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PAGBUBUKAS-LOOB: A FILIPINO EVANGELICAL THEOLOGY OF SPIRITUALITY

George N. Capaque
     It has been observed that non-European languages, like Pilipino, do not have an indigenous word for “spirituality” and “religion.”
  This is because the cultures of these languages are more holistic.  Spirituality and religion may have been marginalized in modern thinking, but human experience, as attested for example by the advent of postmodernity, has affirmed that both are part and parcel of being human.  In the Filipino experience, religion and life are inseparable.

     Theologians from the Maryhill School of Theology have compiled a list of theological terms in Filipino and suggest pagsasadiwa as the Filipino word for “spirituality.”
 This is derived from the root diwa which according to F. Landa Jocano represents the essence or “the core of the Filipino concept of selfhood.”
  This is close but still I suggest another term arrived at a process of dialoguing the Filipino concept of being/becoming human with that of the Judeo-Christian Tradition of being/becoming human.

     Spirituality then as I understand it here, has to do with becoming fully human.  Christian spirituality deals with the faith and lived experience of becoming fully human in Jesus Christ and intimacy with God. It resonates also with the human longing for wholeness, integration and transcendence.  To bring out its dynamic character it is sometimes expressed as “spiritual formation.”

     The purpose of this paper is to develop a Filipino expression and theology of spirituality.  This will be done from the vantage point of an evangelical Protestant, i.e., the centrality of the Bible in faith and practice, the emphasis on personal conversion, etc., of which I am.
PAGKATAONG PILIPINO
     To arrive at a Filipino notion of Christian spirituality, we start by finding local concepts that express the Filipino experience of being/becoming genuinely human.  Pagkataong Pilipino was popularized by the Pambansang Samahan sa Sikolohiyang Pilipino (National Association of Filipino Psychology) with the late Virgilio Enriquez of the University of the Philippines as one of its prime movers.
  The primary sense as they used it is psychological, i.e., it refers to personality.  I will use it however in this paper in a broader sense referring to Filipino identity or personhood.  Pagkataong Pilipino is Filipino humanity or personhood.

     At the core of Pagkataong Pilipino is loob.  Loob is the central concept in determining Pagkataong Pilipino.  It represents or symbolizes the Filipino true or whole self.  According to Leonardo Mercado, the Filipino self expresses itself either through the loob (in the sense of “inside” or “interior”) or katawan (body) or more precisely through loob and katawan.
 Loob is the whole person as viewed from within and manifests itself in katawan.  To speak of loob and katawan however is to include kaluluwa (usually translated “soul,” although it means more than what it usually means in English).  Kaluluwa in Filipino thought needs to be connected to the body for the self to be well or healthy.  Loob as the symbol of the Filipino whole self could be expressed then in terms of loob (interior or what we will call here as kalooban), katawan and kaluluwa.

     That loob means more than the interior self is affirmed by Alberto Alejo when he terms it as a “world.”  Like a container, loob is the world of lawak (breadth), lalim (depth), and laman (content).  

Loob is not simply a corner of the heart or a storehouse of feelings, thought and memory, but a wide world of different and interconnecting relations of the self, fellow human beings, things, time, society, God, and the whole of nature.

Loob as Kalooban
     Loob literally means “inside” or “interior.” Loob as kalooban refers to the will, volition, state of mind, disposition, heart, what are the inner dimensions of the self.  Masayang kalooban is a happy or cheerful disposition.  Laban sa kalooban is against one’s will.  

     Loob as primarily a “symbolic interior” or human interiority and thus a core or center of the Filipino self is how Dionisio Miranda understands loob.
 It has two dimensions: personality and character.  Loob as personality may be viewed as the psychological ego or the psychic self.  Loob as character is loob’s moral self.  Viewed from this perspective, loob is thus a psycho-moral reality.  The elements of loob are malay (consciousness), dama (feeling), isip (reason), bait (moral sense), and loob (will).  

     Similarly, Mercado employing a linguistic analysis of the usages of loob and its combinations with affixes came up with four themes, most of which deals with the interior: intellectual, volitional, emotional and ethical.
 Jocano sums up kalooban as consisting of reasons and emotions that enable us to distinguish who we are in relation to other people, to objects, ideas, events, or actions, and what these relations mean to us.  The elements of kalooban are malay, dama and ugali (character).  These three elements are discernable from the way we behave or the outside expressions.
    

