCP) encouragement to 
celebrate them differently, these two traditional 
practices still flourish. Every year, CBCP advises 
against bracing a sea of devotees and endangering 
their lives to touch the Black Nazarene with their 
handkerchiefs.7 Similarly, CBCP also advises 
against self-flagellation and crucifixion during 
Good Friday and, instead, recommends fasting 
and other forms of penance. Yet, devotees stay 
firm to their traditional vows8, even during the 
COVID-19 pandemic.9 Despite counsel by CBCP, 
this insistence increases, even more the growing 
suspicions for these Filipino Catholic traditions 
as to whether they are consistent with Catholic 
spirituality or not.

2. Thin Faith

  Although Filipinos are not swayed by 
the instruction of Catholic authorities to go 
against these traditional practices, they remain 
submissive to the instructions of the Catholic 
faith in general. The majority of Filipino Catholics 
know and follow the ritual demands of their 
faith faithfully; however, they are unaware of 
some doctrines, their theological meanings, and 
implications. Even many of them ally themselves 

7 The Quiapo Church that houses the statue of the Suffering Christ used for the annual procession, also makes it 
available for everybody to line up and get near the statue every time the Church is open. Although doing the 
same thing during the very feast day is indeed a different thing for devotees, CBCP suggests those who are too 
old or too young, or who are maybe weak to stand the sea of crowd, to wipe their handkerchiefs on other days 
instead.

8 These two Catholic spiritual practices of Filipino tradition is called in Filipino as panata. Panata translates to 
English as a vow. It is a promise made to God that they will participate annually in these celebrations for mercy 
for sins committed, gratitude for good things experienced, and an appeal that those good things continue to 
flourish.   

9 Although the statue of the suffering Christ has been kept inside the church during its feast on a pandemic, 
devotees defied health restrictions and flocked over Quiapo church to pay homage to the Black Nazarene. 
Similarly, although government pandemic protocols restricted the crucifixion rituals during Good Friday, 
devotees hard-headedly insisted to do their panata with masks on.
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with the stance of CBCP on social issues, many 
still consider that they are Catholic not because 
of what they believe in but mainly because it is 
a family tradition. This phenomenon is similar 
to the Japanese multiple religious belonging10 
since this type of belonging is more on rituals 
than beliefs. This paves the way to many Filipino 
Catholics attending Sunday masses but also 
believing in fortune-tellers, nature spirits, 
Feng shui, etc. With this, Filipino Catholics can 
be identified more as participating in Catholic 
spiritual practices than those who believe in the 
Catholic faith.

  Many Filipino Catholics are not much 
concerned about how much they know of the 
basic catechisms of the Catholic Church. They 
are satisfied to know that one is a Catholic when 
they participate in a Catholic baptism, in Catholic 
weddings, in Catholic funerals, in Sunday 
masses, and at Christmas midnight masses.11 For 
them, not being able to do so brings bad fortune. 
For some reason, they no longer feel the need to 
know more about the faith, as long as they know 
Jesus is God and doing good things to others 
is what He wants us to do. Unfortunately, this 
thinned-out faith is not good enough for Filipino 
Catholics to follow the moral prerogatives of 
their faith consistently, especially in socio-
political and economic issues.

  A conscience that is only on the level of fear 
of punishment or desire for reward cannot take 

a person further in moral discipline. A thinned-
out faith does not have the sufficient substance to 
develop this conscience to a philosophical level 
or even a genuine Christian level. They might 
embrace the ends mandated by their faith (for 
instance, maintaining the sanctity of unborn 
life or social arrangements) but not how faith 
demands that these ends be reached.12 There 
is an apparent depiction of thinned-out faith in 
Filipino Catholics that fail to shape their faith 
integrally towards translation to prudent actions. 

3. Un-enculturated Catholic Faith

  A thinned-out faith may also result from 
Filipino Catholics misunderstanding the Catholic 
faith. In 500 years, Filipino Catholics are only 
aware of one way to be a Catholic: to be a Roman 
Catholic, when in fact, it is just one of many ways 
to express Catholicism.13 “A faith articulation 
that is limited to a Graeco-Roman cultural 
medium may make sense for Euro-American 
Catholics, but this does not guarantee or even 
suggest that it will be meaningful in another 
cultural setting.”14 This narrow perspective of 
Catholicism makes it more difficult for Filipinos 
to understand the faith.

  Despite this conscious awareness of a 
hermeneutical struggle, Filipino Catholics 
remain adamant about articulating Catholicity 
with genuine Filipino elements. Take, for 
example, the issue of language. Many Filipino 
Catholics are more acquainted with the mass, 

10 Many Japanese identify themselves as both Buddhists and Shintoists, as they participate in the rituals of both 
religions

11 Many Filipino Catholics are identified by society as KBL-Catholics. KBL stands for “Kasal, Binyag, Libing,” which 
in English, translates to “Wedding, Baptism, Funeral.” KBL-Catholics are those Catholics only for the reason 
that they participate in these considered family traditions. Sometimes, this attitude includes Sunday masses, 
and Simbang Gabi, the Filipino popular 9-day morning masses before Christmas day. 

12 See Miroslav Volf. A Public Faith: How Followers of Christ Should Serve the Common Good, (Grand Rapids, MI: 
Brazos Press, 2011), 20

13. It could be Filipino, Indonesian, Chinese, Australian, African, Indian, etc. After all, the word Roman in Roman 
Catholic is an adjective of Catholic but not a necessary element for being a Catholic.

14. Jose De Mesa. “Tasks in the Inculturation of Theology: The Filipino Catholic Situation.” Missiology: An 
International Review, Vol. XXVI, No. 2, April 1998, 193.
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prayers, and Bible reading in English than their 
local or national language. Very few can even 
read or write Catholic prayers through the 
Filipino style of writing, the baybayin. There 
is hardly a course on Filipino inculturation of 
Catholicity in the curriculum of Catholic schools 
and seminaries in the country. The saddest  
part is many Filipino Catholics are not even 
slightly concerned about this insufficient 
articulation of the Catholic faith through the 
Filipino context.

  If one Filipino element can be heavily 
imported into Catholic understanding, that 
could be the idea that Filipinos are a suffering 
people. The Filipino concepts of family, sharing a 
meal, and feasting, are not as much romanticized 
compared with Filipinos as suffering people. 
More often, the Filipino concepts of celebration 
and getting together are only appreciated in 
the larger picture of suffering where one’s 
happiness and company are heroic elements of 
resilience. The Filipino Catholics’ understanding 
that despite the suffering, we can still have 
fun or be together can easily devolve into an 
understanding that we are always suffering, we 
are made to suffer, and we need to suffer.

Causes

1. Colonial Oppression

  The period that the Philippines suffered 
colonial oppression impacted the Filipino 

mentality. The rhetoric of cultural degradation 
facilitates colonization. Spaniards’ notion of 
Filipinos can be summed up in Gaspar de San 
Agustin’s letter in 1720 with the words, “These 
wretched beings [Filipinos] are of such a nature 
that they live a purely animal life, intent solely 
on its preservation and convenience, without 
the corrective of reason or respect or esteem 
for reputation.”15 And over some time, like kids 
generally demeaned by their parents, Filipinos 
grew to dislike themselves, unconfident and 
haunted by this glaring self-image.16

  The Christian institutional church played 
a big role in shaping this self-degrading image 
for Filipinos. The Spanish colonization of 
the Philippines, for example, adapted the 
arrangement, Patronato Real, to colonize and 
evangelize the islands at the same time. 

  The American colonization that introduced 
Protestant Christianity was no different, 
reinforcing the Western form of evangelization 
that they participated in, despite an earlier 
instruction to the contrary.17 The almost 350 
years of Spanish occupation (1521-1989) 
and almost 50 years of American occupation 
(1898-1946) bore witness to the dehumanizing 
language employed by the Christian church 
towards the Filipino people.

  Christian clergymen contributed much to 
Filipino cultural degradation through their 
dehumanizing language. As mentioned earlier, 
Gaspar de San Agustin is a Spanish priest and 

15 Miguel Bernad SJ. The Christianization of the Philippines: Problems and Perspectives, (Manila, Philippines: The 
Filipiniana Book Guild, 1972), 162.

16 See Paulo Freire. Pedagogy of the Oppressed, (New York: Herder and Herder, 1972), 49. “In a context of 
oppression, the oppressed over a period of time unconsciously internalize the oppressor’s attitude towards 
them.”

17 See Neuner, J. and J., Dupuis eds. The Christian Faith, (New York: Alba House, 1982), 1109. The statement 
of the Congregation of the Faith to the vicars’ apostolic China in 1659 says: “Do not waste your zeal or your 
powers of persuasion in getting these people to change their rites, customs or ways of life, unless these be very 
obviously opposed to faith and morals. For what could be more ridiculous than to import France, Spain, Italy 
or any other part of Europe into China? What you carry with you is not a national culture but a message which 
does not reject or offend the sound traditions of any country, but rather wants to safeguard and foster them.”
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historian himself. Although the year 1720 may 
be excused as the beginning of colonization, 
there are also traces of similar defamation in 
the latter part of colonization. In 1900, the 
archbishop of Manila argued during the Bishop’s 
Conference of the Philippines (where all bishops 
were foreigners) for a need of European clergy, 
saying that Filipino priests are incapable of 
fulfilling their ministry because of “extreme 
shallow-mindedness, uncontrolled propensity 
to the vices of the flesh, and lack of talent.”18 
Having the biggest influence in society during 
the colonial era, Christian clergymen eroded the 
Filipinos’ sense of pride.

2. Ecclesia in Asia’s Misdiagnosis

  There is still a similar problem with the 
treatment of the Catholic Church in Asia in the 
post-colonial era. The current framework of 
Catholic engagement with Asia is assumed on John 
Paul II’s apostolic exhortation Ecclesia in Asia. 
And there are two prominent misconceptions 
the document is founded on. One, although it 
recognizes that “[pre-Second Vatican Council 
Christian missions] proved in no way sufficient 
[as] the Church was often associated in people’s 
minds with the colonial powers,”19 it assumes 
that this terror of the past was already in the 
past, that “this was the situation on the eve of the 
Second Vatican Council.”20 

  Two, it recognizes that “Jesus as the only 
Saviour is fraught with philosophical, cultural, 
and theological difficulties, especially in the light 

of the beliefs of Asia’s great religions, deeply 
intertwined with cultural values and specific 
worldviews.”21 But instead of understanding 
the complexity of these contradictions, it sees 
it as an “even greater incentive in striving to 
transmit the faith that the Church has inherited 
from the Apostles and holds with the Church 
of all generations and places.”22 These wrong 
perceptions facilitate a wrong treatment of 
Ecclesia in Asia to the Catholic dialogue with Asia 
in general.

  The first alarming impression the document 
gives to Asia is its tone of ‘fulfillment theory’ 
—that while the good in Asian cultures and 
religions is acclaimed as the universal work 
of the Holy Spirit, “whatever the Spirit brings 
about in human hearts and the history of the 
people, in cultures and religions [only] serves 
as a preparation for the Gospel and can only be 
understood in reference to Christ.” The document 
explicitly says that “the religious values they 
[Asian religions] teach, await their fulfillment in 
Jesus Christ.”23 “It is undeniably condescending 
to Asian religions, making them pre-Christians 
or lesser Christians.”24 Although the Philippines 
is a Christian country, the apparent superiority 
complex that Christianity shows in this 
document re-echoes the past colonial cultural 
degradation to all Asians, subconsciously even 
to Filipinos themselves.

  This seeming arrogance is further exemplified 
in the document’s motivation of Christianization 
more than dialogue. The document hopes that 

18 Garcia, Q. and J. Arcilla. “Acts of the Conference of the Bishops of the Philippines held in Manila under 
the Presidency of the Most Reverend Apostolic Delegate, Monsignor Placide de la Chapelle – 1900”, 
PhilippinianaSacra, 1974, 9(26):315.

19 John Paul II, Apostolic Exhortation, Ecclesia in Asia, # 9.
20 Ecclesia in Asia # 9. 
21 Ecclesia in Asia # 20. 
22 Ecclesia in Asia # 10.
23 Ecclesia in Asia # 6. 
24 Ambrose Mong. “Is There Room for Christ in Asia.” Toronto Journal of Theology, Vol. 31, N.2, (Fall 2015), 230.
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“just as in the first millennium the Cross was 
planted on the soil of Europe, and in the second 
on that of Americas and Africa…in the Third 
Christian Millennium a great harvest of faith will 
be reaped in [Asia’s] vast and vital continent.”25 
It simply regards all philosophical, religious, 
and theological difficulties for this attempt even 
as a moral imperative and “greater incentive 
in striving to transmit the [Christian] faith.”26 
Indeed, Asian religions may get the impression 
that this is a sign of arrogance and blind 
superiority.27

  This probable hangover of colonial attitude 
blurs the document’s vision to see the real 
beauty of Asian culture and ultimately messes 
up Christian inculturation. With Christianization 
as the primary goal, inculturation has become 
simply a means rather than a mission. Part 
of Ecclesia in Asia is mistakenly convinced 
with its focus of inculturation—“to borrow 
elements from human cultures…so that faith 
can become part of people’s cultural heritage, 
and different cultures will become expressions 
of the one Christian faith.”28 Perhaps, one of 
the reasons why Matteo Ricci failed in his 
attempt of Christianizing China is his cultural 
adaptation that is inspired not by a certain love 
to the real beauty of the particular culture nor its 
consistency with the Christian gospel but rather 
by his intention to simply sell Christianity to a 
particular class of society. “The European model 
is simply not appropriate in Asia, as we import 
a failed “Christianity” in the West, as well as the 
wrong notion of conversion.”29

  Hence, the scandalous case Ecclesia in 
Asia portrays facilitates all the more cultural 
degradation of Asia, including the Philippines. 
The cause of Filipino self-degradation cannot 
simply be limited to the atrocities of the colonial 
past but more so to the misdiagnosis and 
mistreatment of the present. It is interesting 
that even though the Philippines is not the 
only country that suffered colonial oppression, 
the issue of self-degradation is very prominent 
in the country. Asia cannot but think that the 
Philippines staying very Catholic is the variable 
that induces this misfortune; the growing 
influence of Catholicity ironically complicates 
Filipino Catholic spirituality.

