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Abstract 

 
Religious dialogue is one of the emerging research areas in religious 
studies in Taiwan. As an academic field, religious dialogue should 
investigate and theorize about interactions among religions. However, 
the Taiwan experience is characterized by figures who assume reli-
gious dialogue to be a lifestyle. They think that religions are not a 
conglomerate of ideas, but living sources of inspiration for healthy 
and enriching interactions among believers. Their choices have 
shaped the movement of religious dialogue in Taiwan and so their 
experiences become the foundation of the unique religious dialogue in 
Taiwan. 

This biographical essay ponders on the dialogic journey of one of 
the important figures who have shaped the religious dialogic move-
ment in Taiwan—Fr. Albert Poulet-Mathis, SJ. 

 

Key words: Albert Poulet-Mathis, religious dialogue, Taiwan, 
FABC-OEIC, TCRP 
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INTRODUCTION 

 

A presentation of the contribution of Albert Poulet-Mathis (Ma Tianci
馬天賜, henceforth APM) to the culture of interreligious dialogue in 
Taiwan in general, and in the Taiwanese Catholic Church in particular, 
is morally overdue. APM, the French Jesuit, arrived in Taiwan in 1959. 
After his first encounter with the local culture and studying the local 
language, he displayed particular interest towards the local religions 
and their followers. Then he found the dialogic openness of Vatican II, 
as shown in the key statements in the Declaration of Nostra aetate,1 a 
source of encouragement and confirmation for him and gave him fur-
ther impetus. From then on, this dialogic spirit became the most dis-
tinct characteristic of APM’s various commitments. For most of his 
major ministries, including on-going spiritual formation and outreach 
mission for promoting interreligious dialogue within and beyond Asia, 
Taiwan had been the basis of his endeavor. When he passed away on 
September 30, 2010, a mountain of uncollected memories of the de-
velopment of interreligious dialogue in Taiwan was left as legacy. 
Those memories include vivid testimonies of interreligious interac-
tions, stories of shared friendships across religious denominations and 
with leaders who contributed to the religious renaissance of Taiwan, 
and strategies in promoting a culture of mutual respect and collabora-
tions among believers. These are stories without which it would be 
impossible to understand the present interreligious situation of Taiwan, 
often referred to as one of the “threefold miracles” that has marked the 
Taiwanese society in the last forty years.2 

Recounting these stories is an imperative not only for the hermeneu-
tic reason just mentioned. A call to be accountable to the Taiwanese 
history of interreligious dialogue is made out of a moral obligation 

                                                                                                                                               

1 Nostra aetate (NA), “Declaration on the Relation of the Church with Non-Christian 
Religions,” Vatican II, October 28, 1965, 1–2. 

2 The “threefold miracles” allude to, first, the economic boom by which Taiwan 
emerged as one of the “Little Dragon” economies in Asia, a position that it has 
maintained ever since. The second is related to the process of democratization, which 
followed the lifting of Martial Law, the formation of political parties and the demo-
cratic alternation of government. The last miracle alludes to the peaceful and cooper-
ative coexistence of different religious denominations on the island. Though many, 
religions are not viewed as a source of problem and insecurity. This is a situation that 
many other Asian countries would envy. 
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deeply felt in the direct experience of discipleship and training under 
APM’s dialogic guidance. In fact, some of the insights to be considered 
in this paper were obtained during the last six years of APM (2004–
2010), who was then much concerned with the continuity of his work 
and mission. Those exchanges and interactions with APM formed a 
unique experience for which many of his other stories had not ac-
counted. 

However, qualifying the targeted work would not receive an acquit-
tal of the moral debt. The present recollection of APM should neither 
lead to a set of apologetic statements nor a hagiography. What is in-
tended here is a critical reflection on his dialogic experience, high-
lighting useful insights for a contextual theology of dialogue. There are 
three steps to reach this goal. First, I will provide a concise account of 
APM’s journey in the path of interreligious dialogue. Second, before 
assessing common-held memories of APM, I will examine his views 
and considerations regarding a field to which he had committed for 
over half of his life. Third, I will ponder on the theological model of 
religious dialogue traceable in his commitment and further examine its 
applicability to constructing a Catholic contextual theology of religious 
dialogue in Taiwan. 

