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church is called to witness.
Compared to their North
American and European
counterparts, Filipino theo-
logians regard the academic
community as a secondary
audience as they address
themselves primarily to
those who are at the cutting
edge of the church’s mission
in the world. This interest
explains the various refer-
ences to very specific his-
torical facts, for example,
Martial Law during Marcos’
time or Ramos’ program of
government. Even attempts
to update some specific his-
torical references when the
lectures were revised for
publication purposes have
also been overtaken by re-
cent political events, for ex-
ample, the ouster of former

President Estrada last Janu-
ary. But even though the
facts cited appear anachro-
nistic, they point to some
very enduring social and
political issues that con-
tinue to prevail up to this
moment.

In the final analysis,
theology does not begin as
an academic matter but a
wrestling of the mind with
faith. Theology may find it-
self on the pages of a uni-
versity journal but only in
fossilized form, worthy of
scholarly scrutiny. But its
spirit remains free and
moves with vitality in the
consciousness of those
who, like the Prophet Jer-
emiah, take their faith
like fire shut up in their
bones.

Rev. Everert L. Mendoza, D. Theol.
Silliman University Divinity School
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NATIONALISM AND THE PROPHETIC CRITIQUE

Noriel C. Capulong
ABSTRACT

he 1998 celebration of the centennial year of Philippine independ-
ence provides the backdrop for the reexamination of our identity as
a nation and as a church denomination. One of the most pressing ques-
tions engendeved by that celebration concerns the assertion of our nation-
alist goals and aspirations in an age of rising globalization. In this
paper the teachings of the prophet Jeremiah provide the philosophical
underpinnings for the theological paradigm that will be used in probing
whether nationalism could provide a viable ideological base for a peo-
ple’s struggle for national liberation. Central in_Jeremiah’s teachings is
the concepr of “transformation” which involves, among others, a new
liberating, covenant-based, and pro-people conscionsness. Jevemiah's con-
cern for the inregriry and freedom of one’s narion and his conviction that
the cry for freedom by the elite leaders of a nation cannot be set apart
from the cry of the poor and the marginalized for vedemption from their
Plight find echoes in the contemporary cry in our countvy for an inde-
pendent foreign policy in which the superpowers of this world and the
powerless and voiceless enjoy equally vesponsible and meaningful par-
ticipation in law and policy. Finally, this paper expresses the view that
1t would do this country good to heed Jevemiah’s cry. For our nation to be
truly free and vespected in the community of nations, it must contribute
to the upliftment of its own people as well as others, instead of simply
dreaming of becoming like the other move advanced nations and forget-
ting all about becoming a people of God.

ippine independence (1898 -
1998) coincided with the cen-
tennial celebration of Protes-
tantism in the country. The
twin events placed the issue of

Intvoduction: The Irony of the
Centennial Year

The past celebration
of the centennial year of Phil-
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nationalism in the center of the
discussions and reflections both
in the academe and church cir-
cles. For its part, the Djvinity
School Sliman Ministry Maga-
zine devoted most of its August
1997 issue mainly to articles
touching on or closely related
to these twin events.! Other
church publications also fea-
tured articles dealing with
themes celated to the centen-
nial observance.? A common
concern of these discussions
centered on the recovery of the
very roots of a people’s iden-
tity as a nation, or as a church
denomination within the
framework of the coming of a
new colonizer just at the time
of its own founding. Even be-
fore this, however, there were
already attempts to point out
the fact that no sooner had the
Philippines claimed its inde-
pendence as a nation from
Spain in 1898 that it also had
to relinquish it to the Ameri-
cans who proceeded to colonize
the whole country with un-
precedented brutality against
those who tried to resist.?
Indeed, it is quite
ironic that those who link the
centennial celebration of our

independence with the coming
of the Americans ignore the
fact that the Americans soon
suppressed the country’s hard-
won independence from Spain.
Equally ironic is the fact that
the centennial anniversary of
Protestantism in the country is
inseparably identified with the
people who simply trampled
upon our newly won freedom.