     It should be noted that kalooban is formed from the affixes ka- and –an joined to the root loob.  Ka…an are bilateral affixes that indicate mutuality and reciprocity.  The prefix ka- implies companion, partner, fellow, mate as in kasama (companion) and a relationship of membership as in kaanib, kasapi (member).
 Metaphorically, kalooban means a mutual “entering into other person’s inner system of symbols and meanings, and sharing with them the understanding of a surrounding world.”
  It is through this mutual sharing, Jocano continues, that our kalooban is communicated and understood and our personalities (kalooban) formed.     

     What this implies is loob is a relational concept.
  Loob is not alone.  The Filipino self finds itself in relation with others.  Utang na loob is commonly understood as contractual obligation or a debt of gratitude.  But at the root of this value is the connection of our loob and the loob of others.  It is an acknowledgment of our common humanity, our common loob, and our debt of common human solidarity.
  In addition, what kind of a person one is is  known by the kind of relationship the person has with others. A person who has magandang loob relates positively with others while masasamang loob refers to wicked or malevolent persons.  Pakikipagkapwa-loob (personalism) then, as Enriquez points out, is a primary Filipino value.  The kapwa (other) is in my loob.  But in contrast to the English “other” which is used in opposition to self, kapwa is the unity of self and others. “The ako (ego) and the iba sa akin (others) are one and the same in kapwa psychology: Hindi ako iba sa aking kapwa (I am no different from others).”
 

     This and loob as “spatial interior” (Miranda’s term) point to the openness and relationality of loob.

Loob as Katawan
     Loob can only be understood in relation to labas (outside or the exterior).  Pagkataong Pilipino is a mutual interaction of loob and labas.
  In Covar’s analysis, the katawan has both loob (interior) and labas (exterior) dimensions, e.g., dibdib (chest) is labas and puso (heart, metaphorical not physical) is the corresponding loob dimension.  Katawan or the different parts of katawan expresses or embodies loob. On the other hand, katawan partakes in the loob.

     Mercado illustrates this mutual and intimate relation between loob and katawan well when he came up with a table showing how the same idea could be expressed both by the loob and katawan.  For example, “to doubt” is alapaap ang kalooban (loob expression) or gumugulo ang isip (labas expression), “charitable or caring” is bukas ang loob (loob) or bukas-palad (labas).
    

     Ulo (head), mukha (face), puso (heart), sikmura (abdomen), bituka (intestines), atay (liver), dugo (blood) are some of the body parts that are commonly used to express the Filipino state of being, thought, feeling, character, action or relation.  For example, sira ang ulo (crazy, eccentric), makapal ang mukha (shameless), pusong mamon (easily-moved, soft-hearted), bumaliktad ang sikmura (nauseated, dizzy), halang ang bituka (cruel, hardened), mainit ang dugo (angry), etc.  Body-language of the non-verbal type using signals of the body, facial expression, staring, posture, and touch are part of Filipino communication.

     Pagkatao is not apart from the body.  The body belongs to our essential self.  Unlike Greek dualistic thinking where the body is merely a container of the soul (the real being), katawan and its parts can and do express the whole person- what it thinks, feels and does.  It is not merely the labas of loob.  Tiyan (stomach), specifically the atay is the seat of human life.  Life is in the blood (dugo).  It has been pointed out that katawan is derived from katao-an (old spelling) which is similar to the earlier meaning of katauhan (being).
 Katawan then points to the Filipino whole person and his/her holistic orientation wherein he/she does not separate a part or segment from the whole. What he/she does is all of a piece with his/her feeling, with his/her whole self (pagkatao).

Loob as Kaluluwa

     As we have stated above, to speak of loob and katawan is to include kaluluwa.  Kaluluwa may also refer to the whole person like when we say kaluluwang dalisay (an innocent person), kaluluwang malupit (cruel person).
 Salazar points out also that kaluluwa with ginhawa (well-being) are related to the concepts that form the notion of the kalooban ng tao. They describe pagkatao from the perspective of loob.