History is always a re-creation since it is an evocation of memories 
of events or people whose creation and contributions are seen as stand-
ing head and shoulders above common standards. As far as the history 
of the Catholic Church in Taiwan is concerned, especially in the area of 
interreligious dialogue, APM is one of the figures to look at. Who is he, 
and why is he highlighted in the history of Catholic dialogue in Tai-
wan? His confrere, Jacques Duraud, had a concise answer: 

In the aftermath of the Second Vatican Council, what Albert 
Poulet-Mathis did in Taiwan was indeed the right thing to do for the 
Catholic Church in Taiwan. His initiative of inter-religious dialogue 
came at a time when the Catholic Church arrived somehow en masse 
from the mainland and had started to grow roots into Taiwanese soil. 
From a Catholic point of view nothing can be lost from a deeper 
understanding of other religious traditions and spirituality. The 
cheerful personality of Albert Poulet-Mathis, his charisma for 
making friends and bringing people together really did help many 
persons of good will and from very different backgrounds to cherish 
and keep the atmosphere of mutual respect among the different 
religious groups in Taiwan. In this regard the work of Father Albert 
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Poulet-Mathis in Taiwan has been of great importance. He has been a 
pioneer.3 

This essay will further elaborate on this portrait, looking at the early 
life, activities, thoughts, and environments that contributed to the for-
mation of the character described above. 

 

THROUGH THE STEPS OF APM’S DIALOGICAL JOURNEY 

 
The Boy who Became APM 

 

Albert Poulet-Mathis was born in Strasbourg, France, in 1927. At 
twelve, he exhibited the first fruit of the fecund atmosphere of faith that 
permeated his family education. He dreamt of walking in the steps of 
Francis Xavier, reaching out to the Far East, learning foreign languages 
and cultures and eventually proclaiming the gospel to the Chinese peo-
ple. He had convinced his parents of his determination and they, noting 
his young age, had bought time stalling their answer. A year later, the 
Second World War broke out. During that period APM had witnessed 
how the German troops forcefully occupied their home. He found them 
extremely disrespectful to the elders, including his parents. Their pres-
ence inaugurated four years of resignation and humiliation. To cope 
with the situation, APM continued his evasive journeys in the Far East, 
which later proved to facilitate the discernment of his vocation. At 
eighteen, in 1945, he entered the Society of Jesus and pursued spiritual 
formation till his ordination to the priesthood on July 30, 1958. In line 
with his longing, he was assigned to the Jesuit Chinese Province and 
arrived in Taiwan in 1959. 

After the first two years dedicated to language study and introduc-
tion to the culture (1959–1961), APM moved to Taichung 臺中 (1962) 
where he started working as spiritual director of students in Tunghai 東
海 University. On the other side of the world, the first plenary of the 
Second Vatican Council—a meeting in which the conclusion later had 

                                                                                                                                               

3 Jacques Duraud, “A Pioneer of Inter-religious Dialogue,” accessed June 2, 2013, 
http://www.erenlai.com/index.php/en/extensions/spiritual-computing/religions/4114-
a-pioneer-of-inter-religious-dialogue. 
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an impact on his life—was being inaugurated in Rome. During that 
period, the chaplain went through the routine of life dedicated to stu-
dents, instructing them in the catholic practices and sharing with them 
expectations of catching more converts. Nonetheless, the company and 
closeness of students helped deepen his attention and long-held curios-
ity regarding local religious customs and traditions.4 But that would 
not be identified as interreligious dialogue by itself. 

 
The Beginning of a Long Journey: Away from Taiwan 

 

APM’s long journey towards interreligious dialogue began in a provi-
dential way. While examining the result of a routine medical checkup, 
the doctor called the chaplain’s attention to some deformation in his 
lungs. Since the situation looked serious, an immediate decision was 
made to help APM spend his last days in the best ways. Without delay 
and for two unspoken reasons, Albert’s superior ordered his evacuation 
to Paris. Would the better-equipped health system in France fail to cure 
his disease, he could at least close his eyes in the company of his own 
family. Thus the dead man walking left Taiwan with no hope of return. 
It was in the future that the blessings disguised behind that mysterious 
sickness were unveiled. In fact, his first medical checkup conducted in 
Paris concluded that he was healthy. Then what would be next? 

The interval broadened Albert’s horizons in an expanding wave of 
thinking and new theological views disseminating from the Second 
Vatican, which were part of the discussions and small talks in the 
salons and corridors where Albert was spending his days. With its four 
prominent periti, Paris had largely contributed to the theological 
thinking that borne the shift he was witnessing. Dominican Friar 
Marie-Dominique Chenu (1895–1990) prompted a theology of 
openness and engagement with the world. The ideas not only nurtured 
the council but were also included in the declaration Gaudium et Spes. 
Moreover, Yves Congar (1904–1995), another French Dominican, 
asked the Council to look with dismay at the inner divisions within 

                                                                                                                                               