Discussions and reflec-
tions on these twin issues which
continue to this day bring out
the common elements of redis-
covery {[emphasis provided}, re-
discovering the roots and foun-
dations of the nation’s identity
and its continuing struggle for
sovereignty and real independ-
ence, as well as unmasking
{emphasis provided], that is,
unmasking the myth of Ameri-
can altruism and benevolence
in its actempt to colonize the
country.* On the one hand, a
more resonant and emphatic
pleading to reassert {emphasis
provided] the nation’s legacy of
freedom against all forms of
foreign domination continues
to be felt. On the other, the
need to critically reinterpret

and review {emphasis pro-

vided} our people’s history
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from a more nationalist per-
spective so as to make it reus-
uble for the present remains
urgent.’

Another historical
irony that has been noted is
that the resurgence of nation-
alist voices and people’s move-
ments engendered by the cen-
tennial year of Philippine in-
dependence had to contend
with the reality of rising glo-
balization and the actual break-
ing down of national, even
ideological barriers through
trade and commerce and elec-
tronic communication. Al-
though the centennial year
gave rise to pationalist articu-
lations and programs for na-
tional development and re-
newal, it was celebrated in the
context of a global socio-eco-
nomic atmosphere that tends
to look at nationalist economic
policies as narrow minded and
backwatd protectionism which
slow down rather than hasten
the economic development of
trading nations.®

At a time when nation-
alism can easily be interpreted
or misinterpreted as plain and
selfish protectionism, how then
did the nation make any asser-

tion of its own nationalist goals
and aspirations during its cen-
tennial celebration? Is there
still room for nationalism in an
age of rising globalism or glo-
balization? Is there still a space
for the assertion of one’s na-
tional identity, heritage, and
aspirations as a people in a time
of rising international relation-
ships and dependencies? Could
nationalism provide a viable
ideological base for a people’s
struggle for national liberation
at this time?’

Nationalism and the Scriptures
As one engaged more
in the field of Scriptures rather
than contemporary economics
and politics, I will try to ad-
dress these questions by draw-
ing lessons and insights from
the teachings and experiences
of the prophets as they also re-
spond to issues not totally dis-
similar from ours today. This I
will do through a critical ex-
amination of selected texts in
the Old Testament out of
which certain trajectories or
patterns of development of
meanings of certain texts or
terms may be traced through
various periods in the history
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of Israel. This trajectory ap-
proach, however, will start not
from the earliest texts or tradi-
tions but from what may ap-
pear to be relatively late pro-
phetic materials such as Jer-
emiah, and then go backwards.
The teachings of the prophet
Jeremiah will then be used as
the basis for synthesizing the
insights taken up in the other
texts and for constructing a
possible theological paradigm
that may be used in respond-
ing to the questions raised
above. It is hoped that in re-
viewing the scriptural roots we
will rediscover some funda-
mental aspects of our topic.
These reflections are intended
to be a modest contribution to
the continuing discussions on
the significance of the centen-
nial celebration of our Protes-
tant faith and that of our inde-
pendence.

Initial Definition as Applied in
Jeremiah

Nationalism is under-
stood essentially as thart spirit
of loyalty and devotion to the
interests of one’s nation as a
whole.* Usually, it is related to
the people’s demand and strug-

gle for sovereignty and free-
dom from all forms of domi-
nation by any other nation,
people, or group. Such popu-
lar understanding of national-
ism is also imbedded in some
of the prophetic testimonies. In
the days of Jeremiah, for in-
stance, there were times when
the issue of nationalism was
inextricably identified with the
issue of independence. This
understanding, however, has
been challenged by those ad-
vocating what may easily ap-
pear as submission or collabo-
ration with foreign invaders.
During the time of Jer-
emiah, Judah was already a
vassal state of the superpower
Babylonia. At this time, the
ruling elite of the nation had
already been expelled to
Babylon in the first exile of 597
BCE. Some popular national-
ist prophets, however, were
sticring up and reviving the
hopes and faith of the people
by proclaiming the end of the
exile of their leaders, the de-
feat of Babylon, and the return
of the exiles to Judah, includ-
ing their king Jehoiachin. One
such nationalist prophet was
Hananiah (Jer. 28). Right there
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in the vicinity of the temple in