     All the anthropological, specifically, ethnographical, studies on kaluluwa and its equivalent expressions in other local languages and dialects show a number of commonalities: the dimension of humans that leaves the body after death (the prevalent understanding), it is free to travel or leave the body especially during sleep, prolonged absence means the person gets sick and eventually dies if the kaluluwa is unable to return, and a “double,” “twin” or “companion” that provides vitality, intellect and moral power.

     Studies show that either kaluluwa has two existencies (one physical and the other spiritual)
 or the Filipino has two souls (one can wander while the person is still alive and the other that leaves the body only after death).
 Salazar’s analysis concludes that kaluluwa and ginhawa are linked together.  The Tagalog ginhawa (well-being, ease, relief) is “breath” in other languages (e.g., Cebuano, Hiligaynon).  Kaluluwa therefore has to do with life and vitality.  Both Salazar and Jocano agrees that essentially kaluluwa is diwa. Jocano uses diwa as the umbrella term for the essence of life and the inner force that give vitality and inner meaning to it.  It is what “endows spiritual status to our earthly existence,” “the Divine in us; …God within men.”
 In short what is “soul” or “spirit” in English (the two are often used interchangeably).

     Pagkatao with loob as core represents a Filipino theology of person or personhood.  Pagpapakatao is to become authentically or fully human.  Loob as kalooban, katawan, and kaluluwa represent respectively the depth (lalim) and breadth (lawak), content (laman), and vitality (lakas) of pagkataong Pilipino.  The Filipino vision of a whole and authentic self must include these dimensions.  Loob as kalooban represents what the Bible calls “inner/inward being” (cf. Ps. 51:10; Eph. 3:16, 17- “heart,” 19) and expresses the psychic and spiritual experiences of human beings (attributed in the Bible either to nephesh/psyche- “soul” or ruach/pneuma- “spirit”).
     Loob as a relational concept represents the Filipino relational self.  Loob as the self’s being in the world is not alone. It is a “being-with-others.”  This is a being that is aware of, and reaches to, self, others, God and the world.  Loob is also not apart from katawan.  The body belongs to our essential self. Katawan and its different parts can and may represent the whole self. It is the embodiment (pinaka-katawan), the here and now, the flesh and blood of loob, and mediates loob’s being and acting in the world.  This representation of the different parts of the body to represent the whole person resonates with what H.W. Wolff calls Hebrew stereometric thinking.

     Loob as kaluluwa represents the vital aspects of pagkatao.  The presence of kaluluwa means life, health, and moral capacity.  Kaluluwa represents the Filipino self’s vitality (lakas at buhay= power to live).

     This framework of pagkatao is akin to the biblical idea of human nature.  Body, soul and spirit are not parts of the human person but represent the whole person viewed from different perspectives or dimensions.
 Body is the whole person in his/her normal mode of existence, i.e., bodily existence and its mortality.  Spirit is the whole person viewed from the perspective of its dynamism and subject to the action of God.  Soul is the whole person as a living being, life bound up with a body and animated by the breath of God.
     It is clear from the above analysis that being/becoming human in the Filipino context could not be expressed by a single concept.  Pagkataong Pilipino is the whole self (loob) as kalooban, katawan and kaluluwa.  Thus all three aspects are needed to express the concerns of spirit/spirituality (wholeness, integration, transcendence).  

     Being/becoming human takes place also in a particular context.  The process of becoming an authentic Filipino is culturally constituted as well.  Human beings are cultural beings. They do not become fully human apart from culture.  We will have to look therefore at the cultural context of pagkataong Pilipino.  We will concentrate however on the religious context for two reasons: first, religion is a vital part of culture and a dynamic part of culture’s construction of reality; second, since spirituality deals with relationship and intimacy with God, a contextualized approach of the subject will require a study of the religious context.              
FILIPINO RELIGIOUS CULTURE

     Religion provides (ultimate) explanations of the world and human experience. According to Eliade’s theory of religion,
 myths (especially cosmogonic myths) are narrative symbols of the irruption of the sacred (the sphere of the Holy, the supernatural) into the world.  Myths explain how things began to be.  They provide explanations of the state of things and affairs in the world today. They are bound up with ontology, of real being and realities.