Healing

Renaming
The Filipino Catholics’ first step towards healing 

their spirituality is to accept the continuing hold of 
colonial self-image persisting today. Colonialism and 
its continuation in neo-colonialism have convinced 
people to aimlessly reject their culture and be 
ashamed of their own identity. It is but a pathetic 
move to escape a perceived shameful reality. 
Filipinos should be able to see that no matter how 
hard they try to get rid of their culture and identity, 
they will not be able to do so. And so, even in their 
spirituality, they are left “to self-flagellate, to put 
themselves down just as people with low self-
esteem keep belittling themselves before others.” 
Filipino Catholics should recognize that this is the 

25 Ecclesia in Asia # 1. 
26 Ecclesia in Asia # 10. 
27 See also Felix Wilfred. “Ecclesia in Asia and the Challenges of Evangelization,” 1st Mission Congress of Asia 

and Oceania, http://www.ocd.pcn.net/mission/News17Congr6.htm, accessed on December 28, 2020. “The 
Hindi fundamentalist groups found [Ecclesia in Asia] highly aggressive.”

28 Ecclesia in Asia # 21. 
29 Ambrose Mong, “Is There Room for Christ in Asia”, op. cit., 229.
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subconscious direction their spirituality brings into 
their mindset, as Rizal, the country’s national hero, 
writes,

Then began a new era for the Filipinos, 
little by little, they lost their old traditions, 
the mementos of their past, they gave up 
their writing, their songs, their poems, their 
laws in order to learn by rote other doctrines 
which they did not understand, another 
morality, another aesthetics different from 
those inspired by their climate and manner 
of thinking. Then they declined, degrading 
themselves in their own eyes; they became 
ashamed of what was their own; they began to 
admire and praise whatever was foreign and 
incomprehensible, their spirit was dismayed, 
and it surrendered.30

And just as a feature of Jesus’ ministry is “to 
demask the mechanisms that created ‘sinners’ by 
falsely ascribing sinfulness to those who are socially 
unacceptable,” so too, that Filipinos should revalue 
the culture and traditions they have. Jesus reminds 
us that the social outcasts during his time, the people 
who practice trades, Gentiles and Samaritans, the 
lepers, etc., should not be considered sinful and 
deserve reproach. In the Filipino Catholic mindset 
today, being a Filipino may be the modern-day 
case of a social outcast, with which there is nothing 
wrong. Indeed, just as it is not what goes into one’s 
mouth does not defile a man, but it is what that 
comes out defiles him,31 so too, that it is not the 

color of one’s skin that defiles a man but the color 
of his words and actions that may defile him. Jesus 
invites Filipino Catholics to not ascribe sinfulness to 
what they think is socially unacceptable—and in this 
case—to be a Filipino.

On the contrary, Jesus urges us to make use of 
our identity and tradition to understand the faith 
further and proclaim the Gospel. If, instead of using 
Filipinos as a suffering people concept in Catholic 
spirituality, it will be more helpful to utilize the 
underappreciated elements of Filipino indigenous 
cultures. We can better interpret the Gospel tradition 
in our present context and experiences—by looking 
at overseas Filipino workers (OFWs) as modern-day 
apostles preaching into new places; by recognizing 
the beauty of local dialects in proclaiming the 
Gospel likened to the apostles’ speaking in tongues 
at Pentecost; by understanding the bread in the 
gospels as the Filipino staple food of rice; by seeing 
the figure of a welcoming Filipino mother than a 
father in the parable of the prodigal son, etc. 

Besides, the Spirit of Christ is present in every 
culture as it transcends boundaries without tearing 
them down. Jesus’ invitation then compels us to 
make the Gospel alive in the Filipino identity, culture, 
and tradition.

Remaking
The mission of Jesus consisted not simply in 

re-naming the behavior that was falsely labeled as 
‘sinful’ but also in re-making the people who have 
sinned or have suffered misfortune.32 After all, Jesus 
Himself is the face of God’s mercy, in His words, “I 

30 Agoncillo, T. and Guerrero, M. History of the Filipino People, 4th ed. (Quezon City, Philippines: R.P. Garcia, 
1973), 112-113.

31 See Matthew 15:11. “It is not what goes into the mouth that defiles the person, but it is what comes out of the 
mouth that defiles.” 

32 See Volf, Exclusion and Embrace, op. cit., 73, “The double strategy of re-naming and re-making, rooted in the 
commitment of both the outcast and the sinner, to the victim and the perpetrator, is the proper background 
against which an adequate notion of sin as exclusion can emerge.”



The PASCHR Journal
Volume IV (2021)

59

desire mercy, not sacrifice. For I have to call not the 
righteous but the sinners.”33 In the issue of cultural 
degradation in Filipino Catholic spirituality, this 
concept of mercy should be depicted in two ways: in 
the proper repentance of the Christian participation 
to the colonial oppression and the proper practice of 
forgiveness of the Filipino people. As we rename and 
revalue Filipino culture, we also remake those who 
scorned and derided it.

The proper apology of the Christian church to Asia 
contributes a lot to the healing of Filipino Catholic 
spirituality. It will not be the first time the Catholic 
Church will apologize for its complicity in the colonial 
past, but it should correct its past statements and 
declarations that contradict its apology. The Filipino 
indigenous people will not want to hear Benedict 
XVI’s words on the colonization of Latin America 
that “Christianity is not an imposition of a foreign 
culture”34 and that indigenous people wanted to be 
Christianized all along. The indigenous peoples of 
Asia, America, and Africa are also appalled by the 
Catholic Church’s silence to repudiate the Doctrine 
of Discovery invoked by Inter Caetera, a papal bull of 
1493.35 It says that lands not occupied by Christians 
can be seized, claimed, and exploited in the guise of 
‘discovery.’ Filipinos appeal for consistency of the 
Christian apology in its statements, declarations, 
and documents.

The consistency of the Christian apology to 
Filipinos and Asia, in general, compels the Christian 
Church to assume reparation responsibilities. It 
can do several things to properly posture itself 
in a consistent and genuine apology. One, it can 
invest in the development and return of indigenous 
lands coveted during the colonial era. Putting some 
money into these initiatives also has its merit. Two, 
the Catholic Church may also endow scholarships, 

fellowships, or even professorships to indigenous 
peoples at Catholic colleges and universities. And 
three, the Catholics could also start thinking about 
how they can include revitalization of local culture 
in the curriculum of Catholic schools and seminaries. 
These gestures of the Catholic church may, perhaps, 
be the true inspiration for a Filipino Catholic 
spirituality that appeals to abstract apologies and 
ritualistic reparations and considers consistent 
life of apologies and reasonable concrete acts of 
reparation.

But the true inspiration for a genuine Filipino 
Catholic spirituality is the Filipino’s internal 
maturity of perception towards the colonial culture. 
It is one thing that the Christian church apologizes 
for, but it is in another for Filipinos to truly forgive. 
Filipino Catholics should regard Catholic culture as 
no longer an oppressive culture imposed on them. It 
will be a difficult struggle to recognize even the utter 
tyranny when Filipino Catholics have somehow 
conceded to the Stockholm Syndrome state and 
have been blind to its oppressive direction. It is time 
for Filipino Catholics to no longer see Catholicity 
as a domineering tyrant who wants to rule over 
their culture but an embracing friend who is keenly 
interested in the beauty of their culture. 

Conclusion

The controversies that envelope a particular 
character of Filipino Catholic spirituality today 
have demanded a radical change in the perspectives 
of Filipinos and the Catholic Church, both on the 
Filipinos and the Catholic Church themselves. The 
questions revolving around the Filipino celebration 
of the Feast of Black Nazarene and Good Friday may 
have been a consequence of an apparent thinned-out 

33 Matthew 9:13 
34 Benedict XVI, Address on the Inaugural Session of the Fifth General Conference of the Bishops of Latin America 

and the Caribbean, Conference Hall at the Shrine of Aparecida, May 13, 2007, # 1
35 Inter Caeterais a papal bull issued by Pope Alexander VI. 
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faith and un-enculturated Catholic faith. The paper 
argued that these two unfortunate tragedies are 
further expressions of the phenomenon of Filipino 
cultural degradation. And, if Filipino Catholics would 
want to free themselves from this wretched self-
image, there must be a radical shift of identification 
of what Filipino culture should be and what the 
Catholic Church’s posture on Asia should be.

The proper posture of Filipino Catholics should 
be a posture of embrace. Filipino Catholics should 
embrace their identity, culture, and tradition by 
renaming it to what it should be—a culture they 
must be proud of and a culture they can use to 
articulate the Catholic faith better. This Filipino 
character has always been present, a Gadamerian 
prejudice one cannot get rid of, but something that a 
Filipino should embrace sooner or later. As soon as a 
Filipino has embraced who she is and has identified 
her place in dialogue with the other, she could now 
take part in the real embrace with the other. She is 
now compelled to embrace her oppressor, and in so 
doing, her oppressor is compelled to do the same. 
As the Catholic Church remakes their perspective 
towards Filipinos by a proper apology, Filipinos, 
too, should remake their perspective towards the 
Catholic Church by forgiveness. This amicable 
engagement is between two equal parties, equally 
interested in each other and equally treated with the 
utmost respect. Besides, in an embrace, the guest is 
the host, and the host is the guest. This harmonious 
relationship depicts the first word of the resurrected 
Christ winning over the oppression of human sin, 
“Peace”—such is what Filipino Catholics should 
exemplify, a posture of peace, a posture of embrace.

There is a limited projection of how this 
radical shift of perspective will affect the Filipino 
celebration of the Feast of Black Nazarene and Good 
Friday. First, this may facilitate Filipino Catholics 
to be more inclined to follow CBCP’s (Catholic 

Bishops Conference of the Philippines) appeal 
not to endanger lives during these celebrations 
and stick to other forms of penance and devotion. 
Second, Filipino Catholics will also internalize 
their devotions into their concrete everyday 
lives, transcend mere rituals, and transition to a 
spirituality integrated with charitable works. Third, 
Filipino Catholics will also be more aware of other 
ways to express Catholicity and even other ways to 
express Christianity. This evokes a certain direction 
to ecumenism, an essential recipe for dialogue and 
peace today. Perhaps, these Filipino celebrations are 
here to stay, but the fundamental perspective and 
principle by which a Filipino Catholic does them 
should change—that self-degradation will never be 
part of a genuine Filipino Catholic spirituality.
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Abstract

The study aimed to survey the different mushrooms utilized as food and medicine by the mixed ethnolinguistic 
groups, Novo Vizcayanos, in the province of Nueva Vizcaya. It used quantitative and qualitative methods 
utilizing a survey, interview, and laboratory analysis. Results showed that at least 19 wild mushroom species 
identified by the multicultural groups were traditionally used for food and medicine. These are the Auricularia 
polytrichia, Auricularia sp1, Auricularia sp. 2, Auricularia sp3, Schizophyllum commune var 1, Schizophyllum 
commune var 2, Termitomyces albuminosa, Termitomyces sp. 1, Termitomyces clypeatus, Termitomyces 
sp. 2, Termitomyces sp. 2, Termitomyces sp. 2, Kulat, Termitomyces robustus, Uong Biliit, Uong, Uong saba/uong 
garami, and Uong malem. 

In conclusion, the study provided scientific facts on the chemical and biological properties of the identified 
mushrooms.

Keywords: Ethnomycology, Indigenous knowledge, Multicultural groups, Wild mushrooms, Nueva Vizcaya
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Introduction

Ethnomycology studies the relationships 
between macrofungi and traditional societies 
(Malaisse et al., 2012). Each traditional society has 
its history of discovering macrofungi like wild edible 
mushrooms in the environment and utilizing them 
as food and/or other applications. Mushrooms serve 
as an important dietary food in many countries 
(Khaund & Joshie, 2013). Moreover, throughout 
history, many cultures have developed a common 
but practical knowledge of which mushrooms are 
suitable to eat and which are poisonous. Like in 
North-East India, according to Khaund and Joshie 
(2013), wild mushrooms are being consumed as 
food or medicines and sold in the local market, 
especially in the rainy season. In addition, wild edible 
fungi have been collected and consumed by people 
for thousands of years, according to Toshinugla 
et al. (2016). These wild edible fungi are a natural 
resource with a high nutritional and economic value. 
Studies confirm that they are an important source 
of food and income in developing and developed 
countries (de Roman et al., 2006). Also, Hassan et 
al. (2012) emphasized that many mushrooms have 
been valued as food and medicine throughout the 
world. Their study mentioned that the Europeans 
have always appreciated wild edible mushrooms for 
their gastronomic value.

Similarly, in Japan, pushcart vendors sell 
medicinal mushrooms on the street, regularly used 
in diet to maintain health and promote longevity. 
According to the group, various mushrooms 
have been used traditionally to maintain health 
and prevent and treat diseases like a tumor. The 
mushroom extracts are believed to modulate the 
host immune system’s response. Various mushroom 
polysaccharides, essential amino acids, and minerals 
are likely to affect promotion and progression stages 
towards cancer, allergens, oxidants, and microbes, 
according to Kalyoncu et al. (2010). 