Jerusalem, in the presence of

the priests and of all the peo-
ple, Hananiah proclaimed with
much confidence: “Thus says
the Lord of hosts, the God of
Israel: ‘T will break the yoke of
the king of Babylon. Within
two years, I will restore to this
place all the vessels of the tem-
ple of the Lord which
Nebuchadrezzar, king of
Babylon, took away from this
place to Babylon. And I will
bring back to this place
Jeconiah (Jehoiachin), son of
Jehoiakim, king of Judah, and
all the exiles of Judah who went
to Babylon,” says the Lord, ‘for
[ will break the yoke of the
king of Babylon™ (Jer. 28:2-4).

Hananiah imbued his
prophetic pronouncement with
the power of the imagination
which envisions a future for the
nation free from foreign domi-
nation. In doing so, he revived
the fading hopes of the people
and inspired them to nurture
plans of joining any movement
that will hasten the day of the
downfall of the hated
Babylonian empire.

Being a Jerusalem-

based prophet and probably

also a priest, and most likely
the father of a certain
Zedekiah, an official or cabinet
member in the court of King
Jehoiakim (cf. Jer. 36:12),
Hananiah must have been
among the beneficiaries of the
eatlier reformation movement
launched by king Josiah in 621
BCE. This movement man-
dated the centralization of all
worship in the city of Jerusa-
lem to protect it from any for-
eign, non-Yahwistic religious
contamination, and the re-
moval and destruction of all
other sanctuaries in the prov-
inces (2 Kings 23). With King
Josiah himself rallying the peo-
ple towards a more independ-
ent political and religious pos-
ture vis-a-vis the then super-
power Assyria, the reformation
movement he led fostered very
strong nationalist sentiment.
Thus, Hananiah was just
speaking and acting as a prod-
uct and beneficiary of a very
popular movement started by
no less than one of their most
popular and beloved kings.
This movement aimed to
cleanse the nation of all forms
of foreign influence in both re-
ligion and politics. One cannot
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be more nationalistic than that.
It stressed that the religion of
Israel, the worship of Yahweh,
is itself the identifying mark of
the nation. The rejection of all
other foreign influence and
domination therefore implies
the affirmation of the sole lord-
ship of Yahweh over his peo-
ple, Israel. Thus, the words of
Hananiah come as words thart
affirm the uniqueness of the
nation as the people of Yahweh,

a God who will allow no other
rival for the people’s allegiance.

The call to reject Babylonian

domination and declare the

forthcoming freedom of che

exiles becomes a high point in

the heightening of Israelite

nationalism at this time.

But Jeremiah happens
to see things differently. He
called on the people not to be-
lieve, not to listen to the words
of prophets like Hananiah, for,
as he says, they are just plain
lies. And to Hananiah himself,
Jeremiah declared, “The Lord
has not sent you, and you have
raised false confidence in the
people. For this, says the Lord,
I'will remove you from the face
of the earth; this very year you
shall die, because you have

preached rebellion (sara)
against the Lord” (Jer. 28:15-
16).