     Filipino cosmogonic myths
 reveal the belief in a supreme god or being or Spirit (variously known as Bathala, Gugurang, Laon, etc., depending on which local language is used) and in a number of lesser gods and goddesses (lesser spirits, anitos or diwatas).  The world and human beings were created by a Supreme Being aided by his helpers.  This provides the basis for the interrelatedness of spiritual beings, human beings and nature.  The latter two are made of the same stuff (earth).  Lesser spiritual beings fulfill the will of this Supreme Being and participate in the world of human beings.  Human life therefore is a harmony between the Supreme Being/lesser spirits and human beings on the one hand, and between nature and human beings on the other hand.  Harmony, interrelationships and openness are some of its emphases.

     Geertz defines religion as

(1) a system of symbols which acts to (2) establish powerful, pervasive, and long-lasting moods and motivations in men by (3) formulating conceptions of a general order of existence and (4) clothing these conceptions with such an aura of factuality that (5) the moods and motivations become uniquely realistic.

He summarizes this idea of religion into two key words: worldview (“the picture they have of the way things in sheer actuality are, their most comprehensive ideas of order”) and ethos (“the tone, character, and quality of their life, its moral and aesthetic style and mood”)- in short, behavior guided by moral values.  

     Jaime Bulatao describes the Filipino worldview as essentially transpersonal.
 Reality is not confined to matter or what can be seen but includes “spirit/s.” Human beings and nature are part of a bigger collectivity or world that includes a supernatural Being who runs the world through lesser spirits.  These spirits mingle with humans and participate actively in the affairs of human beings.  They live in trees, fields, along riverbanks and springs.  One must be careful not to offend them.

     With the introduction of the Christian name of God by Spanish missionaries, Bathala was replaced by Santisima Trinidad. Belief in Bathala persisted, however, resurfacing as Infinito Deus found in the stories behind the anting-anting (amulet) used by many Filipinos.
 Further Filipino reinterpretation, especially in Folk Catholicism, identifies Jesus Christ as Sto. Nino or Hesus Nazareno. The Virgin Mary and the saints are identified with the anitos/diwatas,  the priests with Babaylan/Shaman who have special powers of the spirits, and Quiapo and Baclaran churches as sacred centers of power and devotions.

     The expression of a people’s understanding of reality as reflected in their beliefs and behavior is folk religion.  Behind much of Filipino Catholicism (and to a certain extent, Filipino Protestantism) is folk Catholicism (or folk Protestantism).  It is a reinterpretation of the Catholic/Protestant faith in Filipino cultural forms and reflects Filipino cultural traditions.  The majority of population who are poor practices it.  Some of its major characteristics are: high regard for devotions, attraction to the concrete or visible and tactile expressions of religion, great capacity for prayer and sacrifices, and festivity.

     Devotion is an expression of motivation and practice in religion that meets the legitimate psychological, social, and cultural needs of that religion’s adherents.  In folk Catholicism, devotions are centered on the Sto. Nino, Hesus Nazareno and the Virgin Mary.  They are regarded as sources of power and of provision for the devotee’s needs.  The devotees make panata (vows, usually involving sacrifices) to the concrete images of the object of their devotions.  They also perform tangible and concrete rites such as processions and punas-punas (touching the religious objects with a hand towel or handkerchief).  These concrete actions are done during the feast days of these objects of devotion celebrated as a community activity in a festive mood.  In indigenous folk religions, community or the practice of community marks prominently their practice of devotion.     

     From this worldview, human existence is understood as a harmony especially between God/spirits and human beings, as well as with nature and the whole universe.  Well-being is not just physical but spiritual as well.  The latter comprising in a harmonious relationship with the spirits characterize by appeasing or pleasing them. This harmonious relationship must be maintained at all times.  It carries with it a certain sense of moral order.  A violation would mean sickness or misfortune/suffering.
      

     This view of life manifests in ethical behavior that gives premium to relationality and personalism.  Older studies by Western psychologists and sociologists suggest social acceptance supported by smooth interpersonal relationships (pakikisama) together with hiya (shame) and utang na loob as the basic or primary values.  Enriquez however contends that these are only “surface values.”  Kapwa (shared identity) (or sakop  in Mercado’s discourse) is the core value.  Pakikipagkapwa (personalism), not pakikisama is what Filipinos value most.
  It recognizes that others are part of our identity and we become in relation to others. The link or connection between the surface values and the core value is the concept and value of pakikiramdam (shared inner perception).   