In the Philippines, traditional societies, also 
known as indigenous peoples (IPs), are culturally 
diverse, with an estimated 12-15 million indigenous 
peoples belonging to 110 ethnolinguistic groups 
(de Vera, 2007; United Nations Development 
Program, 2013). The indigenous peoples constitute 
14% of the population of the country. They are 
mainly concentrated in Northern Luzon (Cordillera 
Administrative Region, 33%) and Mindanao (61%), 
with some groups in the Visayas area. Among the 
major groups of IPs are the Igorot of Northern Luzon, 
the Lumads of Mindanao, the Mangyans of Mindoro, 
and the Negritos living in different regions of the 
country. On the other hand, other smaller groupings 
of indigenous peoples include the Bugkalot or 
Ilongot, Ibanag, Gaddang, Ikalahan and Isinai in the 
Caraballo Mountains of Nueva Vizcaya, Quirino and 
Nueva Ecija and the Remontado of Rizal, Quezon, 
Negros and Sibuyan, and the Tumanduk of Panay 
(Cariño, 2012). However, despite this overwhelming 
number of traditional societies in the country, 
published reports on ethnomycology are scarce. 

In the province of Nueva Vizcaya, only several 
published reports document the number and kinds 
of macrofungi utilized by IP communities. Like in 
the study of Lazo et al. (2015), they have identified 
ten (10) species of macrofungi utilized by the 
Gaddangs. These include the Auricularia   auricula,   
Auricularia fuscosuccinea,   Schizophyllum   commune, 
Volvariella volvacea,   Lentinus sp., Pleurotus sp., and 
Polyporus sp. Their interview with the Gaddang 
communities shows that spontaneous lightning 
induces mushroom growth and spirits’ permission 
before collecting. Their medicinal practices were 
also documented in this study. With the fewness of 
records, studying the indigenous knowledge about 
mushrooms is paramount since it is not properly 
documented and not systematically recorded. On 
this account, this study is deemed important. Wild 
edible mushrooms have only been considered a 
traditional delicacy and eaten by a specific group 
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of people seasonally (Diez & Alvarez, 2001 as cited 
by Shin et al., 2007). Now, they can also provide 
additional income to households if mushrooms 
are sold in regional markets (Yongabi et al., 2003). 
However, there are reports of sporadic cases of food 
poisoning from the consumption of mushrooms 
collected from the wild, which could be due to poor 
knowledge on the chemical and biological properties 
of wild mushrooms; hence, this study.

This study aimed to survey the different 
mushrooms utilized as food by selected ethnic groups 
in Nueva Vizcaya and determine their indigenous 
knowledge of the mushrooms, including how those 
mushrooms are utilized. Also, this study attempted 
to provide scientific facts on the chemical and 
biological properties of the identified mushrooms.

Research Objectives

This paper aimed to determine the different 
mushrooms utilized as food and medicine by the 
mixed ethnolinguistic groups, Novo Vizcayanos, in 
the province of Nueva Vizcaya. The three objectives 
are as follows:

1. to review and identify various mushrooms in 
Nueva Vizcaya utilized as food and medicines 
by ethnolinguistic groups

2. to examine the scientific content of the 
mushrooms; and 

3. to come up with a recommendation of which 
mushrooms are for commercial use in the 
market.

Methodology

Research locale
The areas of the study were Diadi, Villaverde, 

Dupax Del Norte, Kasibu and Sta. Fe, Nueva Vizcaya 
(Figure 1). The province is located within the central 

part of Northern Luzon. It is one of the five (5) 
provinces of Region 2 and is about 250 km from 
Manila. It is considered “the gateway to Cagayan 
Valley,” located in the southernmost part of the 
region. It rests at 1.5º 45’ 30” and 16º 41’ 30” North 
Latitude and 120º 44’20” and 121º 27’ 6” South 
East Longitude (Provincial Socio-Economic Profile, 
2009).

Figure 1. Research locale of the study

Survey and Interview

A self-made structured interview that an expert 
validated was utilized to gather information on the 
mushrooms collected from the wild and used as 
food among the selected ethnic groups in different 
municipalities of Nueva Vizcaya. The information 
gathered from key informants centered on the 
history of the mushroom, how the groups utilize 
it for dietary consumption and its possible impact 
on their community. The study involved purposive 
sampling of the respondents. The key informants 
who were asked to participate in the survey were 
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aware of the practice of collecting mushrooms from 
the wild, utilized either as food or as medicine. 

Collection of Macrofungal Specimen

The collections of the macrofungal specimen 
were conducted in the five selected municipalities 
in Nueva Vizcaya. The collected macrofungal species 
were photographed using a high-definition digital 
camera in their natural habitat. Their specific 
substrates were also noted. The fruiting bodies on 
the ground were carefully dug with the aid of bolo 
so as not to damage their bases. For macrofungi 
that propagate in decayed logs, these were carefully 
scraped with the aid of bolo from the logs. On the 
other hand, macrofungi that grow in trees were cut off 
from the bark of the trees attached. For morphology 
identification and laboratory analyses, all collected 
specimens were properly labeled, placed in paper 
bags, and brought to the Chemistry Laboratory, Saint 
Mary’s University, Bayombong, Nueva Vizcaya. 

Identification of Macrofungi Specimen

Macrofungi species were initially identified by the 
local people in their local names. These macrofungi 
species were identified based on their macroscopic 
characteristics like substratum, color, texture, 
and size. Identification was done by comparing 
and cross-referencing these morphologies with 
published works of literature, workbooks, and 
online keys for identification, such as the MycoKey 
4.0 (a free online software mushroom identifier), 
Roger’s Mushrooms, and mushroomobserver.org 
(free online access mushroom compilation).

Laboratory Analyses
Proximate Nutritional Composition

Determination of total protein: Five grams 
of each sample were taken with 50ml of 1N NaOH 

and boiled for about 30 minutes. The solution was 
cooled at room temperature and centrifuged. The 
supernatant was collected, and total protein content 
was measured according to the Biuret method 
(Burtis & Ashwood, 2006).

Determination of total lipid: Total lipid was 
determined using the modified method of Folch et 
al. (1957). Five grams of each sample was suspended 
in 50ml of chloroform: methanol (2:1 v/v) mixture 
then was mixed thoroughly and let stand for three 
days. The solution was filtrated and centrifuged. The 
upper layer of methanol was removed by Pasteur 
pipette, and chloroform was evaporated by heating. 
The remaining was the weight of the crude lipid.

Determination of crude fiber: Moisture and 
the fat-free sample were treated with 0.255N H2SO4 
and 0.313N NaOH and washed with ethanol and 
ether. The samples were transferred to a crucible, 
dried overnight at 80-1000C, and weighed (W1) 
in an electric balance. The crucible was heated in 
a muffle furnace at 600 0C for 6 hours, cooled, and 
weighed again (W2). 

Formula 1

Crude fiber g g
moisture W W

Weight of sam
( / )

[ ( )] ( )
100

100
1 2�

� � � �fat
pple

The difference in the weights (W1-W2) 
represents the weight of crude fiber (Raghuramalu 
et al., 2003).

Determination of total ash: One gram of the 
sample was weighed accurately into a crucible. 
The crucible was placed on a clay pipe triangle and 
heated first over a low flame until all the material 
was completely charred, followed by heating in a 
muffle furnace for about 6 hours at 600 0C. It was 
cooled in a desiccator and was weighed. Then, total 
ash was calculated based on the following equation 
(Raghuramalu et al., 2003):
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Formula 2

Ash content g g
Weight of ash

Weight of sample taken
( / )100

100
�

�

Determination of total carbohydrate: 
The content of the available carbohydrate was 
determined by the following equation (Raghuramalu 
et al., 2003)

 Carbohydrate: (g/100 sample) = [100 – (Moisture 
+ Fat + Ash + Crude Fiber)]

Preparation of the Macrofungi Extracts

The oven-dried macrofungi samples were cut 
into pieces and immediately soaked in Methanol 
for 48 hours in amber reagent bottles. The volume 
of solvent was adjusted based on the mass of the 
samples. The methanol-crude extract mixtures were 
filtered and concentrated in an electric water bath 
at 40 0C. Before the antioxidant screening, the crude 
extracts were then weighed, transferred to vials, and 
kept in the laboratory refrigerator.

Phytochemical Screening

The phytochemical analysis using the Thin Layer 
Chromatography technique was performed on the 
collected mushrooms identified by the respondents. 
This procedure revealed secondary metabolites that 
are present in the mushrooms. These metabolites 
are different classes of organic compounds that 
provide mushrooms with their unique properties. 
The TLC afforded several metabolites, which are 
unique chemical characteristics of the identified 
mushrooms, giving them different biological activities.

Determination of Total Phenolic Compounds

Total phenolic compounds were determined 
using the Folin–Ciocalteu method (Ragazzi & 
Veronese, 1973). A 2 mL of the extract was added to 

1 mL distilled water and 0.20 mL of Folin–Ciocalteu 
phenol reagent. The mixture was allowed to stand 
at room temperature for 5 minutes, and then 2 
mL sodium carbonate was added to the mixture. 
The mixture was centrifuged, and the resulting 
blue complex was measured at 680 nm at the 
spectrophotometer (APEL-100, Japan). Absorbance 
was taken in triplicate. Catechin was used as a 
standard for the calibration curve. Meanwhile, the 
phenolic compound contents were calculated using 
the linear equation based on the calibration curve. 
The contents of phenolic compounds were expressed 
as mg Catechin equivalent/g crude dry extract.

Scavenging Activity Against 1, 1-Dipheny-2-Picryl 
Hydrazyl Radical

The ability of the macrofungi crude extracts 
to scavenge the DPPH radical was measured 
using the methods of Kolak et al., 2006. An initial 
concentration of 1000 ppm or 1 mg/mL of the crude 
extracts and Catechin standards were prepared 
using methanol as dissolving solvents. A 0.1 mM 
DPPH solution in methanol was freshly prepared by 
diluting 1mL DPPH solution (3.49 mg DPPH in 10 
mL methanol) to 100 mL MeOH.  Then, 1 ml of the 
crude extract mixture and 2 mL of DPPH solution 
were mixed and incubated in the dark at 370C for 
30 minutes. The absorbance reading was monitored 
at 517 nm using a UV-Vis spectrophotometer (PD-
303 UV Spectrophotometer). The radical scavenging 
activity of the sample was compared to the activity 
of the standard Catechin. Measurements were done 
in triplicate. The effect of the macrofungi extract 
on DPPH radical was calculated using the following 
equation:

Formula 3

%
( )

DPPH scavenging effect
A blank A sample

A blank
�

�
� 100
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Where A blank is the absorbance of the DPPH 
solution, the A sample is the absorbance of the test 
sample containing the mixture of the DPPH and the 
test extract.

Median Inhibitory Concentrations (IC50)

The crude extracts’ median inhibitory 
concentrations or IC50 were estimated using the 
methods described by Dickson et al., 2007. The 
concentration of the crude extract that can scavenge 
50% of the DPPH radical was calculated from the 
dose-dependent inhibition percentages curve 
of the macrofungi extracts. A 1000 ppm initial 
concentration of the extracts was serially diluted to 
arrive at a final concentration of 31.25 ppm. The IC50 
of the Catechin standard was also calculated. 

Measurement of Reducing Power

The reducing power of the crude extracts and 
Catechin was determined according to the method 
of Yen and Chen (1995). The crude extract (0, 5, 10, 
20, 40, 60, 80, and 100 mg/mL)  and Catechin was 
mixed with an equal volume of 0.2 M phosphate 
buffer, pH 6.6, and 1% potassium ferricyanide. The 
mixture was incubated at 50°C for 20 minutes, after 
which an equal volume of 1% trichloroacetic acid 
(TCA) was added to the mixture, which was then 
centrifuged for 10 minutes. The upper layer of the 
solution was mixed with distilled water and 0.1% 
FeCl3 with a ratio of 1: 1: 2, and the absorbance at 
700 nm was measured. Increased absorbance of the 
reaction mixture indicates reducing the activity of 
the macrofungi crude extracts.

Antibacterial Screening

The paper disk diffusion method was performed 
on the mushroom extracts. This method determined 
which extract inhibited bacterial growth. The paper 
disc with a size of 6-mm was soaked in extract for 

24 hours. Streptomycin was used as the positive 
control. The antibacterial screening was assessed 
using three bacterial species: Staphylococcus aureus 
(Gram-positive), Bacillus subtilis (Gram-positive), 
and Escheria coli (Gram-negative). The bacterial 
inocula were uniformly spread using a sterile 
cotton swab on a sterile Petri dish with agar. Using 
forceps, the paper disc was immersed into the 
mushroom extract with the assay. The moistened 
filter disc was then laid gently on the agar plate. 
The plate systems were incubated for 24 h at 36ºC 
± 1ºC under aerobic conditions. After incubation, 
confluent bacterial growth was observed. Inhibition 
of the bacterial growth was measured in mm using 
a Vernier caliper. All experiments were performed in 
triplicate.

Brine Shrimp Lethality Assay

The Cytotoxicity of the collected edible 
mushrooms extracts was determined using brine 
shrimps (Artemia salina) as based on the study of 
Pateros and Uy (2010) and Hossain et al. (2012). 
Brine shrimp eggs were hatched using a small 
container with seawater (3.8g sodium chloride with 
100mL distilled water), covered with aluminum foil, 
completely aerated and illuminated under room 
temperature. The eggs were incubated for 48 hours 
to produce large quantities of brine shrimp larvae 
or nauplii. The 10000 ppm (10 mg/mL) to 1 ppm 
(0.001mg/mL) concentration of each plant extract 
with distilled water was made through tenfold serial 
dilution. Five tubes for different concentrations 
in triplicate were prepared with 15 tubes for each 
plant sample. There were ten brine shrimps in 100 
µl seawater per tube. A 900 µL of each plant aqueous 
extract was added to each tube, producing a total of 
1000µL or 1mL per tube. Brine shrimp mortality was 
counted and recorded with an interval of 3 hours for 
24 hours. The use of the equation determined the % 
mortality for each plant sample:
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Formula 4

%
.