It is not surprising that
after this pronouncement Jer-
emiah was booed and jeered by
the listening crowd. His un-
popularity must have reached
unprecedented levels at this
point and must have been a
factor in the various attempts
to incarcerate and even kill
him. One arresting group was
even led by a grandchild of
Hananiah (Jer. 37:13). To the
crowd in his time, Jeremiah
appeared as the false prophet
while the likes of Hananiah
were being glorified as the true
prophets for articulating the
essential hopes and aspirations
of the people. Hananiah called
for a national revival and re-
newal along with independ-
ence in the tradition of Josiah’s
reformation movement. Jer-
emiah called for submission
and collaboration with the in-
vaders along with working for,
praying for, and seeking the
welfare of their captors as he
states in his lecter to the exiles,
an approach which must have
been unprecedented (Jer.
29:7). But Jeremiah’s accusa-
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tlon against Hananiah is no less
serious. The Hebrew word
jura, translated as “rebellion”
by most versions actually im-
plies an act of turning aside or
simply, in a more military
sense, “defecting to the other
side.™

Why would the articu-
lution of nationalist hopes and
aspirations be labeled as an act
of rebellion against Yahweh?
Why would the attempt to
galvanize the spirit of a people
into one body united in its op-
position to foreign domination
be labeled as defection to the
other side? No wonder this part
of the Scripture often poses a
challenge to contemporary in-
terpreters pushing for a more
nationalist perspective in look-
ing at the present realities.

A Continuing Tension: To be God's
Peaple or to Become like the other
Nations?

Underlying Hanan-
iah’s prophesy was his call for
the restoration of the nation-
state of Judah governed by a
Davidic king and dominated
by the few who were actually
exiled and whose return and
restoration to their old power

and privilege Hananiah was
anticipating. In effect,
Hananiah was calling for the
revival of the Davidic monar-
chy to rule and dominate the
nation-state of Judah. In con-
trast, Jeremiah was calling for
an indefinite period of submis-
sion to the power of Babylon
as the only way to survive. He
was not looking forward at all
to the restoration of the
Davidic monarchy, not even to
the restoration of Judah as a
nation-state (goy). Instead, he
was waiting for the restoration
of Israel as a people, specifically,
as a people of God, when God
would once again re-claim Is-
rael as a covenant partner, and
when God would once again
declare to her: “I will be their
God, they shall be my people”
(‘am elobim, Jer. 31:33).
Jeremiah’s conviction
had deep roots in the pre-
monarchic days of Israel. The
earlier stages in the history of
Israel may be seen as reflective
of the continuing desire of God
to make Israel an ‘am elohim
even in the midst of the ongo-
ing efforts of the Israelites to
become a nation-state (goy).
Thus it was a history high-
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lighted in most parts by this
tension between the covenant
intention to form Israel into an
‘am elobhim and that of the aspi-
ration of the people to become
like the other nations (goyim).
Hebrew thought and
language make clear distinc-
tion between the concepts, ‘@m
and goy. Although the term goy
may also designate a people,
the word is used more appro-
priately to refer to the political
as well as territorial affiliations
and identities of the people
concerned. Given this implica-
tion, goy approximates our
modern idea of a nation with a
centralized tax-extracting, bu-
reaucratic, military-imposing
government system.'? It is in-
teresting to note that the term
goyim evolved in meaning
which up to the present would
mean “non-Israelites”, or non
Jews. They are the strangers,
those that are different from
Israel.
- On the other hand, the
term ‘@m, although closely related
to gy, refers chiefly to a social and
cultural grouping identified by lin-
guistic or ethnic identities existing
in tribal or even smaller commu-
nities without the presence of any

centralized political authority."
Predominantly, however, ‘am is
used to express two basic charac-
teristics of people considered as a
grouping: (1) the relationships sus-
tained within or to the group, and
(2) the unity of the group. Rela-
tionships could range from those
within the family or clan, such as
maternal, or ancestral, filial, chil-
dren, wives, to those outside in-
cluding slaves and servants. In
other cases, they can be established
or cut off on the basis of religious
affiliations, such as distinguishing
between the circumdised and the
uncircumcised. Such relationships
are established and even strength-
ened and evolve into a clan or tribal
unity on the basis of common tra-
ditions, beliefs, customs, practices,
and the need to protect each other
and defend each other from out-
side threats and invaders. Unity,
on the other hand, can also be
achieved on the basis of family and
clan ties, as well as religious iden-
tities.*

“People” vs “Nation” in the Early
Monarchy

By the time of the
early monarchy, specifically
during the days of David and
Solomon, Israel had acquired
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the characteristics of a goy
which began to overshadow
those of an ‘am. Israel indeed
became like the other nations.
Yet, at the height of its eco-
nomic prosperity and political
stability during which imperi-
alist expansionism launched by
David flourished, there
emerged prophetic voices who
were responsible for che crea-
tion of the literary tradition in
the Pentateuch known as the

Jahwist or simply “J” (ca. 950

BCE).