     On the bases of the indigenous religions’ beliefs and practices, Covar concludes that potency, efficacy, sacrifice, and good deeds are the main elements in Filipino spirituality.  We may also add affection, holism, community or relationalism, celebration, and use of symbols as other elements.  All these elements should be present in a Filipino expression of spirituality.     
THE IMAGE OF GOD
     A biblical theme that affirms and resonates with the Filipino emphasis on relational being is the “image of God.”  The image of God is the biblical expression of what makes human beings distinctly human.  From the Christian perspective, humanity is and must be understood in relation to God.  The doctrine of humanity (anthropology) is connected with the doctrine of God (theology).  God created human beings in his own image.  In the incarnation of God’ Son, we have a true knowledge of God and humanity, for he (Jesus Christ) is truly God and truly human.  From this standpoint, being human has for its foundation the image of God.  According to the biblical testimony, humanity is created in the image of God and renewed in the true image of God, who is Jesus Christ.

     An examination of the chronological occurrence of the concept “the image of God” reveals the following general ideas:  the “image of God” in which humanity was created, Jesus Christ is the true image of God, and the “image of God” into which believers are transformed.  The classical interpretation of the “image” confines it mainly to either a physical or spiritual interpretation.
  The image refers to certain qualities or characteristics within every human that make them resemble God. The most popular locates the image in some spiritual quality or capacity of the human person identified later with the “soul,” the rational capacity of humans.  Many OT scholars favor the view that the image refers to an external form, i.e., man looks like God.  

     Recent scholarship however has moved away from this kind of interpretation and asks “what does it mean to be made in the image of God” instead of “what is the image of God?” Here, the emphasis is on relationship.  Human beings are created to be God’s counterpart, to correspond to him so they can have a history with him.  

 The uniqueness of human beings consists in their being God’s counterparts.  The relationship to God is not something which is added to human existence; humans are created in such a way that their very existence is intended to be their relationship to God.

     It was Karl Barth who perhaps first suggested this when he finds in the plural “us” of “Let us make” “the existence of an I and Thou in confrontation.”
 Barth believes that this points at least to a plurality in the Godhead, i.e., the Trinity.  This I- and- Thou confrontation in God finds its human correspondence “in the juxtaposition and conjunction of … male and female.” That is, the image of God is reflected in the community of human beings as male and female (what Barth calls “co-humanity”).  Man’s “I” or “I am” becomes self only in relation to the “Thou” of woman and vice-versa. To be human therefore is to be made in the image of God.  And to be made in the image of God is to-be-in-relation or being-in-community.
     The text regarding the creation of human beings in the image of God associates it closely also with the idea of the “rule” or “dominion” that humans have over other living creatures. This gives another dimension to the image as relationship.  Human beings are closely related also to creation/nature.

     We may conclude based on the different aspects of the text that to be made in the image of God entails two dimensions of relationships.
 Being male and female involves a horizontal, social relationship, and dominion entails a vertical reference in a two-fold direction.  The “upward”’ direction calls us to acknowledge our unique relationship with God and to respond in thanksgiving and obedience to his address and call.  “Downward,” we are to exercise management and care over other creation on God’s behalf, i.e., as stewards, as those who are accountable to him.     
     The theme of the image of God continues in the New Testament but it has taken a new dimension. It does not only affirm that human beings continue to bear the image of God (cf. James 3:9; I Cor. 11:7, all in the context of relationships between human beings) despite the Fall, it also connects it with Jesus Christ as the true image of God. It is in Christ that the invisible God and his glory are revealed (Col. 1:15-20; 2 Cor. 4:4)) and it is also in Christ that the divine image in humans is renewed (2 Cor. 3: 17-18; Rom. 8:29). 

     Jurgen Moltmann suggests that the Christological bearing can be read into the phrase “according to his image” or “to be his image.” That is, human beings have been created in the direction of the image of God which Christ is.  The creation of humanity in the image of God makes possible the incarnation of the Son of God.  A certain kinship between God and human beings must exist so that Christ was able to become human.