Mortality
no dead brine shrimp

no. of initial live brine shr
�

iimp
� 100

Probit analysis by Finney (1971) was conducted 
to determine the concentration needed to obtain 
50% lethality on brine shrimps (LC50). LC50 values 
below 1000µg/mL or 1mg/mL are considered 
significantly potent or lethal (Meyer et al., 1982).

In-vitro Anti-inflammatory Assay 
(HRBC Membrane Stabilization Method)

The anti-inflammatory assay was based on the 
study of Afsar et al. (2012), Althaf et al. (2013), 
and Sandhyarani et al. (2014) with modifications. 
Human Red Blood Cells were used as test specimens 
in this assay. The blood sample was taken from a 
healthy volunteer. It was assured that there was 
no risk in getting the biological specimen from the 
volunteers as stated in the International Guidelines 
in Biomedical Research Involving Human Subjects. 
The blood sample was mixed with Alsever solution 
(2% dextrose, 0.8% sodium citrate, 0.05% citric 
acid, and 0.42% NaCl in distilled water) of equal 
volume to the blood. The solution was centrifuged 
at 3000 rpm to separate the packed cells from the 
supernatant. The packed cells were washed with 
normal saline solution (0.85%, pH 7.2), and 10% 
v/v suspension was also made with NSS. Different 
concentrations (500ppm, 250ppm, 125ppm,) of 
aqueous extract per sample, reference standard of 
5mg/10ml (500ppm) diclofenac and the control 
(distilled water) were added separately with 
1mL of phosphate buffer (0.15M, pH 7.4), 2mL 
hypotonic solution (0.36%), and 0.5mL of the HRBC 
suspension. The mixtures were incubated for 30 
minutes at 37 ⁰C, then centrifuged for 20 minutes 
at 3000 rpm. The supernatant was decanted, and 
the hemoglobin absorbance was measured at 
560nm using the spectrophotometer. Measurement 

was done in triplicate. Hemolysis percentage was 
estimated, assuming that the control produced 
100% hemolysis using the formula:

Formula 5

% Inhibition of Hemolysis
A control A sample

A control
�

��

�
�

�

�
�

�

�
�

�

�
�� � 100

Where  is the average absorbance of the control 
(distilled water) and  is the average absorbance of 
the mushroom extract sample.

 

Results and Discussion

In the study, the respondents in the five study 
sites were 33-84 years old. Most of the respondents 
were male 20 (71.4%) and 8 (28.6%), married 27 
(96.4%) and only 1 (3.6%). Most of them were of 
high school as the highest educational attainment 
19 (67.9%), and mostly Catholic 24 (85.7%); 
only 4 (14.3%) were non-Catholic. Out of the 28 
respondents, there were 5 (17.9%) from Belance, 
Dupax del Norte, 4 (14.3%) from Diadi, 9 (32.1%) 
from Imugan, Sta. Fe, 6 (21.4%) from Kasibu, and 
4 (14.3%) from Villaverde. In addition, out of the 
28 respondents from the different municipalities, 
9 (32.1%) were Kalanguya/Ikalahan, 7 (25%) 
Ilocano, 9 (32.1%) Ibaloi, 1 (3.6%) Kalanguya and 
Itawes. Most of the respondents from the different 
municipalities knew about mushrooms, and they 
called it “uong” in Ilocano. According to Mr. Narciso 
Reñon in Duruarog, Diadi, they have known those 
mushrooms usually according to their features and 
substrate, like the uong buntun, which usually grows 
in “buntun” as they called in Ilocano or termite 
mound. In addition, from the interview conducted 
in Villaverde, Mr. Jordan Sarmiento emphasized 
that names of the mushrooms were given by their 
forefathers and ancestors. He further mentioned the 
following:
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“uong billit, kasla jay tuktok ti billit china ngem 
adu dagijay… uong mannagadu, agtutubo ti 
sirsirok ti kayo…adu nukua…uong buntun… 
agtubo ti bunton nga adda anay na…uong 
kalaw agtubo nukua ijay dadakkel nga kayo… 
nu malungtot  nukua ijay bulbulong na adda 
agtubo nukua… napanaganan nga kalaw ta 
dakkel”

According to their forefathers, the Uong billit 
was named because it is attributed to the top of the 
head of the China bird (Mayang simbahan), which 
is growing under the canopy of trees in aggregates. 
Whereas the Uong buntun grows in mounted soils 
with termites, the Uong kalaw grows in large trees 
in its decayed leaves. It was named because of its big 
size, like the Kalaw bird.

The respondents believed that wild mushrooms 
appear when it rains, coupled with scattered 
thunderstorms, especially from July to October. 
This belief is in agreement with the report of Ryall 
(2010) of the National Geographic News that for 
mushrooms, a lightning strike would be a very 
serious threat that could easily kill them off; hence 
mushrooms need to regenerate before they die, 
and when they sense lightning, they automatically 
accelerate their development and produce more 
fruiting bodies. In addition, in the study conducted 
by Toporov (1985), he reported that truffles pop 
up when there have been spells of rain in autumn 
and repeated thunderstorms and emphasized that 
thunderstorms bring them out particularly. On the 
other hand, most of the respondents claimed that 
the wild mushrooms usually grow in soil but some 
in decaying leaves and logs. In one of the interviews 
of the respondents, Mr. Narciso Reñon noted the 
following about wild mushrooms of where they 
grow, or when they usually notice the presence or 
growth of wild mushrooms:

“…May panawen yan.. May season. Tatta 
August, September…halos lahat lumalabas 
dahil maulan na… ang Uong bunton pag 
umulan lumalabas, madalang lang. dua dua 
lang… agkimat ken agurguruod nagadu da 
iti bigat… iti style na jay Uong mannagadu 
haan mu bunbunuten jay apagkuddot ngay… 
kunin mo lang yung malalaki na at wag mong 
kukunin mo yung batug para hindi masibul… 
yun ang tawag naming dito…bukas na naman 
two days adda manen. Jay Uong Kalaw 
nagadu… adda parte na ajay ijay nabubulok 
nga dahon lalo ijay bakir… asideg ti kayo 
nga balite… jay malunglungtot nga kayo 
na… jay tariktik ket ijay kabakiran wenno 
virgin forest… jay uong bunton, haan met nga 
buntun lang uray dinno ti pagtubuan na.”

According to him, they usually see those wild 
mushrooms during rainy seasons, especially in 
August and September. The Uong bunton pop-ups 
when it rains; however, it is not frequent. They grow 
only by pair and sometimes in aggregates. He further 
emphasized that the small ones or the young ones 
should not be harvested, but the full-grown fruiting 
bodies instead, so that it will provide new ones to 
be harvested after two days. According to him, the 
Uong kalaw grows in decayed leaves of Balite tree 
in aggregates. In the study of Tibuhwa et al. (2011),  
the fruiting bodies of wild mushrooms can grow 
easily on decaying logs and other organic matters, 
and they are being utilized worldwide in various 
ways. 

In some other interviews from the five 
municipalities, they have mentioned the following:

“Bulong saba, garami (Mr. de Guzman)”

“Uong kalaw ket isingit na ti bagbagi na ti 
kayo… (Mr. Cabanit)”



The PASCHR Journal
Volume IV (2021)

70

“Uong mannagadu.. daga.. iti kayu kalaw ken 
tariktik jay uong billit daga metlang jay uong 
malem ket garami… Mr. Sarmiento”

“…adda kumami nga tamuyan nga uong nga 
agtubo ijay daga (Manong Luisito)”

Most of the interview results mentioned that 
wild mushroom usually grows in soil, decayed 
hay (garami in Ilocano), decayed leaves, and trees. 
In the conducted study, the multicultural groups 
usually collect wild mushrooms primarily for food. 
They cook edible mushrooms by boiling or sautéing 
with vegetables like malunggay and ampalaya, 
pinakbet, and legumes. Some of the respondents 
from Duruarog, Diadi, mentioned that they utilize 
mushrooms (especially Lateg-lateg) for medicinal 
purposes. According to Mr. Narciso Reñon, in the 
olden days, his sister and his mother usually gathered 

this kind of mushroom in their kaingin farm. They 
made it as medicine to cure the yellowing of his 
sister’s eyes using the liquid part of the mushroom. 
They have no scientific basis; however, they believed 
that the mushroom contributed to the healing of his 
sister’s eyes.

On the other hand, they believed that mushrooms 
with rings in the stipe and bad odor are poisonous, 
while those without rings are edible. They collect 
the edible mushrooms and ignore the poisonous 
species. This method of identification was inherited 
from their parents and grandparents. 

Results of the study of macrofungal utilization by 
the local people from the five selected municipalities 
of Nueva Vizcaya are shown in Table 1. Scientific 
methods have verified the medicinal properties 
claimed by indigenous people for the various 
macrofungi. 

Table 1. List of mushrooms identified and collected from different municipalities

Local Name/s: Taingang daga, lapa-lapayag

Putative Taxonomy: Auricularia polytrichia

Place of Collection: Imugan, Sta. Fe 
Substrate: decaying logs
Utilization

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 3.4%
 Protein = 5.2%
 Lipid = 2.5%
  Crude Fiber = 31.2%
  Carbohydrate = 57.7%
Secondary Metabolites
Alkaloids Coumarines Essential oils
Flavonoids Sugar Triterpenes
Phenols tannins Saponins
Antioxidant property
 RSA at 500ppm = 77.76%
 IC50 = 0.167 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 64.93%
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Local Name/s: Taingang daga, lapa-lapayag

Taxonomy: Auricularia auricular-judea

Place of Collection: Diadi  
Substrate: decaying trees, grows in aggregates
Utilization

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.6%
 Protein = 3%
 Lipid = 3.4%
  Crude Fiber = 46%
  Carbohydrate = 44.5%
Secondary Metabolites
Alkaloids Coumarines Essential oils
Flavonoids Sugar Triterpenes
Phenols tannins Saponins
Antioxidant property
 RSA at 500ppm = 77.24%
 IC50 = 0.309 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 64.46%

Local Name/s: Taingang daga, lapa-lapayag

Taxonomy: Auricularia sp.

Place of Collection: Imugan, Sta Fe 
Substrate: decaying logs  
Food preparation: plain boiled 

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.5%
 Protein = 2.9%
 Lipid = 2.6%
  Crude Fiber = 40%
  Carbohydrate = 52.4%
Secondary Metabolites
Alkaloids Coumarines Essential oils
Flavonoids Sugar Triterpenes
Phenols tannins Saponins
Antioxidant property
 RSA at 500ppm = 49.8%
 IC50 = 0.584 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 2.285 mg/mL
 Anti-Inflammatory Property = 65.96%



The PASCHR Journal
Volume IV (2021)

72

Local Name/s: Taingang daga, lapa-lapayag

Taxonomy: Auricularia sp. 1

Place of Collection: Villaverde, Diadi   
Substrate: decaying twigs and logs 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 13%
 Protein = 3.2%
 Lipid = 5.7%
  Crude Fiber = 16%
  Carbohydrate = 61.5%
Secondary Metabolites
Alkaloids Coumarines Essential oils
Flavonoids Sugar Triterpenes
Phenols tannins Saponins
Antioxidant property
 RSA at 500ppm = 60.08%
 IC50 = 0.288 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 7.341 mg/mL
 Anti-Inflammatory Property = 64.49%

Local Name/s: Taingang daga, lapa-lapayag

Taxonomy: Auricularia sp. 2

Place of Collection: Villaverde, Diadi, Sta Fe  
Substrate: decaying logs  
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.5%
 Protein = 32%
 Lipid = 4.6%
  Crude Fiber = 51%
  Carbohydrate = 9.42%
Secondary Metabolites
Alkaloids Coumarines Essential oils
Flavonoids Sugar Triterpenes
Phenols tannins Saponins
Antioxidant property
 RSA at 500ppm = 72.5%
 IC50 = 0.248 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 50.97%
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Local Name/s: kudit/kudet 

Taxonomy: Schizophyllum commune var 1

Place of Collection: Dupax del Norte   
Substrate: decaying logs
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 6.2%
 Protein = 19%
 Lipid = 4.7%
  Crude Fiber = 52%
  Carbohydrate = 17.9%
Secondary Metabolites
Alkaloids Anthrones Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
Antioxidant property
 RSA at 500ppm = 77.3%
 IC50 = 0.987 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 3.038 mg/mL
 Anti-Inflammatory Property = 80.56%

Local Name/s: kudit/kudet 

Taxonomy: Schizophyllum commune var 2

Place of Collection: Villaverde, Diadi   
Substrate: decaying logs
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.7%
 Protein = 43%
 Lipid = 7.3%
  Crude Fiber = 20%
  Carbohydrate = 26.8%
Secondary Metabolites
Alkaloids Anthrones Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
Antioxidant property
 RSA at 500ppm = 70.77%
 IC50 = 0.132 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 81.01%
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Local Name/s: tariktik

Taxonomy: Termitomyces albuminosa

Place of Collection: Villaverde  
Substrate: soil
Food preparation: plain boiled

ABORATORY ANALYSES
Nutritional Composition
 Ash Content = 5.6%
 Protein = 29%
 Lipid = 11%
  Crude Fiber = 23%
  Carbohydrate = 31.1%
Secondary Metabolites
Alkaloids Anthrones Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
Tannins  Anthraquinone
Antioxidant property
 RSA at 500ppm = 60.49%
 IC50 = 0.214 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 4.613 mg/mL
 Anti-Inflammatory Property = 78.93%

Local Name/s: Kalaw

Taxonomy: Termitomyces sp. 1

Place of Collection: Villaverde  
Substrate: soil, unitary 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.6%
 Protein = 17%
 Lipid = 0.3%
  Crude Fiber = 31%
  Carbohydrate = 48.8%
Secondary Metabolites
Alkaloids Anthrones Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
  Anthraquinone
Antioxidant property
 RSA at 500ppm = 19.12%
 IC50 = 0.347 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 14.483 mg/mL
 Anti-Inflammatory Property = 77.9%
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Local Name/s: uong mannagadu