One of the found-
ational materials found in “J”
is the story of the call of
Abraham in Gen. 12:1-3.
There, in the setting of
Abraham being given a cov-
enantal promise of God for him
to become a recipient of God’s
gift of land, to become the fa-
ther of a great nation (goy
gadhol), and to become a bless-
ing to all other “families of the
earth "(nishpakhath haadamab),
Israel is mentioned by “J”. Spe-
cifically, the text spoke of na-
tionhood as Israel’s destiny and
future (underscoring added).
However, this is a future being
envisioned not only in terms of
Israel’s greatness as a goy, but

also in terms of being a bless-
ing to all other peoples of the
earth: “In you all the families
of the earth shall be blessed.”
Here, it appears that the well-
being of Israel carries in itself
some potential for the well-
being of other peoples and na-
tions as well. As Israel is to be
blessed by God, she is not al-
lowed to live in a vacuum. Is-
rael must always live with, for,
and among the others.”* That
is, as a particular witness to and
bearer of Yahweh’s presence
and lordship in all other com-
munities and nations of the
earth.

Thus, there is a very
strong missionary intent in the
call of Abraham. His call is not
just for the creation, self-propa-
gation, strengthening, and ex-
pansion of a nation-state even
at the expense of conquering
other peoples, tendencies
which became very evident in
the time of David and pre-
served by Solomon. The call
rather is for the creation of a
community whose existence
will serve as a sign of God’s
activity and from whose wit-
ness will arise a means through
which other peoples will find a
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blessing. In short, as far as “J”
is concerned, the emergence of
a goy, the nation-state, can be
justified only in the context of
a collective missionary faurpose
and consciousness.

However, this thought
is given a new twist in the tra-
dition in Exodus which is iden-
tified with the strand of “E” or
Elohist as illustrated in Exo-
dus 19:5-6. There, Israel’s be-
ing a goy is given a very par-
ticular qualification.

According to this
strand, if Israel is to become a
nation, (goy) it is only as a “holy
nation” (goy qadhosh). If Israel
is to become a kingdom, it is
only as a “kingdom of priests”
(mamiekbeth kobanim), that is,
within the context of the cov-
enant offered by God to the
people at Sinai: “If you will
obey my voice and keep my
covenant, you shall be my own
possession among all peoples,
for all the earth is mine. You

“shall be to me a kingdom of
priests, a holy nation” (Exodus
19:5-6). That is, Israel is called
to live in a relationship which
will reflect her uniqueness as a
people set apart for the purpose
of providing a distinctive wit-

ness to an alternative mode of
existence God is offering to his
people which will then serve as
a model to other nations.

This alternative mode
of existence is rooted in che
people’s concrete experience of
liberation from the house of
bondage to be led by God to a
land that is His own gift to
them. This alternative mode of
existence is to be lived in a
place where people are able to
celebrate freedom in a radical,
revolutionary, and egalitarian
mode of managing the earth.
There they are to live as a com-
munity of families brought to-
gether by a common experi-
ence of redemption and bound
to a covenant relationship with
their redeemer who, through
the Law (Torah), is demanding
a life of trust and obedience
with compassion and respect
for each other. This is also a way
of living wherein all forms of
power that will oppress and
enslave are rejected.'