     What aspect of the humanity of Christ points particularly to the image of God into which humanity is to be renewed?  Jerome Murphy O-Connor believes that it is in the death of Jesus that we find the distinguishing feature of his humanity.
  He follows the apostle Paul whose vision of humanity is rooted in his understanding of the humanity of Christ.  For Paul, Christ is what Adam was destined to be (I Cor. 15: 20-23, 4-49).  It is also the death of Jesus that features prominently in the Christology of Paul.  The death of Jesus was “the dominant characteristic of a lifetime” and the culmination of his life. He lived to give his life for others. And this is what should characterize human life (cf. Eph. 5:1-2). At the center of God’s image therefore is not some spiritual or moral qualities, but that which was central in the life of Christ: Love, love for God and for others.

     O’Connor thinks that Paul probably followed one of the contemporary interpretations of his time opened by the author of the Book of Wisdom regarding the “image:” image as a specific quality of existence or a new possibility of existence.
 John Macquarrie expresses this quality of existence well:

                 What distinguishes man from other creatures is that he “exists,” and to exist is to have openness, which is perhaps the best clue to the mysterious affinity of God and man.  Just as God opens himself into the creation and pours out being, and therefore has “letting-be” as his essence, so man is truly himself and realizes his essence in which he too can let be, in responsibility, in creativity, and in love.
                 

     Reinterpreting this relational emphasis of the image of God to the Filipino context, human beings as God’ image are his ka-loob.  To be made in the image of God is to be his ka-loob. Human beings are God’s counterpart who share a kindred spirit with him (kadamdamin, kasundo) and therefore can and do have a history or relationship.  This relationship is a gift (kaloob).  Binuksan ng Diyos ang kanyang loob nang nilalang niya ang tao bilang kanyang ka-loob. (God opened his self to humankind when he created them in his own image).  Human beings in turn respond in opening their selves (pagbubukas-loob) to God, to each other, and to the world around them.
PAGBUBUKAS-LOOB AS FILIPINO SPIRITUAL FORMATION
     A Filipino theology of spirituality must be informed by the Filipino way of being, thinking and feeling that includes relationalism and holism.  The openness or relationality of loob provides the basis for this possibility to become fully human.  The human dynamic to become what it ought or wants to be is pagbubukas-loob.  It is the invitation or response to enter into relationships.  It is to be like God, pagsasaloob ng kanyang kagandahang loob, to live as his ka-loob (image).  
     The concept of pagbubukas-loob as spiritual formation takes its cue from the dialogue of the Filipino human experience (pagkatao), the biblical concept of the “image of God,” and insights provided by existential philosophy.  “To exist” in existentialism is to “stand out,” to “go beyond” from where a person is at any given moment, to be open.
To them [human beings] there belong essentially freedom and creativity, whereby they are able to shape (within limits) both themselves and their world.  It is this openness, freedom, creativity, this capacity for going beyond any given state in which they find themselves, that makes possible self-consciousness and self-criticism, understanding, responsibility, the pursuit of knowledge, the sense of beauty, the quest of the good, the formation of community, the outreach of love and whatever else belongs to the amazing richness of what we call the “life of the spirit.”

     It is only as the person opens his/her loob to a wider world beyond the boundaries of self that he/she realizes her potential to become fully human. The degree that persons become fully human depends however on how much the loob opens to the world of relationships.  The more the loob goes out of, or moves beyond itself, the more human beings become more truly human and grow more in likeness to God who is Spirit.
  As there are different possibilities of pagpapakatao (becoming human), pagbubukas-loob must be responsibly and critically undertaken.

     Pagbubukas-loob entails opening one self to the true self, to one’s kapwa, to the world, and to God.  It is relational formation in widening circles.
Pagbubukas-loob sa Tunay na Sarili (Opennes to One’s True Self)
     Malay-sarili or awareness and openness to his/her being is a human distinction.  A person who is not true to his/her own self is nawawala sa sarili.  In this case, the person’s labas is not congruent to his/her loob.  Hindi siya totoo sa kanyang sarili.  Pakitang tao lamang ang kanyang ginagawa (what he does is all a pretense or for a show).  The persona that he/she projects may not be his/her true self.

     Pagbubukas-loob sa tunay na sarili is to be aware of, or to recognize my own self and that this self is in some ways unique from others.  It is to be aware of what you could become as well as to be aware of your “givens,” your “limitations”- intelligence, race, temperament, environment, heredity.  In Christian spiritual formation, it is to be open to what we are in our own natural self and what we could become in Jesus Christ.