Taxonomy: Termitomyces clypeatus

Place of Collection: Villaverde   
Substrate: soil, grows in aggregate 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 3.4%
 Protein = 31%
 Lipid = 6.3%
  Crude Fiber = 45%
  Carbohydrate = 14.8%
Secondary Metabolites
Alkaloids Tannins Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
Antioxidant property
 RSA at 500ppm = 6.32%
 IC50 = 0. mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 2.799mg/mL
 Anti-Inflammatory Property = 81.16%

Local Name/s: uong mannagadu

Taxonomy: Termitomyces sp. 2

Place of Collection: Villaverde   
Substrate: soil, grows in aggregate
Food preparation: plain boiled 

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 1.9%
 Protein = 11%
 Lipid = 12%
  Crude Fiber = 30%
  Carbohydrate = 44.4%
Secondary Metabolites
Alkaloids Tannins Essential oils
Flavonoids Sugar Triterpenes
Phenols Coumarines Saponins
Antioxidant property
 RSA at 500ppm = 78.74%
 IC50 = 0.319 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 80%
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Local Name/s: Kulat

Taxonomy: 

Place of Collection: Imugan, Sta Fe   
Substrate: decaying logs 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 2.4%
 Protein = 13%
 Lipid = 5.2%
  Crude Fiber = 38%
  Carbohydrate = 41.7%
Secondary Metabolites
Alkaloids Sugar Essential oils
Flavonoids Coumarines Triterpenes
Phenols  Saponins
Antioxidant property
 RSA at 500ppm = 81.69%
 IC50 = 0.214 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 80.22%

Local Name/s: Kulat

Taxonomy: 

Place of Collection: Imugan, Sta Fe   
Substrate: decaying logs 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 3.9%
 Protein = 13%
 Lipid = 4.2%
  Crude Fiber = 60%
  Carbohydrate = 19%
Secondary Metabolites
Alkaloids Sugar Essential oils
Flavonoids Coumarines Triterpenes
Phenols Saponins Anthraquinone
Antioxidant property
 RSA at 500ppm = 74.52%
 IC50 = 0.199 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = 3.038 mg/mL
 Anti-Inflammatory Property = 79.48%
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Local Name/s: Kulat

Taxonomy: 

Place of Collection: Villaverde  
Substrate: decaying logs 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 3.9%
 Protein = 20%
 Lipid = 4.6%
  Crude Fiber = 18%
  Carbohydrate = 54%
Secondary Metabolites
Alkaloids Sugar Essential oils
Flavonoids Coumarines Triterpenes
Phenols  Saponins
Antioxidant property
 RSA at 500ppm = 55.34%
 IC50 = 0.194 mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 79.74%

Local Name/s: uong buntun

Taxonomy: Termitomyces  robustus

Place of Collection: Villaverde, Diadi   
Substrate: soil 
Food preparation: plain boiled

LABORATORY ANALYSES
Nutritional Composition
 Ash Content = 3.4%
 Protein = 5.2%
 Lipid = 2.5%
  Crude Fiber = 31%
  Carbohydrate = 57.7%
Secondary Metabolites
Alkaloids Sugar Essential oils
Flavonoids Coumarines Triterpenes
Phenols tannins Anthraquinone
Antioxidant property
 RSA at 500ppm = 77.76%
 IC50 = 0.488mg/mL
 Antibacterial Property = inactive
 Cytotoxicity = non-toxic
 Anti-Inflammatory Property = 81.61%
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Other Mushrooms Identified

Local name:  Uong Biliit

Scientific Name: 

Utilization: Food

Substrate: Soil

Place of collection: Villaverde

Local name:  Uong

Utilization: Medicine

Substrate: Decaying logs

Place of collection: Villaverde/Dupax del Norte

Local name:  Uong Saba/Uong Garami

Utilization: Food

Substrate: Decaying rice straw and Banana

Place of collection: Diadi/Villaverde/Dupax del Norte

Local name:  Uong Malem

Utilization: Food

Substrate: Decaying rice straw and Banana

Place of collection: Villaverde/Dupax del Norte

Local name:   Lateg-lateg, lateg kabalyo, lusi-lusi

Scientific Name: Trichaleurina celebica

Utilization: Food, eye drop 

Substrate:  soil

Place of collection: Diadi, NV
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All the analyzed mushrooms exhibited a 
considerable nutritional value. These are presented 
as percentages based on the dry weight of the samples. 
The amounts of nutrients vary, but strikingly, their 
crude fiber content is relatively high. The mushrooms 
have a wide range of secondary metabolites, 
accounting for their peculiar characteristics and 
biological activities. The mushrooms are generally 
non-toxic, and unfortunately, they do not have 
antibacterial properties. The antioxidant and anti-
inflammatory properties of the mushrooms also vary.

It should be noted that the samples used in 
the analyses are crude extracts of the mushrooms. 
Ethnomycological data are limited only to how the 
Novo Vizcayanos name the mushrooms and prepare 
them as food. To interpret the % RSA as a measure 
of antioxidant property, the values are compared to 
the ascorbic acid standard, which is 83%. The value 
for the IC50 is the concentration that can inhibit 50% 
of the free radicals (oxidant) by scavenging activity. 
To interpret the data on the anti-inflammatory 
property, the values are compared to that of the 
diclofenac standard, which is 86.59%.

Conclusions and Recommendations

In the conducted study, nineteen edible 
mushroom species were identified as part of the 
traditional cuisines among the multicultural group, 
Novo Vizcayanos, in five selected municipalities 
of Nueva Vizcaya. Their ethnomycological value 
and biological activities are hereby presented. 
However, other municipalities should be surveyed, 
too, because this list of edible mushrooms in Nueva 
Vizcaya is certainly not yet complete.

The wild macrofungal species consumed by 
the mixed ethnolinguistic groups are harvested 
completely based on the ethnomycological 
knowledge of the local people. Despite the absence 
of scientific experimental based knowledge on 
the distinction of poisonous and non-poisonous 

mushrooms among them, the local people collected 
the edible forms as evident from the absence of 
reports from their kinfolks on mushroom poisoning 
caused by their consumption. Several of the identified 
mushrooms like Auricularia polytrichia, Auricularia 
sp1, Auricularia sp2, Auricularia sp3, Schizophyllum 
commune var 1, Schizophyllum commune var 
2, Termitomyces albuminosa, Termitomyces sp. 
1, Termitomyces clypeatus, Termitomyces sp. 2, 
Termitomyces sp. 2, Termitomyces sp. 2, Kulat, 
Termitomyces robustus, Uong Biliit, Uong, Uong saba/
uong garami, Uong malem. uong mannagadu and 
uong saba have been commercialized in the local 
market, although the local consumers are selling 
them based on seasonal availability. However, proper 
documentation of the traditional knowledge of the 
ethnic population for using these species as part of 
their cuisine and traditional medicine systems needs 
to be undertaken. 

With the economic potential of the trade of 
these wild edible macrofungi, which are not only 
rich in poisonous and non-poisonous mushrooms 
among the local people, they collected the edible 
forms as evident from the absence of reports on 
mushroom poisoning caused by their consumption. 
None of these resources have been commercialized 
yet, although the local consumers sell them based 
on seasonal availability. Proper documentation of 
the traditional knowledge of the ethnic population 
for using these species as part of their cuisine and 
traditional medicine systems needs to be undertaken. 
There is also a need to document, preserve, and 
characterize these wild mushrooms, owing to 
the rampant destruction of their wild habitats in 
the wake of urbanization and industrialization. 
The economic potential of the trade of these wild 
edible macrofungi rich in protein sources and have 
medicinal value can go a long way in the economic 
upliftment of the local people if proper technology for 
their commercialization and off-season cultivation 
is developed in the near future.
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Abstract

This study focuses on BlaanTlogan of Atmurok/Tmurok,  Kiblawan, A SACRED COMMUNAL BUILDING 
FOR LIFE’S CELEBRATION. It employs exploratory – descriptive research utilizing triangulation which 
combines participant observation, key-informant interviews and review of secondary sources. Findings are 
the following: The BlaanTlogan of Atmurok/Tmurok, Kiblawan is regarded as a sacred community house/
building where various important socio-cultural and political events take place. For instance, marriages 
are performed, community meetings, and so with the community rituals; alliances formation and resolving 
disagreements. In conclusion, BlaanTlogan is a sacred place in celebrating important community-life events 
-be it political, social, and spiritual. 

Keywords:  Blaan, Tlogan, Kiblawan, Atmurok/Tmurok 

Introduction

Indigenous Peoples (IPs) make up a significant 
component of the population in the Philippines. 
Indigenous Peoples Rights Acts (IPRA) define 
indigenous peoples as self-identified groups of 
homogeneous societies who have lived as organized 
communities on communally bounded and defined 
territories since time immemorial, sharing bonds 
of language, customs, and traditions, and who have 

become historically distinct from the majority of 
Filipinos (Section 3, Article II RA 871).

The Blaan is one of the Filipino indigenous 
tribes who live in Southern and Central Mindanao 
and considers as one of the most colourful and 
distinctive tribes. Their name could have come from 
the words “bla” and “an,” which indicate “opponent” 
and “people,” respectively. Blaan, Bira-an, and 
Baraan are some of the other names for this group. 
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But according to the Spaniards, the first outsiders to 
describe them, the Blaan’s name was derived from 
their purported beginnings near Lake Buluan in 
Central Mindanao.

Blaan is thought to have originated among the 
Malayans. It is now the third largest cultural minority 
on Mindanao’s island. It inhabits in Lake Sebu, T’boli 
towns in South Cotabato, Sarangani, General Santos 
City, and the Southeastern portion of Davao, as 
well as near Lake Buluan in North Cotabato. When 
General Santos City was built in 1939, several Blaan 
natives were evacuated. But others choose to make 
their homes in the city.

Currently, Blaan is now the third largest cultural 
minority in Mindanao. They are in the highest 
densities in Central and Southern Mindanao. This 
study will focus in one of the municipalities of 
Southern Mindanao named Kiblawan specifically in 
the sitio of Atmurok/Tmurok wherein the traditional 
Blaantlogan is located. 

Research Objectives and 
Methodology

This paper aimed to explore the significance of 
BlaanTlogan as a sacred site for cultural activities, 
resolving conflict, and decision-making.  It has three 
objectives as follows,

1. to explore of the understanding of Tlogan as 
the cultural site of Blaan tribe;

2. to extract the functions of Tlogan according 
to the Blaan culture; and

3. to assess the meaning of Tlogan based on its 
traditional functions.

This paper used the exploratory descriptive 
research utilizes triangulation which combines 
participant observation, key-informant interviews 
and review of secondary sources. The researcher 
participates and observes the forging of an agreement 
between the Blaan and the LGU of Kiblawan. After 
which, interview was done with the key informants.  
Further library research was done to validate the 
result of the interview and fieldwork.

Results & Discussion

Blaan Tribes
The Blaan tribe1 is a community of Southern 

Mindanao in which the name stems from the 
composed words from Blaand-An. It was combined 
Blaan, which means counterpart tribe (https://
muntingnayon.com). Blaan tribes were spread 
out from Sultan Kudarat to the region of Davao. 
The home of the oldest Blaan is located at Landan 
Palomolok in the foot hill of Mt. Matutum.2 They 
settled there for almost centuries before the Spanish 
invaded the island of Mindanao.  Blaan tribes were 
scattered to many places in the Mindanao because 
the hostile conquistadores forced the Blaan tribes 
to seek refuge mostly in the mountainous area.  As 
regard to their ancestral land, the tribal group are 
the natural ally in life for maintaining the ecological 
balance in the region as well as live in harmony with 
their environment (https://muntingnayon.com)  

According to the write up blog of Renato Jong, 
the struggles of Blaan tribes are still existed from 
the blow of Christianization, Islamization, and mass 
migration from Luzon and the Visayas and until now 
in which heavily armed group forced them to drive 

1 The Blaans are found originally in that vast plain that stretches from the shore of the Buluan Lake moving 
Southward to the Bay of Saranggani (https://ncca.gov.ph/about-ncca-3/subcommissions/subcommission-on-
cultural-communities-and-traditional-arts-sccta/central-cultural-communities/the-blaans).

2 Mt. Matutum is considered as the place of origin of the Blaan ancestors and a historical and cultural place for 
the tribe.
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out from their settled community. For almost 500 
years of this home-grown group was driven of their 
tribal land as of now. 

This tribe were magnanimous in hunting as 
well as food gatherer in which they rely their food 
from the forest and water from the rivers.  Hunting 
wild animals, reaping grain, root crops, fruit and 
herbs in the vast open territories are their source 
of livelihood. Also, the tribes are well-off in dry 
cultivation of a variety of food plants especially 
rice as it was customary institutionalized in their 
culture.  From this, hunting and collecting foods are 
the foundation of the culture of Blaan.

The development of cultural change is well 
fragmentary because the Blaans have a system of 
weaving and a tradition of creating art from brass 
copper.  Weaving is made of abaca fiber called as 
mabal tabih while crafting art from brass and copper 
is produced small bells and handles of long knives 
which is called fais (https://en.wikipedia.org/wiki/
Blaan_people). Also, the Blaan seam plastic beads 
to create intricate designs on women’s blouses 
and trouser in which the design is geometrically 
depicting the environment or the solar system 
(https://en.wikipedia.org/wiki/Blaan_people).  

It is customary for Blaan to sustain their dialect/
language. Its dialect belongs to a group with Tiruray 
and T’boli in which are different from language from 
Central Philippines.  Traditionally, Blaan headman 
known as Datu is the leading person that attested all 
the factual stories, epic and historical account of the 
community. According to the National Commission 
on Culture and Art that Datu is considered a hero 
based from Blaan mythological epic known the 
Great Datu Ulo E’el – the Datu of the Headwater.  
Datu Ulo has a counterpart called Datu Ba Sabung – 
the Datu at the mouth of the river.  Further, there is 
a local datu that governed each neighborhood that 
independently controls a territory.   