4 According to Luo Wensen, his first strategy in Tunghai was to create a movement of 
Legio Mariae, which he held as efficacious for reaching out to pagans. See Luo 
Wensen 羅文森, “Huainian daxue suiyue yu wo de liangshi yiyou: Yujian le di er wei 
liangshi yiyou” 懷念大學歲月與我的良師益友─遇見了第二位良師益友 [Cherishing the 
Memory of the Days in University and My Mentor: The Encounter with My Second 
Mentor], The Unit for Employment Counselling and Alumni Liaison, Tunghai Uni-
versity, accessed May 13, 2013, http://alumnus.thu.edu.tw/news/1/ 11749. 
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Christianity and foster possible ways to unity. His views on 
Ecumenism not only penetrated the Council documents, but were also 
further discussed in the French academic circle. For APM, novelties 
were not sought only to go beyond one’s compound. They were also 
embodied at home in renowned figures such as the theologian Jean 
Daniélou (1905–1974) and Henri de Lubac (1896–1991), who reflected 
extensively on the possibility of salvation of non-Christians. It was in 
this mood that APM came across Nostra aetate, a document that he 
immediately adopted as a main reference for his new engagement. 

The new knowledge acquired during this interim period awakened 
his past interest in Chinese religious traditions. APM turned to his su-
perior with a request to pursue further study in oriental religions. The 
request was immediately granted, perhaps because it fit the timing of 
assessing his complete recovery, a sinequanone period prior to reas-
signment. 

With a granted request, Paris IV Sorbonne became the immediate 
target in APM’s reach. For him, it was an institution implicitly known 
through renown sinologists who had chaired the department and for 
whom he held in high respect. Some of these were Marcel Granet 
(1884–1940), a great theoretician on Chinese Religion, and Henri 
Maspero (1882–1945), who was an authority in Daoism. In compliance 
with the requirements for enrolment, Albert had prepared a well appre-
ciated proposal on Daoism. Upon approval, everything seemed to go as 
planned, till that day. 

A year or so later, on May 3, 1968, the students of Sorbonne in an-
swer to a call for solidarity joined the protest movement initiated by the 
students of Paris Nanterre on the previous day. That marked the begin-
ning of a series of students’ occupation protests followed by general 
workers’ strike that at its peak paralyzed the entire country and spread 
to other European countries. In France, they are referred to as the May 
68 incidents. 

APM spoke vividly of his participation in the May 68 protests. Day 
and night he went to the street and only retreated to join a group of his 
confreres in a theological and sociological reflection on the daily 
events. The May 68 incidents further reinforced the strong impact that 
the theological wave of Vatican II had initiated on him. He saw the 
power of the youth, and their capacity to resist and denounce unjust 
structures and policies. He witnessed that the youth could shake lead-
ership and bring about changes when they were united. Moreover, he 
saw the May 68 as a model that could be shared with university stu-
dents of the whole universe. 
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Towards the end of August, he led a group of Catholic university 
students on a tour. Their first stop was Sophia University, Japan. Then 
they proceeded to Taiwan. The visit offered a chance for him to share 
his experience of the May 68. After visiting Japan, APM met Cardinal 
Paul Yu Pin, who offered him the students’ chaplaincy of Fu Jen Cath-
olic University. The offer was more than appealing, given the vivid 
memory of the revolution and the expectation regarding the new posi-
tion. So the initial research project on Daoism was put on hold as the 
arrangement to return to Taiwan took the upper. 

 
Back to Taiwan 

 

As a chaplain APM left Taiwan, and he returned as a chaplain again. 
However, his Paris immersion in-between these two assignments had 
such a great impact on his mind and thinking that it did not take time to 
manifest itself. The immersion had led him through a search of his true 
calling, in which he progressively identified with interreligious dia-
logue. 

Inspired by the wave of changes prompted by Vatican II,5 the newly 
appointed university chaplain wanted to cater to the spiritual needs of 
all students. And he was determined to do this regardless of their reli-
gious backgrounds and without levelling the differences. Hence he 
founded the club Xingxinshe 醒新社—which literally means “the Club 
of the Newly Enlightened or Awaken.” APM projected it as a platform 
to encounter students regardless of their religious backgrounds, and to 
stimulate their sense of religiosity and service to the needy. For this 
end, he designed his office to accommodate the traffic of students in 
search of practical means to concretize those objectives. Using a sense 
of humor together with a play of his Chinese name and the Chinese 
translation of the crib, he called his office Macao 馬槽. The Macao 
indeed achieved its first goal, namely that of bringing students of dif-
ferent religious background together. It puts APM in contact with a 
considerable number of Buddhist students, who soon asked him to be 
their mentor. 