This is the kind of na-
tion that will be known as
God’s people, “‘am elobim,” a
nation whose way of life is
fueled by a powerful memory
of a decisive saving event and
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whose faith-response will be
commensurate with the holi-
ness of cheir covenant God.
I'his i1s a people who will be
known for their service among
the nations the way priests are
known to function in a society.
It 1s a nation whose covenant
responsibility encompasses her
whole life, defining her relation
to God and to her neighbors.
The quality of her existence
reflects clearly the kind of God
she worships and serves even
in the sight of other peoples.
Although set apart, this nation
will be called to minister even
to other peoples.”

This assertion comes
from the tradition of the Exo-
dus but owing to its possible
Elohist source, may be dated
to about 850 BCE in the
Northern Kingdom. Such as-
sertion may have served as a
prophetic reaction to the kind
of development which took
place about 150 years earlier at
the moment of transition of
Israel from the pre-monarchic,
tribal stage to the monarchy
itself. It could even be consid-
ered as a corrective to the
strongly monarchic tendencies
of the “J” tradition.'

Decisive Transition in the Days of
Samuel
The evolution of Israel
from a pre-monarchic society
generally identified as an ‘am
to a monarchic state known as
goy did not come about with-
out 2ny tension. Tradition at-
tributes the transition to that
momentous event in the days
of Samuel when the people of
Israel, led by their elders, in a
riotous assembly demanded
and petitioned the aging
judge-prophet at thet time to
appoint for them a king “who
will govern them and lead
them in their bactles against
their enemies, so that we may
also be ‘like the other nations™
(kikhol bagoyim, 1 Samuel 8:19-
21). This took place despite
Samuel’s warnings that the
king and the monarchy itself,
once they are established, will
only take away the people’s
basic freedom as well as their
livelihood. They will be en-
slaved and their properties sub-
ject to taxation and confisca-
tion, their sons subject to con-
scription, their daughters sub-
ject to forced labor (1 Sam
8:10-17). And in that day, says
Samuel, “You will cry out be-
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cause of your king, whom you
have chosen for yourselves; but
the Lord will not answer you
on that day.” y

In his speech, Samuel
portrayed the monarchy as one
that will always take whatever
can be taken from the people.
To him, the monarchy was a
parasite sucking away every
thing of value that can be taken
from the people, a virtual
“taker”, a taker of people’s free-
dom, livelihood, and dignity."”
The king will take “your dangh-
ters, ...the best of your fields and
vineyards and give it 1o his officers
and servants. He will take the
tenth of your grain...He will take
Yyour men servants and maidserv-
ants, and the best of your cattle and
your asses. He will rake the tenth
of your flock and you shall be his
Slaves.”

This graphic descrip-
tion portrays the very nature
of a monarchy as one existing
by means of confiscation and
‘concentration of wealth and
land even as it also “lives for
the sake of such a concentra-
tion™." Its logical consequence
is also clearly invoked by
Samuel: slavery {underscoring
added}. When Israel decided to

have a king, she also consigned
herself to the destiny of becom-
ing slaves anew, just like what
they were in Egypt. In his con-
demnation of the monarchy,
Samuel was unrelenting. Yer,
as the story shows, the people
insisted on their demand to
have a king in order for them
to be like the other goyim.
Samuel could do nothing but
to give in to the popular de-
mand.

But Samuel was also
articulating the sentiments of
those who had always regarded
the monarchy with much sus-
picion and even fear. These
were people who had always
felt the security and protection
provided by the old pre-
monarchic tribal arrange-
ments, especially in the area of
land distribution and manage-
ment on a periodic basis.
Samuel voiced the anxieties of
those who had become much
more rooted and attached to
the old economic relationships
provided for in the tribal days,
who feared they were bound to
lose the land assigned to them
and the benefits derived from
it. In short, that assembly
which led to the transition of
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lsrael from a eribal confederacy
to a monarchy must have been
a very divisive one. There were
those who continued to lobby
for the institutionalization of
the kingship and its bureau-
cratic governmental and mili-
tury systems. Among the most
avid supporters of this new sys-
tem were the Jerusalem priest-
hood as well as the emerging
nobility of the land. Neverthe-
less, there were those who con-
tinued to be wary and even
critical of the institution of the
monarchy itself. Among such
group were the prophets.