The Blaan rich in culture was established 7000 
years old with full traditions, heritage, and cultural 
identity in which many tribal members have 
abandoned tribal roots and identity by embracing 
modern life.  

There is not actual report from the Philippine 
Statistic Office the exact numbers of the Blaan 
population, but based from the 2010 Census, the 
tribes were scattered in the different municipalities 
of Don Marcelino, Malita, J.A. Santos, the province 
of Sarangani and Kiblawan area3 (see Figure 1). 

Figure 1. Blaan Women (https://www.soxph.com/2016/04/blaan-women-of-koronadal-in-their.html)

Figure 1. Blaan Women (https://www.soxph.com/2016/04/blaan-women-of-
koronadal-in-their.html)

3 They are the majority in Kimlawis, BulolSalo, Tacub, Balasiao, Takul, and Abnate, among other barangays
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However, the Blaan have strewn throughout South 
Cotabato and Sultan Kudarat, with an estimated 
number of 450,000 people. The Indigenous Blaan4 
have traditionally lived on the hills behind the 
Davao gulf’s west shore, adjoining the Bagobo 
territory to the north and the watershed of Davao 
and Cotabato. They have recently shifted their focus 
to coastal locations. There are a few different types 
of subgroups: 1) Tagalagad; 2) Tagcogon; 3) Buluan; 
4) Biraan; 5) Vilanes; and 6) Balud.

Figure 2. Blaan Population, NSO Census 2010.

94,885

41,705

10,953

9,845

7,776

7,568

5,563

Total

Scattered in various places

Don Marcelino 

Kiblawan

Malita

J.A. Santos 

Sarangani

Figure 2. Blaan Population, NSO Census 2010

Other names of the Indigenous Bilaan include 
among others, the Balud, Baraan, Biraan, Bilanes, 
Blan, Buluan, Buluanes, Koronadal, Sarangaani, 
Taglagad, Tagalagad, Tacogon, Tumanao, Vilanes, 
Bubluan, Buluanes.

The group shares the similar pattern of scattered 
villages, albeit the dwellings are often within sight 
of one another near swidden fields. Rice, corn, 
and millet are among the crops cultivated. Corn is 
gradually displacing rice as the primary food source. 
Sugar cane, bananas, and root crops are among the 
crops grown in the gardens.

BlaanTlogan in Kiblawan5

BlaanTlogan is a tangible immovable cultural 
property established by a Blaan community in 

Sitio Atmurok, Tmurok, Bulol-salo, all situated in 
Kiblawan, Davao del Sur. These cultural properties 
were erected in 2005 through the help of the National 
Commission on Culture and Arts. Fulong Martin 
Maguling, is the designated Chieftain and Shaman 
as the organization’s leader.  Those properties were 
communally owned. 

A Tlogan is regarded as a sacred communal 
house where various important socio-cultural and 
political events take place (see Figure 3.)

Figure 3. Blaan Tlogan

Figure 3. Blaan Tlogan

The entire structure, including posts, floors, 
roof, and minimal walls, is made of wood and has a 
floor area of roughly 160 square meters. It is raised 
roughly 10 feet off the ground. A socialization area 
is located beneath the structure. However, there 
is a 3-dimensional relief map in the center that 
illustrates the entire land that is regarded as the 
Blaan’s ancestral domain in Atmurok and Tmurok.  
This structure with a height of around 10 feet is used 
as a meeting area. A third structure, constituting 
the structure’s apex, is around 3 x 4 meters in size 
(floor) and has a height of about 10 feet, is commonly 
designated for spiritual purpose such as reciting 

4 Other names of the Indigenous Bilaan include among others, the Balud, Baraan, Biraan, Bilanes, Blan, Buluan, 
Buluanes, Koronadal, Sarangaani, Taglagad, Tagalagad, Tacogon, Tumanao, Vilanes, Bubluan, Buluanes.

5 A municipality in Davao Del Sur is fast changing its identity to more a vibrant and developing town that rich in 
culture, heritage and eco-tourism destinations.
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prayer and other related to spiritual upliftment of 
Blaan people. In addition, this structure designed by 
Datu Martin Maguling is the cultural site of Blaan in 
which it is a place for the celebration of life.

Tlogan has various meaning according to the 
community. It is designated for the governance 
and other structural functions of Blaan community.  

Table 1 showed the common functions and purpose 
used of the Tlogan to the community as well as to the 
local government unit and other organizations:

There are numerous activities that being held at 
Tlogan. Table 2 illustratively portrayed the majors’ 
accomplishment of Tlogan place.

Table 1. Tlogan functions and purpose

A place for livelihood •	 Used	in	gathering	during	important	occasions	like	wedding,	
planning sessions, forging of agreement, weaving, training, and 
settlement of disputes, and other related important occasions of 
the tribe.

A spiritual place •	 Used for reciting prayer, conducting of rituals and prayers and 
other spiritual activities.

•	 Used for healing of the individuals and providing medical attention 
to the community.

A forging place for unity, peace, and 
social justice

•	 Used	for	find	calmness,	solidarity,	counselling,	and	unity.

•	 Used	for	signing	a	partnership	with	local	government	units	
and other organization or institutions that having tie-up for the 
upliftment of Blaan tribes’ culture and identity. 

A place of worship in which the 
community gathered to seek guidance 
from Creator.

•	 It	is	a	sacred	place	where	the	tribe	could	have	an	encounter	with	
his Creator and Provider.

•	 A	site	for	caring	its	flocks	by	providing	livelihood	and	other	
concerns by the individuals.

A place of Blaan identity •	 It	is	significant	market	for	identity	for	Blaan	in	able	to	preserve	their	
culture, tradition, and heritage.

•	 The	Tlogan	is	a	market	of	identity	of	Blaan.

•	 A	site	for	their	traditional	practices	should	continue	for	the	next	
generation in able to emulate and follow by their children.

A place of recognition of Blaan •	 A	preservation	site	of	the	culture	and	traditions	of	Blaan

•	 A	valuable	place	by	the	members	of	the	community	to	continue	
their presence and preserve their identity.
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Table 2. Tlogan Major Activities

The Tribal Council elders with family.

Welcoming guests and visitors

Focus Group Discussion and In-depth 
interviews with the Tribal Council elders.

MOA signing for the constructing Blaan-
inspired birthing home with local officials.

Weaving training for the young generation in 
able to sustain and preserve their tradition.
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Those activities above were started with rituals 
based from the Blaan traditions.  Ritual was led 
by the tribal council composed by the following 
members:

1. FulongAdsingBague – Tribal Chieftain/Elder

2. Herman Dialoding – Elder

3. Tata Bague – Elder

4. Fulong Martin Maguling – Elder

5. Motom – Elder

 

Conclusion

The Tlogan as a sacred house/building symbolizes 
communal status, respect, pride, and strong social 
cohesion, a place of celebrating community life to 
maintain their traditions. The Tlogan is a sacred 
house highly cherished by community members 
because it encompasses spiritual, social, and political 
significance. In addition, it is also tourist attraction.
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Introduction

Language is a cultural product that explains 
societal beliefs and is operative among community 
members. Years of constant research to develop 
concepts about the “self” through language analysis 
has made Filipino thinkers consensually nominate 
the terms sarili and loob parallel to the English “self.” 

More than just a personal perspective, 
Filipinos’ representation of the self also operates 
in the individual as a member of a social group. It 
can be seen in Filipino values to attest how sarili 
necessarily integrates the other’s views, feelings, 
and acts. Bahala na, Utang na Loob, Pakikisama, and 
Hiya, which are other(s)-oriented, are traditional 
values that essentially shape sarili or loob. While 
we can trace how representations of the self are 

Abstract

This study entitled “The Buddhist Doctrine of Anatta in the Filipino Concept of Sarili or Loob: A Cultural 
Verification” used textual analysis of primary, secondary, and tertiary sources. The study concluded that the 
Buddhist doctrine of anatta could not be verified in the Filipino concept of sarili or loob through the latter’s 
cultural experiences and practices. However, “a” self of the Buddhists as a “becoming” could be verified in 
the “becoming or the constitution” of the Filipino self. While the Buddhists favor the flow of causation, the 
Filipinos anticipate the dialogic encounter to bring about the becoming of the self.

Keywords:  anatta, Buddhism, Buddhist doctrine, Filipino values, loob, sarili, self, values

both individualistic and others-oriented in the local 
context, the inquiry on where to locate the distinctive 
Filipino value regarding the self remains a subject of 
inquiry. 

The study hypothesized that Filipinos’ 
representation of self parallels the Buddhist 
doctrine of anatta. There are three major pillars of 
the teachings of Buddhism, namely Anatta (no-self), 
Anicca (impermanence), and Dukkha (suffering). 
Anatta is translated as “no-self” or “no ego.” The “self” 
or “ego” is from the Pali term atta, and in Sanskrit, 
it is atman; thus, anatta is also the term anatman. 
Tracing the connection of anatta and anatman is no 
coincidence since it is precisely from the Sanskrit 
notion of atman that Buddhism has evolved the 
notion of anatta as one of its major doctrines. 
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Mercado (1994) agreed to a dedicated attempt 
at establishing parallelism of cultural nuances, such 
as Filipino’s sarili and loob, the English self, and the 
Buddhist doctrine of anatta. As it has been helpful 
to identify the Filipino sarili and loob by relating 
them from other doctrines, Mercado questioned 
how this effort could also mean a simple replication 
since we find similar features in other languages. 
Further, what sets the Filipino sarili apart from other 
doctrines? What is new with the Philippine concept 
of sarili? The answer lies in the way the Filipino self 
constitutes itself. 

Research Objectives

This research verified a philosophical notion 
of two concepts: the anatta and the self. Within 
the empirical/experiential practices of a group of 
people in their cultural values, the paper analyzed 
the Buddhist doctrine of anatta in parallel with the 
Filipino concept of self, which has the equivalent of 
sarili or loob in their national (or local) language. The 
study fulfilled three research objectives as follows:

1. to review the concept of anatta and the 
concept of self;

2. to comparatively analyze both concepts to 
come up with a new concept of self, based on 
the existing practices; and

3. to recommend a new concept of self, based 
on the perspective and influence of the 
concept of anatta.  

Methodology

The study utilized a textual analysis of various 
sources: primary, secondary, and tertiary. Primary 
sources are records or documentation of firsthand 
information, either physical or electronic. These 
were examined to explain the doctrine of anatta 
and the concept of sarili or loob. Secondary and 

tertiary sources were also consulted to derive 
a comprehensive understanding and accurate 
representation of vague or not self-evident thoughts 
in the primary sources.

The analytic concentration of the verification 
is largely logical identification and discrimination, 
pointing out similarities (parallelism) and 
differences between the two concepts under 
investigation through the triangulation process.

Literature Review

The Buddhist Doctrine of Anatta and the 
Theory of Paticcasamutpada

There are three major pillars of the teachings 
of Buddhism, namely Anatta (no-self), Anicca 
(impermanence), and Dukkha (suffering). While 
each is best understood in the context of their 
relatedness, this article substantially dealt only with 
anatta.

Anatta is translated as “no-self” or “no ego.” 
The “self” or “ego” is from the Pali term atta, and 
in Sanskrit, it is atman; thus, anatta is also the 
term anatman. Tracing the connection of anatta 
and anatman is no coincidence since it is precisely 
from the Sanskrit notion of atman that Buddhism 
has evolved the notion of anatta as one of its major 
doctrines.

Hinduism has put the notion of atman as the self 
that controls and holds together the parts of and the 
various experiences of a being—that metaphysical 
entity or identity that is unchanging and constantly 
underlies man’s various unstable experiences. The 
Brhadaranyaka and Chandogya Upanishads give 
accounts of the self or atman as that which is “not 
this and not that. Ungraspable it is certainly not 
grasped; indestructible it is certainly not destroyed, 
without clinging it is certainly not clung to; unbound 
it comes to no harm, it does not suffer” (Gethin, 
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1998). Moreover, this indestructible atman is 
identified with Brahman’s underlying ground of all 
reality. Atman is, therefore, Brahman—the famous 
Upanishadic formulae. 

Buddhism says there is no “self,” “ego,” or 
atman; thus, anatman or anatta. Buddha says 
that the body or form (rupa), sensation or feeling 
(vedana), perception (sañña), the Sankharas, and 
consciousness (Viññana)—each and all are not the 
self. It appears that consciousness demonstrates the 
self closely since it is aware of these experiences, 
events, and activities that constantly transpire, 
which provides unity in all these aspects. Yet, the 
Pitakas continually insist that “it is not a unity 
and that its variety come into being only when 
they receive proper nourishment” (Eliot, 1954). 
This proper nourishment is commonly referred 
to as the adequate stimulus, and without which, 
consciousness dies out or fades away. 

The body, feeling, perception, the Shankaras, 
and thought or consciousness is not the self but is 
generally known as Skandhas or aggregates. Thus, 
when a nun was asked, “what is the being (referring 
to the body) made of?” the answer was “Here is a 
mere heap of sankharas: there is no being.” The 
“heap” or “pile” or “aggregates” of sankharas implies 
skandhas whose presence is referred to as “being” 
(Eliot, 1954). Therefore, being, self, and ego are only 
convenient terms or labels, but it is not meaningless 
to speak of them. The point is that they are not 
equal, and the confirmation of the self, or atman, 
is a metaphysically permanent and indestructible  
entity or identity that is discovered when one 
untangles the complex flow of physical and mental 
phenomena.  