     Since we become truly human only in the context of our culture, the true self that we are to be open to is the ethnic self.  It is the self aware of, or that has come to grips with, the Filipino way of being- loob as kalooban, katawan, kaluluwa, with its history and socio-cultural heritage.  Failure to integrate this to our faith will result in what Bulatao calls “split-level Christinaity.”

Pagbubukas-loob sa Kapwa (Openness to Others)        
     Loob is not alone.  My kapwa is in my loob.  As they are part of our loob they are co-authors of our own formation and life-story. To be human is also awareness of, and responsible relation to other human beings.  Filipino spiritual formation moves beyond merely a personal (individual) formation to a formation in community where family and peers play a significant role. Our pagkatao is formed in relational contexts.  We become fully human in relationships.  In existentialism, the opening of oneself to others is a movement of growth and freedom.

     A balance however between emphasis on the person’s uniqueness (a weakness of Filipino personality) and group-orientation (a weakness of Western personality) must be maintained. 
     Dama (“feeling for others”) brings our connectedness to each other from the surface to a deeper level. “Habang lumalalim o tumitindi ang pagdama sa loob, lalo kung nadarama ang mahigpit kung pagkasangkot sa sangkatauhan”
 (As I go deeper in my experience of loob, I feel all the more my intimate involvement with humanity).  When dama is made explicit, it expresses itself in pakikiramay, malasakit (sympathy, concern).  Ang taong bukas ang loob ay mapagbigay, maunawain, mapagkawanggawa, madaling lapitan, madaling abutin, bukas ang palad.
  (The person whose loob is open is generous, understanding, charitable, easy to get along with, not distant, and available).  
     Pagbubukas-loob sa kapwa includes pakikiisa sa kapwa in confronting and resisting falsehood and injustice.  This is the value of pakikibaka that Enriquez defines as the recognition of cooperation and concerted action in resistance even when one is powerless.  Pakikibaka affirms one’s conviction as part of one’s being.

Pagbubukas-loob sa Daigdig (Openness to the World)
     In Zeus Salazar’s analysis of loob and labas, labas refers not only to the katawan but also to the world (daigdig)- the world of social dimension, of social relation, of space and time, of history, and of the environment. This world provides the setting for human activities and formation.  It shapes to a significant degree our reality and offers different possibilities of realizing our being.  In the ideas of Existentialism, human being is “being-in-the-world.” Thus we need to be critically and responsibly open to the world.
     Pagkatao as embodied self gives us the capacity to be historical beings.  Our bodies locate us in the here and now.  We are beings capable of not only moving from the past to the future (history) but also of shaping that history.  Pagbubukas-loob sa daigdig  is to engage critically and responsibly in our socio-political world.

     Our bodies link us also to the world of nature/environment.  Both Filipino myths and the biblical story of creation affirm that we are “of nature.”
  We originally come from nature and eventually return to nature.  Human beings share with nature the same stuff- “dust” or “earth” and with animals the same “breath of life” (Gen. 1:20, 24; 2:7).  The environment/creation therefore is our ka-likas (co-nature) and kaisang-buhay (one life).  Human well-being is not apart from the environment.  Pagbubukas-loob sa daigdig is to care for creation, respect its life and well-being, and when there is a human need for them such as food, responsible use compatible with their continuance and the sustenance of ecological balance.

Pagbubukas-loob sa Maykapal (Openness to God)
     In the most basic sense our loob is related to God.  God created us as his ka-loob (image).  May loob tayo sa Diyos. We ascribe everything that happens to us to the kalooban ng Diyos. God is what the loob ultimately longs for.  To be fully human is to be related to God. Pagbubukas-loob sa Maykapal therefore holds a central place in spiritual formation.  Without this openness to God, pagbubukas-loob sa tunay na sarili, sa kapwa, and sa daigdig could and would fall into distortion.  They have as their ultimate direction, God. God mediates also the opening of his self through the world of persons and things (cf. Ps. 19; Rom 1:20).  It is in Jesus, however, that God ultimately opens his self to us making it possible for us to open our self to him.  God’s kagandahang-loob (grace) precedes our pagbubukas-loob.  
     Pagbubukas-loob sa Maykapal is a movement of communion (pakikiisang-loob) with the Father through Jesus and in the Holy Spirit (cf. Jn. 14:17, 23; 17:21).  We become fully human as we participate in this Divine Community of love, and through this in the human community.  Pagbubukas-loob sa Diyos is prayer and this is the fundamental way we relate to God.  It is to unite our loob with God’s loob.  It is to make my whole self, kalooban, katawan and kaluluwa, present to God.  It is to commit our whole self to love and serve God, “sundin ang loob mo,” isaloob ang kanyang loob.  
     Pagbubukas-loob sa Diyos is the basis of pagbubukas-loob sa tunay na sarili. God knows our loob more intimately than we know our own loob (cf. Ps. 139).  To know God is to know our true self (cf. I Cor. 13: 9-12).