The passage in I Sam
8, especially, verses 6-7, which
says, “But the thing (the peo-
ple’s demand for a king) dis-
pleased Samuel... and Samuel
prayed to the Lord. And the
Lord said to Samuel: ‘Listen to
the voice of the people in all
that they say to you; for they
have not rejected you, but they
have rejected me from being
king over them.” In the writ-
et’s view, this event marked the
day when the people rejected
Yahweh as the king over them
and instead pinned their hope
and security on a person and
on a new system rather than

trust in the power and reliabil-
ity of their covenant God.
From this perspective, the
monarchy appears as the his-
torical expression of the peo-
ple’s rebellion or turning away
from their God. It is to be seen
as a drifting away from the es-
sential calling of Israel as a
partner of God in an eternal
covenant relationship.

The “J” tradition in
Gen. 12 tried to recover for the
people and especially for the
king the memory of the origi-
nal calling of Israel even as it
provided some justification for
the establishment of a nation-
state in the form of a monar-
chy. The “E” tradition in Exo-
dus with its root in the cov-
enant laws tried to endow a
legal and ethical expression on
such calling. In the view of the
Elohist, which serves as a cor-
rective to “J”, the covenant
community of Israel, with its
religious and ethical laws, was
actually older and more funda-
mental than the political dy-
nasty of David in Jerusalem or
the more recently established
northern kingdom."

Viewed from this per-
spective, the history of the
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monarchy may be seen as a his-
tory of the continuous turning
about of Israel, her turning
away from her calling to be a
kingdom of priests and a holy
nation, and to be a blessing to
other nations. Instead, Israel,
with her kings, began to be-
lieve that her future and secu-
rity lay in becoming like the
other nations in terms of rely-
ing either on her armaments or
on foreign powers to protect
her and insure her survival.

Jevemiah Revisited

When Jeremiah called
on the exiles in Babylon to
build houses there—not tem-
porary dwellings—and live
there in anticipation of a pro-
longed sojourn, to plant gar-
dens, rajse families, pray for
and seck the welfare of the city
where God had sent them in
exile, he was actually referring
back to the old calling of Is-
rael, and seeing in it a golden
~ opportunity for the people to
become a real blessing in the
midst of other peoples (Jer.
29:5-7). He was envisioning
Israel—eventhough humbled
in the situation of exile—to be-
come a sign that their God

Yahweh is present even in a
foreign land. He was envision-
ing that Israel’s eventual res-
toration would come about as
a result of her own humble and
penitent transformation, that
her being humbled would be-
come one basic ingredient for
her being restored into a new
covenant relationship. For even
in the land of their exile, ac-
cording to the prophet, they
can become God'’s people again
even if they may have lost cheir
nationhood (underscoring
added). They can be restored
to a new and eternal covenant
relationship with God even if
their own political institution
(Davidic monarchy) has been
shattered for good. They can
still become one family bonded
together by a common
memoty and common religious
and social obligations even if
they may have lost their own
home territory.

Conclusion: The Prophetic Alter-
native

Transforming now the
prophetic critique into a pro-
phetic paradigm for an alter-
native consciousness, we go

back to the prophet Jeremiah.
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Here we find in Jeremiah the
parameters and features of a
possible paradigm. The key
word, however, is “transforma-
tion” which involves the basic
experiences of repentance, the
ncknowledgment of a totally
new social reality to which we
are being summoned, the
emergence of a new liberating,
covenant-based and pro-people
consciousness, a recommit-
ment to such new conscious-
ness, and a trusting mode of life
characterized by faithful obe-
dience and witness.