There is anatta, and that which one refers to as 
the self is only a pile or an aggregate of skandhas. But 
another way of understanding or analyzing “being” 
is that it is a sequence, a series, or a flow of physical 
and mental phenomena. In other words, that which 

is the self here would essentially refer to a causal 
continuity or connectedness.

Having to regard the permanent self as non-
existent generates further valid questions. If there 
is no self or ego, which could be accounted for any 
performance or commission of an act then? There 
is no one to be responsible for the consequences of 
the act. It would imply a blow to the moral quest of 
any Buddhist aspirant and that Buddhism’s primary 
objective of establishing a moral path is cast with 
doubt. But in fact, Buddhism has its sensible answers 
and explanation to these probable questions. 
The self as non-permanent is held a doctrine and 
could not be dismissed. However, a self could be 
accounted for as that which arises dependently on 
the existence of the cause. This explanation is the 
Buddhist paticcasamutpada or pratityasamutpada, 
translated as the theory of dependent origination. 
It is expressed as “from this, that arises” and 
referred to as the most important statement on the 
understanding of how causality operates in terms of 
twelve links, which is sequenced in the following:

Conditioned by (1) ignorance are (2) 
formations, conditioned by formations is (3) 
consciousness, conditioned by consciousness 
is (4) mind-and-body, conditioned by mind-
and-body are (5) the six senses, conditioned  
by the six senses is (6) sense-contact, 
conditioned by sense-contact is (7) feeling, 
conditioned by feeling is (8) craving, 
conditioned by craving is (9) grasping, 
conditioned by grasping is (10) becoming, 
conditioned by becoming is (11) birth, 
conditioned by birth is (12) old-age and 
death—grief, lamentation, pain, sorrow, and 
despair come into being (Gethin, 1998). 

Again, if one were to ask, “What is the self?” a 
Buddhist would likely say it is anatta, that is, it is a no-
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self, one that is wrongly construed as indestructible, 
independent or free and permanent. And under the 
auspices of the theory of dependent origination, 
such Buddhist may proceed to justify that which 
is commonly held as “self” is, in fact, a “series of 
clusters of events (physical and mental) occurring 
in a human pattern” (Gethin, 1998). Each segment 
in the series is affected or caused by the succeeding 
event, eventually forming a cyclical pattern. The 
chain or series is as strong as its segment since 
each is an effect and a cause. Any identification of 
permanence or a substance from the consideration 
of the pattern is, therefore, illusory since the pattern 
could be eliminated by simply eliminating a segment 
rendering the pattern weak and fleeting. 

Such is the Buddhist theory of dependent 
origination. It justifies a self, but that which is not 
permanent since the existence of a cause conditions 
its presence. In the absence of a cause, there is no 
self, and the causes to a “self” come in 12 links 
that constitute a pattern but one that is fragile, 
impermanent, and fleeting.   

Filipino Self, Traditional Values, and 
Hospitality

What is the Filipino concept of self? It is not just 
a question of personal perspective. Rather, it is an 
inquiry into a collective belief that operates in the 
individual as a member of a social group. Then, to 
answer the question is to analyze a cultural product 
that explicates societal belief and is currently 
operative among the community members. One 
such product is language.

Years of constant research to develop concepts 
about the “self” through language analysis has made 
Filipino thinkers consensually nominate the terms 
sarili and loob parallel to the English “self.” Although 
certain technical differences have been delineated, 
discussions could still be narrowed down to these 

two terms to address pertinent issues that have 
become subjects of commentaries within academic 
circles and have also permeated the pages of the 
Philippine cultural textbooks.

In Loob: The Filipino Within, Dionisio Miranda 
suggests that “loob is the totality of the self, a 
consciousness of the self and also awareness of 
the meaning of the self” (Miranda, 1989). For his 
part, F. Landa Jocano identified sarili as the closest 
equivalent in Tagalog of the self. But for further 
understanding, sarili should be seen in the context 
of another concept, kalooban (Jocano, 2001). The 
difference between the two is not substantial but 
dimensional; thus, while sarili “represents the outer 
or observational dimension of the self,” kalooban, on 
the other hand, “represents the inner dimension of 
the self… defining it as personality” (Jocano, 2001). 
Leonardo Mercado enumerates the nuances of sarili 
as “self,” “freedom or independence,” and property 
or possession” (Mercado, 1994).

Reading the pages that the mentioned Filipino 
scholars have devoted to explaining the dynamics 
and mechanism of sarili and loob, one agrees to a 
dedicated attempt at establishing parallelism of 
cultural nuances. The concept of the self and its 
intricacies have indeed been helpful to identify the 
Filipino sarili and loob. But should this dedicated 
attempt be an effort that one suspects of a simple 
replication? Would it be a case against creative 
understanding in which what is emphasized is the 
need to go back to one’s position after a beneficial 
immersion into the perspective of the other? 
Mercado himself points out this issue keenly. In 
discussing sarili, he says, “It is true that we find 
similar features in other languages concerning self 
as freedom and property.” Then he asks, “so what is 
new with the Philippine concept of sarili?” (Mercado, 
1994). The answer lies in the way the Filipino self 
constitutes itself.
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Providing an answer to the question, Mercado 
points out that the “difference… lies in the social 
philosophy, that is, man is not individualistic” 
(Mercado, 1994). By man, he was particularly 
referring to the Filipino sarili. This non-individualistic 
character of sarili is epitomized in his relation with 
his kapwa, which, in turn, is guaranteed in the Sakop 
system. Jocano shares this view. He explains that 
metaphorically, “kalooban means entering into other 
persons inner systems of symbols and meanings 
and sharing with them the understanding of the 
surrounding world” (Jocano, 2001). Inherently, then, 
kalooban means involvement with the other. Finally, 
in discussing personalism as a value, Jaime Bulatao 
declares that “personal relations are extremely 
important because it is upon them that the mahiyain 
ego places its security” (Bulatao, n.d.).

A closer look at the traditional Filipino values 
will further shed light on sarili or loob’s other-
orientedness. What standards does a Filipino 
consider in his relationship with the other (Filipinos 
or other individuals in general) as desirable, good, 
and beautiful? To answer this question is to identify 
Filipino values, which can be viewed from many 
perspectives. On Miranda’s classification, this article 
takes the socio-cultural context in which traditional 
Filipino values refer to those native, customary, 
conventional and indigenous (culture-based) 
ways Filipinos consider as bases for interpersonal 
relationships (Miranda, n.d.). A Filipino concretely 
observes these values, but they are not issued as 
direct and personal standards of the individual. 
They are ideological in the sense that they belong to 
society and are more normative to one’s behavior. 
As they are practiced, they characterize the society 
itself. Vitaliano Gorospe enumerates these values 
as Bahala na, Utang na Loob, Pakikisama, and Hiya 
(Gorospe, n.d.).

Bahala na is literally translated as “come what 
may.” Authors submit that this social norm is observed 

as a Filipino decides to act in the face of uncertain 
possible results. For this reason, it is a form of blind 
submission to fate. There are diverse situations in 
which bahala na is observed: (a) a typical Filipino 
tenant who daringly spends his earnings for a fiesta 
celebration in the advent of a planting season says 
bahala na; (b) a student who precariously decides to 
view a movie rather than study for an examination 
says bahala na; (c) a mother who is worried about 
her son’s tuition fee may decide to borrow money 
from her distant and unsociable relative and says 
bahala na, or (d) a master’s student pressed hard 
against the wall by his sponsoring institution who 
is unsure of certain provisions in his thesis decides 
to apply for the oral examination and says bahala 
na. The individuals in these circumstances chose 
actions with impending disadvantages but leaped 
with hope for possible advantageous eventualities. 

How should one evaluate bahala na? In 
reference to the first two examples, bahala is used 
negatively, and the decision shows “a lack of a sense 
of responsibility and false trust in Providence” 
(Gorospe, n.d.). It is quite agreeable, but one cannot 
help notice that lack of responsibility is hard to point 
out in the latter examples. The sense of responsibility 
may have prodded those individuals to take a leap 
of hope. Besides, when the mother and the student 
acted out of bahala na, they would have meant to act 
from it as Diyos na ang bahala.

A serious point should then be clarified here. In 
itself, bahala na cannot be negative since nobody 
desires that which is undesirable, nor does anybody 
value that which is invaluable. Thus, when Gorospe 
says “used negatively” —a phrase which has to be 
ascribed with greater emphasis —only in its use 
does bahala na become negative. It itself, bahala na 
as a value, is good.

Is it wrong to be fatalistic? One should be cautious 
in answering this question. From a socio-cultural 
perspective, an evaluation of fatalism should only 
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be based on the standards of the society involved, 
in this case, the Filipino society. In other words, 
Filipinos themselves can say whether fatalism is 
wrong or right. It is the basic flaw of those who 
criticize from the outside. Some foreign observers 
have criticized many of the contextual-ideological 
Filipino practices using their cultural standards—the 
work of ethnocentrism at its best. Being fatalistic is 
still a characteristic of the Filipinos. As an instructor 
for nine years in two universities, this author shares 
with Gorospe’s observation that bahala na is still an 
active value-force in the consciousness and activities 
of the students; it operates and continues to linger in 
the Filipino social dynamics; thus, it is still justified 
in the existential postulate of the society and is still 
considered desirable. 

Bahala na implies openness to what is in store for 
the individual in the future. As such, it is expressive 
of faith in God, who is hoped to manage and order 
possibilities favorable to the individual. To a certain 
extent, it is a form of passivity as the individual only 
stands to receive what is granted to him by the future, 
but at the same time, it is an active affirmation of life. 
It is understood better in the way a Filipino looks at 
life. As a line of a famous Tagalog song runs, “Gulong 
ng buhay patuloy tuloy sa pag-ikot. Nuon ako ay nasa 
ilalim, sana bukas nasa ibabaw naman.” In a situation 
when solutions to problems seem to be nowhere to 
locate, a Filipino may recourse to bahala na, a form 
of standing still, hoping that in the future, goodness 
will dawn on him. It is probably why it is hard for a 
Filipino to commit suicide. His tenacity for life is so 
strong that crises stand inadequate to destroy him. 
He simply says bahala na!

Utang na loob is a value that explains a Filipino’s 
interpersonal relations in the context of obligation. 
Utang na loob is literally translated as “debt of 
inside” or “debt of personal volition.” Unlike an 
ordinary debt, utang na loob is not just a commercial 
transaction that could be simply terminated by 

means of payment. A person in the condition of 
“may pagkakautang ng loob” deems it necessary 
to return not only the item or unit of debt but also 
more importantly the favor from which he has 
benefitted—is indefinite and could last a lifetime—
thus, “Ang utang sa sapi bayran impas dayon; apan 
ang utang kabubut-on bayran, utang gihapon” 
(Gorospe, n.d.).

In a situation of dire need in which favor 
or assistance is granted, the debtor assumes to 
reciprocate, and the giver expects a return so that 
a bond, a social contract, so to speak, is established. 
Thus, a family granted permission to erect a house 
in a politician’s parcel of land solidly supports 
the latter during election time, or a politician’s 
supporter during an election campaign expects to 
gain a position in the office after the victory. But 
utang na loob could also be a social contract pre-
established by the society so that the debtor could 
only agree to it as a norm. Children, for example, find 
it a lifetime obligation to give back to their parents 
when the former become economically stable or 
able to care for the latter in old age. Thus, folks of 
older generations are being taken care of almost 
in every Filipino home. And the scarcity of nursing 
homes in the country may even attest to how the 
Filipinos dedicatedly observe this value.

On the other hand, a person who fails to observe 
utang na loob is labeled an ingrate (walang utang 
na loob) or without shame (walang hiya). Because 
walang utang na loob or walang hiya is a negative 
trait, one may be subjected to criticism and other 
forms of social sanctions (tsismis is one typical 
example). More commonly, an ingrate loses trust 
and respect and thus becomes less significant in the 
family or community.

On a more concrete and existential note, utang 
na loob is a social obligation which an individual 
invests in his being. When a Filipino says “utang 
na loob ko ito sa iyo” or “may utang na loob ako sa 
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iyo,” he means “kung hindi dahil sa iyo…” Indirectly, 
it implies that my loob or sarili (my[self]; my being) 
is deprived or incomplete without “you” or “your 
effort(s).” Here, one finds the emotional investment 
of the debtor so that the obligation is not objectively 
assumed but subjectively embraced. The execution 
of the obligation is translated to an expression of 
gratitude, and the repayment is intonated with the 
warmth of the debtor’s being. Utang na loob thence 
becomes “debt of gratitude.” Gorospe qualifies that 
the Filipino experience of utang na loob is a “very 
human and very positive experience,” while Kaut 
says that “… the phrase utang na loob reflects a 
system of social sentiments of deep and strong 
affective nature” (Kaut, 1966).

Pakikisama is derived from the root word 
“sama,” which means “to go with.” As a value, it 
demands the individual to seek belongingness to 
one’s group. To be with the other and to belong with 
others is observably universal. No less than Aristotle 
noticed and put into words this human need by 
saying that “man is a social animal.” Filipinos share 
this same need but flavor it with a unique taste 
by carrying it into the very core of his being. For a 
Filipino, pakikisama is not simply asserting oneself 
with others but constituting oneself through others. 
Being unsociable is a gesture that he frowns upon 
since pakikisama always requires blending, flexing, 
or to a certain extent, yielding to the other. In a way, 
it requires some degree of sacrifice to be accepted 
by the other.

The influence of pakikisama as a value cuts 
across small and immediate to large and loosely 
bounded groups. One sees Filipinos blending in the 
barkada system or street demonstrations. But a 
simple orientation alone or just the realization that 
the other is a fellow already suffices, sometimes, to 
manifest a pakikisama.