According to APM, his new method did not please every person. 
The first voices of discontents came from those concerned with the 

                                                                                                                                               

5 Among the Council documents, APM especially recalled the enthusiasm that docu-
ments such as Nostra Aetate aroused in him. His apostolate was shaped by and orga-
nized according to that document. 
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limited number of Catholics on the campus, and those who associated 
the role of the chaplain with preaching the gospel and beefing up the 
number of Catholics. In their sight, the choices of APM were mistaken; 
he was beating around the bush instead of addressing the real question. 
Those criticisms and misunderstanding increased especially after they 
learnt more about the new steps the chaplain was taking. In fact, in or-
der to get closer to the students and as inspired by the May 68, he de-
cided to move into the student dormitory. In the meantime, he had na-
ively accepted the invitation of a group of Buddhist students to be their 
mentor. All those swift developments could not get across many of his 
critics easily. 

1968 remained a turning point in grasping the dialogic journey of 
APM. Apparently there was little initial planning. Everything seemed 
so fluid, left to a providential development. One would simply say he 
was proceeding by trials and errors, progressively and experientially 
confirming elements that came to constitute his dialogic pattern. By 
1977 the features of his dialogic method could be clearly identified. 
With the students on campus, his method consisted of fostering stu-
dents’ clubs, helping students to grasp the recesses of their faith tradi-
tions so that they could be motivated to serve the needy and marginal-
ized. These are the basic elements of training he gave to the members 
of the Xingxinshe6 and the Daqianfo xueshe 大千佛學社7 from 1968 
to 1977. With the emphasis on these two elements, he managed not 
only to provide spiritual guidance to the members but mostly—and 
perhaps as a commitment to the value of service mostly emphasized in 
the Jesuit education—he led them to serve different people. They went 
to the Lesheng Leprosarium 樂生療養院, visited the sick and the elderly 
in the Home for Elderly (Aiai liao愛愛寮), and participated in summer 
and winter community services in the poor areas. 

As mentioned earlier, APM naively accepted the invitation to pro-
vide spiritual guidance to the students of Buddhist Club. Soon he real-
ized the challenges involved, given his limited knowledge of Bud-
dhism. To face those obstacles, he turned to emerging Buddhist masters 
for advice and guidance. His practice of learning through visits and 

                                                                                                                                               

6 Originally, the Xingxinshe did not claim a particular religious affiliation. It portrayed 
itself as a cross-religious, cross-denominational student club committed to the cause 
of serving. But as many of the club members were Catholics, Xingxinshe was natu-
rally identified as a Catholic student club whose members were to receive their spir-
itual nourishment from the Christian tradition. 

7 As the name indicates, the Daqianfo xueshe was a Buddhist inspiration club. 
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immersion then started. The first monks and monasteries he visited 
were familiar to his Buddhist students. Literally they were the ones 
who introduced him to their masters and were impressed with the sense 
of respect and esteem APM showed to the monks, their teachings and 
living environments. He exhibited the attitude of—as he repeated—one 
who had come to learn. Those Buddhist masters, noticing APM’s hu-
mility and goodwill, held him with respect and trust. The practice of 
learning through visits and immersion developed from then. Naturally 
it cultivated the value of friendship, another well-established trait of 
APM’s dialogic method. In those encounters Albert experienced the 
limitlessness of the universe in which he was immersed. But there was 
a price to pay: openness and interest in ways that foster more 
knowledge and interactions among religions. 

APM nurtured the essential attitude of dialogic openness by keeping 
updated on activities and initiatives that fostered interactions among 
religions. The visions and activities of the Parliament of World Reli-
gions and the World Council of Churches were one of those. It was 
with great delight that through his Japanese confrere, Fr. Kamakura, SJ, 
he learned of the organization of the World Conference of Religions 
for Peace (WCRP) in Kyoto (October 16–21, 1970). He was also atten-
tive to voices and trends within the Roman Catholic Church, especially 
those which prompted interreligious dialogue. One of the remarkable 
instances was the first general assembly of the Federation of Asian 
Bishops’ Conferences (FABC) in Taipei 1974.8 Its orientations and 
pronouncements had born great implications9 for the future of APM. 

 
The Hub of Catholic Religious Dialogue 

 

During the general assembly of the FABC, the bishops spoke of the 
priority of interreligious dialogue. Three years later, they set up an of-
fice for that purpose, which unfortunately turned out to an “office 

                                                                                                                                               

8 The FABC’s first general assembly took place two years after its establishment in 
1972. During its institution, it was conceived as a continental structure that would 
foster collegial collaboration among adherent national bishops’ conferences enabling 
them to better serve the Church in Asia. See Office of Ecumenical and Interreligious 
Affairs, accessed May 14, 2013, http://www.fabc.org/offices/oeia/history.html. 