There is only one problem on which all my existence, my peace and my happiness depend: to discover myself in discovering God.  If I find Him I will find myself and if I find my true self I will find Him.
   
     We can synthesize pagbubukas-loob as Filipino spiritual formation using Adrian Van Kaam’s model of spiritual formation taking place in a “formation field”
 in the following diagram:
Pagbubukas-Loob:Filipino Spiritual Formation
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sa Sarili                                      sa Maykapal                                   sa Kapwa

Authenticity/Wholeness                        Communion                                  Community


Pagbubukas-loob
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(socio-political-historical)

Critical Engagement/Transformation

     We should add, however, that pagbubukas-loob is a process that necessarily includes pagbabalik-loob (conversion) and pagbabagong-loob (transformation).  To open ourselves to God and others is to be converted.  The goal of conversion is transformation.  It is beyond the scope of this paper to spell this out.
  I can only outline some of the implications.

1. Pagbabalik-loob sa sarili implies going back or coming home to our ethnic self and roots. A spirituality that does not seriously grapple with, or reflect on, this will hardly have impact in effecting real change in people.   
2. In pagbabalik-loob sa kapwa, kapwa should not be limited to our family and kin.  Kapwa includes the poor, the marginalized, the outcasts, the victims of injustice (cf. Lk. 10:25-32).  Following the teachings of the Katipunan, kapwa extends to Bayan/Inang Bayan.  Pag-ibig sa kapwa/Inang Bayan (love for others/country) is the basis of the unity of the Filipino people/nation.  Without this love for country, spirituality is merely personal pietism.
3. The goal of pagbabalik-loob is pagbabagong-loob (transformation).  The ultimate basis for renewal, both personal and social, is bagong loob/kalooban (a “new heart and a new spirit”- Ezek. 11:19; 36:26) which is God’s work in Jesus Christ (God’s Kaloob) through his Holy Spirit (Lakas ng Loob).  It is the Spirit who transforms our loob to be like the loob of God, i.e., maganda o mabuti.  In the Filipino context, the Spirit of God within us liberates us from all forms of enslaving powers- be they sin, fate, tyrannical or oppressive institutions, or demonic spirits.   
4. Pagbabagong-loob involves both the transformation of Filipino values (the cultural basis for appropriate behavior and responses to realities as well as ways of becoming human, what are mainly labas) and the formation of character or virtues (or graces which in biblical perspective ultimately comes from God and flows to God, what are mainly loob).  The latter is what we call pagpapakabanal (to be holy).  Our action and behavior are a movement from loob to labas.  We do what we are but we also become what we do.

5. Virtue or character is sustained by spiritual disciplines.  Filipino spiritual formation involves the development of spiritual disciplines that fit the Filipino loob/kalooban.  Since this loob is visual, concrete and tactile, Filipino prayer and contemplation for example should incorporate these dimensions.  E.g., the experience of power in prayer (healing, change of lives, power encounter), the emphasis on kuwento (story) in Bible reading/teaching and doing of theology, the singing of kundiman songs which is embedded in the Filipino loob, dancing in worship, celebration, etc.
Conclusion
     The purpose of this paper was to seek a local expression and develop a Filipino theology of, spirituality.  We did this by looking at the Filipino concept of being a person and dialoguing this with the Judeo-Christian concept of the same.  Pagkatao (being human) with loob as its core is variously experienced as kalooban, katawan and kaluluwa.  The openness, relationality and holism of loob leads to the concept of pagbubukas-loob- Filipino spirituality that emphasizes openness, relationality, wholeness and transcendence.     
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