For Jeremiah, the issue
that Israel had to confront was
not the end of the exile, but the
people’s rebellion against their
God. It was not about the res-
toration of the Davidic mon-
archy and the return of che old
ruling elite. It was about the
restoration of their commit-
ment to a relationship with
God and each other which
called for a truly alternative
way of living. It was about be-
ing just to one another. It was
about protecting the weak and
the marginalized such as the
orphans, the widows, the poor,
and the aliens from oppression.
It was putting social substance

to the cultic and ritual rejec-
tion of idolatry as Jeremiah
himself declares it so power-
fully: “For if you truly amend
your ways and your doings, if
you truly execute justice one
with another, if you do not op-
press the alien, the fatherless
or the widow, or shed innocent
blood in this place, and if you
do not go after other gods to
your own hure, then I will let
you dwell in this place, in the
land that I gave of old to your
fathers forever” (Jer. 7:5-7).
Such were the things that
bound a people together into
one “holy nation.”

These are the things
that remain essential in living
as a covenant partner of God.
As Jeremiah reminded his peo-
ple: “Thus says the Lord: Let
not the wise man glory in his
wisdom, nor the strong man
glory in his strength, nor the
rich man glory in his riches; but
rather, let him who glories,
glory in chis, that he under-
stands and knows me, that I
am the Lord; I act with stead-
fast love (chesedh), justice
(mishphat), and righteousness
(zedakah) in the earth, for in
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24). For people to claim to have
a special relationship with God,
they must first establish a so-
cial arrangement in which the
will of God for justice, stead-
fast love, and righteousness be-
comes a living reality itself.
These are realities which form
the foundations of being a peo-
ple of God.

For prophets like Jer-
emiah, the concern for the in-
tegrity and freedom of one’s
nation can only be but part of
the greater issue of the integ-
rity and wholeness of the life
of the people who are called to
live as a family, as a commu-
nity in covenant with their
creator and redeemer God. The
cry for freedom by the elite
leaders of a nation cannot be
set apart from the cry of the
poor and the marginalized for
redemption from their plight.
God'’s will and desire for jus-
tice, steadfast love and right-
eousness cannot demand less.
Otherwise, it will only be the
freedom of the elite and for the
elite and the likes of Hananiah
that we shall be envisioning
and even struggling for. The
cry for freedom from foreign
intervention cannot be set

apart from the cry of the peas-
ants to be freed from the bond-
age of feudal exploitation and
to be able to live as a commu-
nity in a truly alternative, self-
reliant mode of economy in our
lands and farms.

In the more contempo-
rary sense, the cry for an inde-
pendent foreign policy vis-a-vis
the superpowers of this world
cannot be set apart from the
cry of the powerless and voice-
less sectors of our society for a
responsible and meaningful
participation in law and policy
making which will insure that
such process will not be a mo-
nopoly of a privileged few for
their own vested interests. The
cry for a cultural revival in-
spired by the centennial year
cannot be set apart from the
need for a comprehensive reli-
gious and social renewal among
the people. This will involve a
new experience of and a new
perspective about God and
God'’s demands on us. This will
also involve the emergence of
an alternative, community-ori-
ented consciousness among us
and the rejection of the idols
of colonial mentality, uncriti-
cal reliance on foreign powers,
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unmitigated and cutthroat
competition, corruption, and
preed.

The cry for our nation
to be truly free and respected
in the community of nations
will only become meaningful if,
instead of just dreaming of be-
coming like the other more
wdvanced nations, we are able
to strive for what can be the
unique contribution of our peo-
ple in the upliftment of other
peoples. The campaign for na-
tionalism in the centennial year
will only become relevant if we
ourselves are able to be part of
a larger internationalism of all

other oppressed peoples and
nations struggling for genuine
liberation. Perhaps this solidar-
ity can somehow enable us, in
spite of our unworthiness, to
become a sign of God’s re-
deeming presence in those
places, an instrument of God’s
grace, and a channel of God'’s
blessings. Otherwise, amidst
the din of nationalist rhetoric
in this age of internationaliza-
tion and globalization, we will
be consigned to the fate of Is-
rael, struggling always to be
“like the other nations” while
forgetting all about becoming
a people of God.
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