Pakikisama in barkada could be in drinking, 
studying, or civic activities; in the neighborhood; 

in wearing a smile during a simple road encounter; 
in exchanging of food, especially during lunchtime, 
to bayanihan for a clean-up drive; in a crowd, in 
protesting against a bill, and in overthrowing a 
despot. In all of these, the value “demands a spirit 
of cooperation, an attitude of ‘give and take’ [and] a 
sensitivity to the feeling of others” (Gorospe, n.d.). 

Hiya is translated in English as “shame.” Indeed, 
hiya is shame in all its nuances, except that it is 
used as a standard for interpersonal relations by 
the Filipinos, thus a value. As a value, hiya restrains 
an individual from being self-assertive. This results 
in his keen observance of respect for authority, use 
of an intermediary, and courtesy in language and 
complimentary behavior. 

Respect for authority cuts across culture. 
It could be added to those Panizo identified as 
universal customs (Panizo, 1964). However, in 
the Filipino version, the tendency is to allow the 
person in authority to dominate the dynamics of the 
social interaction at the expense of oneself or ego. 
It results in authoritarianism wherein one silences 
oneself and shuns personal liberty if only to express 
obedience. Although this may be viewed from the 
outside as a form of abuse, Filipinos are still attuned 
to it to continue influencing personal interactions. It 
is still integrated with other cultural aspects.

Authoritarianism happens at home. Parents 
dominate their children’s life and direct their career 
paths. Even though younger generations have slowly 
embraced self-assertiveness, parents still have final 
decisions. Children are not supposed to talk back. 
Expressing one’s opinion is a sign of disrespect. 
Although instances of arguments are not remote, 
antidotal expressions accompany respect. Thus, in 
arguing with parents or any authority at home, a 
Tagalog would say “Mawalang galang na po…” while 
a Visayan culminates a heated line with “Purya gaba.”

This respect for authority at home may be 
extended in schools—formative to collegiate. 
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Because of the higher degree of respect accorded 
to teachers as authorities, sometimes, students 
hesitate to raise dissenting opinions for fear of 
being impolite. They rather resort to silence than 
cause shame to the teacher (Mercado, 1974). 
Finally, authoritarianism abounds in offices, public 
and private alike, so abounding that cases of sexual 
harassment are not infrequent. But mitigation is 
always an option to such conflicts. Victims often 
settle amicably “kasi nakakahiya.”

Another Filipino practice that is expressive of 
hiya is using an intermediary (messenger or go-
between). Filipinos are not confrontational. In 
the actual, concrete human encounter, a person’s 
employment to express request, emotional feeling 
or sentiment is generally preferred. Audacious 
individuals who manage through direct talks are 
frequently labeled as “mayabang,” “maangas,” 
“presko,” or “palaaway”—all variants of a negative 
trait and thus, nakakahiya. To avoid such descriptions 
and thereby shield oneself from the possible 
experience of hiya, a kabarkada is employed as a 
go-between fondly termed as “the bearer” (thus, the 
expression “the bearer is the owner”) by a suitor to 
convey his affection to a woman.

Similarly, a son or a daughter also employs his 
or her mother as the messenger of a request or the 
peace and pardon emissary to the father. Moreover, 
the mediation of a Dakong Tawo (“big man” who 
occupies a position of influence) is also a buffer 
to avoid a confrontational encounter during a 
pamamanhikan (by the Tagalogs) or pamalaye (by 
the Visayans). During this pre-marriage practice 
where the “hand” of the bride-to-be is formally 
asked from her parents by the groom, the Dakong 
Tawo maintains the coolness of heads and traffics 
the exchanges of marriage ideas and plans.

Courtesy in language and complimentary 
behavior is another expression of the Filipino 
hiya. The Filipino language is replete with terms 

and expressions that articulate galang (respect) 
to avoid hiya. The Tagalog “po” and “opo” and the 
specific addresses for social and political hierarchic 
positions are typical examples.

Bulatao notes the psychology of the Filipino 
“yes.” In some instances, a Filipino says “yes” not so 
much as a form of agreement or concurrence but as a 
circumscription for hiya to transpire, affecting either 
the subject or the other or both. Thus, “an average 
Filipino will say “yes” when: he does not know; he 
wants to impress; he is annoyed; he wants to end 
the conversation; he half-understood the discussion 
or what is being said; he is not sure of himself, and 
he thinks he knows better than the one speaking to 
him” (Bulatao, n.d.).

One trait that sarili or loob is particularly known 
for is its hospitality. It is expressed as friendly, 
welcoming and generous to guests or strangers. One 
may be correct in pointing out that this seems natural 
for all humanity, but the Filipino version is peculiar 
to many. While others may do it as an ordinary social 
gesture, a Filipino performs it with the investment 
of his sarili. As he becomes hospitable to others, he 
extends the warmth of his being. 

The warmth of Filipino hospitality is largely 
expressed in Filipino homes. Guests, whether 
members of the extended family or distant relatives, 
of a simple acquaintance or as complete strangers, 
are received with “open arms.” They are not simply 
allowed inside the house but offered the necessities 
of life from clothing, food to bed, and sometimes, 
even amusement. A Filipino could indeed be serious 
in expressing his warmth through “best” to the extent 
that he goes for lista (credit) from a nearby store or 
borrow better provisions from neighbors or friends. 
This practice has been subjected to criticism for 
being pakitang-tao or plastic (hypocrite), especially 
by those who observe from the outside. But for a 
Filipino, it is something that he considers desirable 
and good. It runs through his psyche that while it is 
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a way “para walang masabi ang mga bisita” (so the 
visitor will not say something negative), it is likewise 
anticipation for a dialogic or reciprocal gesture by 
the other towards him or others in much the same 
circumstance in the future.

Filipino hospitality is likewise expressed 
through the warmth of friendship. A Filipino tends 
to be friendly almost to everyone, especially to 
foreigners. He initiates the act or becomes receptive 
to it almost anywhere; in means of transportation—
airlines, buses, jeepneys, and tricycles; in offices—
tax and permit sections, ticketing booths, and banks; 
in churches; and sometimes, even on the street. A 
traveler, local or foreign, would not find it difficult 
to consult a passerby or istambay when he is lost 
in a location or grappling with a map. Sometimes, 
a Filipino may be too indulgent in expressing 
friendliness as a form of hospitality so that he is 
charged with meddling into the private affairs of 
an individual. But a Visayan counters this by saying 
“wala ko manghilabot apan nanggilabot” (I am not 
meddling but involving).

Indeed, Filipino hospitality is distinct. It is not 
just a social gesture of some sort, but a social gesture 
with a heart and thus with the warmth of a concrete 
individual. 

The Dialogical Self Based on the 
Triangulation Analysis Between Anatta 
and Loob 

The distinct mark of Sarili or Loob lies not in its 
ability to assert as one complete individual ego but 
in its reliance and dependence on the other in the 
dialogic context. The disvalued makasarili validates 
this when a Filipino shuns personal advantages 
before realizing that the other always matters to its 
existence.

Filipino values likewise attest to how sarili 
necessarily integrates the other’s views, feelings, 

and acts. Bahala na, Utang na Loob, Pakikisama, and 
Hiya which are other(s)-oriented are traditional 
values that essentially shape sarili or loob.

Bahala na is fundamentally an expression of 
reliance. It is not so much fatalism; rather faithfulness 
to God, whom the Filipinos regard as the Other. 
In Filipino religiosity, one finds a characteristic 
relation established with the Divine. A Filipino 
concretely relates with his God. In daily activities, 
he conducts life as a dialogic interaction with his 
God through religious symbols, which are not 
regarded, according to Mercado, as representations 
but incarnations of the Divine. And when sarili or 
loob is caught in uncertain situations, he dialogizes 
with the Divine by recourse in bahala na. It is not 
just a simple expression of hope that one would 
manage circumstances but a hope that his God, his 
“Superaddressee,” would facilitate a favorable turn 
out of events.

Utang na loob is another case of sarili’s receptivity 
of the other. Taking a lifetime responsibility to 
return a favor could not simply be a transaction 
about the favor. Any favor, for that matter, can be 
expiated without having to spend a lifetime. But no 
matter how small it is, if it has significantly impacted 
the self; if it has affected its integrity, the recipient 
exclaims, “kung hindi dahil sa iyo…” a lifetime 
reciprocal obligation is inevitably called for. Since 
the transaction has been elevated to the level of 
the self and the other; thus, “pagkakautang ng loob 
sa iba (ng loob).” In a way, it establishes a dynamic 
connection of the self (as a recipient) with the other 
(as the giver). For as long as both loob continue to 
exist, the dynamic interaction is sustained through 
the observance of the value.

Pakikisama is another way of sarili or loob’s 
dynamic interaction with the other. As pointed out, it 
is distinct from the universal “socios” characteristic 
of man since it is an investment of loob that 
necessarily requires sacrifice. In pakikisama, one 
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has to flex, blend, and yield to the other if only to 
accommodate what and how the other thinks and 
feels about oneself. 

Finally, Hiya is a value that takes the other as a 
normative to one’s actions. As sarili or loob acts, it 
has to consider that it does not cause hiya or shame 
to the other or oneself. Both ways imply that the 
other influences the self.

There are two common moments of the actual 
act-performing consciousness: I-for-Myself and 
I-for-the-Other. Both transpire in the dialogic 
context. Specifically, it is I-for-the-Other that raises 
the experience of the poverty of self-constitution. 
It renders the self bereft with dimensional 
completeness or consummation that can only be 
given or granted by the other. It is that which sets the 
state of “feminine passivity” so that it is likewise that 
which always anticipates the dialogic encounter.

The Filipino sarili or loob could be the I-for-the-
Other as it manifests its experience of the poverty of 
self-constitution by espousing its traditional values. 
Sarili or loob may have upheld Bahala na, Utang na 
Loob, Pakikisama, and Hiya since it realizes that the 
dialogic encounter that it anticipates is guaranteed 
by these values.

While the I-for-the-Other is the humbling 
experience, the Other-for-the-I is the creative 
responsibility of the self. It is the state by which the 
self becomes a gift to the other by granting it the 
benefit of self-constitution, which it is bereft of. It is 
better understood in the concept of alterity, where 
the “I” is endowed with the “surplus of vision” or 
“excess of seeing” for the other.

Having a “surplus of vision” or “excess of seeing” 
may be a universal experience. As long as the dialogic 
encounter is present, one cannot provide for what 
the other is deprived of in its perspective. But to be 
a gift, readily disposed, and always appropriate the 
other’s need is a tendency the Filipino sarili or loob 

is well marked off. In being hospitable, a Filipino 
provides for the material and transitory needs of the 
other as a stranger and guarantees him the warmth 
of the presence of a friend. Sympathy and warmth 
of being is not simply sarili or loob’s act of creative 
obligation; it is a creative obligation with all its 
emotional and volitional tonality.

From the foregoing, the values, behavior, and 
distinctive traits of sarili or loob openly expose its 
other-orientedness and inclination for the dialogic 
encounter. Therefore, it is indeed dialogic. 

Conclusion

The Buddhist doctrine (teaching) of anatta is 
directly translated as “no-self.” Unlike Hinduism, 
Buddhism, therefore, does not believe in the 
existence of a self (or atman) that is metaphysical 
(substance, being), permanent and indestructible, 
which is responsible for the unity of all physical 
and psychological experiences and exercises overall 
control of the parts of the human person. However, 
there is a notion that could somehow account for 
“a” (not “the”) self, which is in the form of a “pile” 
or “aggregate” of physical and mental experiences. 
Each pile is referred to as skandha, which is not 
eternal and free and is only aroused and sustained 
by a particular stimulus. The absence of which 
likewise implies the absence of a particular skandha. 
The skandha is conveniently, but not essentially, 
labeled as “being.”

Another notion that could account for “a” self is 
the flow or series of a cluster of events caused and 
causes another to form a human pattern eventually. It 
is more understood in the Buddhist patticasamutpada 
or the theory of dependent origination. Here, the so-
called “self” is simply, and only an effect of a cause 
and the entirety of its existence is dependent upon 
the cause. The annihilation of the cause necessarily 
results in the destruction of the effect. The 12 links 
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illustrate the cause-and-effect flow, series, or cluster, 
the destruction of which extinguishes that pattern 
that constitutes the “human person.” Essentially, 
that which is “a” self then is never permanent and is 
always in the state of becoming brought to the fore 
only by the existence of a cause.

Considering the probe done into the cultural 
experiences and practices, the Filipino does not have 
the notion of anatta. On the contrary, they have a clear 
grasp of the self, and its equivalent is sarili or loob. 
But how the Filipino sarili or loob is constituted could 
be related to how “a” self in Buddhism is accounted 
for under the auspices of the theory of dependent 
origination. Like the Buddhist view where “a” self is 
brought to the fore by a cause in constant becoming, 
the Filipino sarili or loob is not fixed and ready-
made but is completed and fully constituted only in 
the process of becoming in the dialogic encounter. 
From the rather lengthy presentation, one could 
say that the Filipino sarili or loob is the product of 
the dialogic encounter between individuals rather 
than something discovered through introspective 
or intellectual analysis like the Ego-identity. In other 
words, while the Ego-identity is already there, sarili 
or loob is yet to be constituted.

Outside of the dialogic encounter, sarili or loob 
is a no-self. And when it establishes itself with the 
other, its primary realization is that “it is not yet.” As 
sarili or loob becomes itself, it is not constituted as 
a being—stable and fixed—but is set as a becoming 
that continues to realize itself in the dialogic 
encounter with the other. There is much reliance 
then of sarili or loob with the other in the dialogic 
context, a state which is poetically described as 
“feminine passivity.”

The Buddhist doctrine of anatta then could 
not be verified in the Filipino concept of sarili or 
loob through the latter’s cultural experiences and 
practices. However, “a” self of the Buddhists as a 

becoming could be verified in the “becoming” or 
the “constitution of the Filipino self. But while the 
Buddhists favor the flow of causation, the Filipinos 
anticipate the dialogic encounter to bring about the 
becoming of the self.
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