9 This gathering was a milestone for Catholic mission policies in Asia. It regarded di-
alogue as a way of being Church in Asia and outlined a triple dialogue as a means of 
doing mission in Asia, namely dialogue with Asian cultures, with Asian religions, 
and with the multitude of the poor. See Edmund Chia, ed., Dialogue? Resource 
Manual for Catholics in Asia (Bangkok: FABC-OEIA, 2001), 102. 
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without much of a structure or an office.”10 In 1977, APM was called 
to bring his work as a student chaplain to a close. The order, the Com-
pany of Jesus, had found something more appealing and important for 
him. He was appointed executive secretary of the South East Asia Jes-
uit Group for Interreligious Dialogue. This enabled him to get initial 
contacts with other areas of the continent. In the meantime, the FABC 
had been searching for a person to revive its “nominal” OEIA office 
and had spotted him and requested his assignment to the post. Hence 
APM became the first formal executive secretary of OEIA. Sooner his 
dynamism turned the office into a hub of interreligious education and 
awareness-building for bishops and the clergy of Asia. Focalizing on 
the needs of the Church, as suggested in a consultation held in 1978, he 
systematically designed formative programs for bishops and priests. 
Bishops’ Institutes for Interreligious Affairs (BIRA) were forms of 
conventions organized by the FABC Commission for Interreligious 
Dialogue. APM conceived the project with the intent to meet the need 
of on-going formation for the bishops of Asia. BIRA also intended to 
provide the Asian bishops with a sound theology that would support 
their commitment to interreligious dialogue.11 Besides the BIRAs there 
were other formative programs, addressing different issues for different 
Asian church personnel. The acronyms used for those education pro-
grams addressed the specific challenges listed in the consultations 
conducted since 1978. These were BIMAs, BISAs, and SIRAs.12 

Meanwhile, the importance of APM in interreligious dialogue was 
blooming together with the radiance of the achievements of the OEIA. 
As a result, he was entrusted with multiple key positions. Within his 
order, he continued to serve as executive secretary of the East Asian 
Jesuit Group of Interreligious Dialogue. Moreover, from 1977 to 1992, 
he was on the Board of Advisors of the Secretariat for non-Christians, 
renamed in 1988 as Pontifical Council for Interreligious Dialogue 
(PCID). Similarly, the local Church of Taiwan entrusted the entire field 
of dialogue to APM. He was in charge of the cultural and religious di-
alogue center which the Conference of Bishops established in 1980. 

                                                                                                                                               

10  See Office of Ecumenical and Interreligious Affairs, accessed May 14, 2013, 
http://www.fabc.org/offices/oeia/history.html. 

11 For further explanation see ibid., accessed August 9, 2012.  
12 BIMA stands for Bishops’ Institutes for Missionary Apostolate; BISA for Bishops’ 

Institutes for Social Action; and SIRA stands for Seminar for Interreligious Affairs. 
See APM, “Ecumenical and Interreligious Dialogue in Asia,” in Mission and Dia-
logue: Theory and Practice, eds. Leonardo N. Mercado and James J. Knight (Manila: 
Divine Word, 1989). 
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And when they erected a commission for interreligious dialogue in 
1991, APM was again appointed as executive secretary. 

The multiple tasks provided APM with countless opportunities in 
which he literally acted as Church ambassador to different religious 
organizations. He was the honored guest at each official meeting of the 
Buddhist Association of the Republic of China and he validly repre-
sented the Roman Catholic Church in the National Council of Church-
es.13 Only APM could distinguish when and which role he was tak-
ing—as Jesuit representative, as pontifical advisor, as executive 
secretary of the FABC-OEIA, or of the Taiwanese Conference of 
Bishops. On the one hand, his numerous titles rendered that task very 
complex. On the other hand, it enabled him to accommodate a variety 
of demands. And when he found appropriate, he did not hesitate to cre-
ate room for new ventures by committing the Church to emerging 
movements or organizations. For instance, in the 1990s, he committed 
the Catholic Church to the Chinese Association of Religious Research 
(Zhonghua zongjiao xuehui 中華宗教學會). 

In 1994, APM co-founded the Taiwan Conference of Religions for 
Peace (TCRP). With regard to the foundation, Denis Mair underlines 
the facilitation of the multiple positions mentioned earlier and the posi-
tive influence of Archbishop Angelo Fernandes, a friend of his who 
was also a founding member of the WCRP.14 Due to the influence of 
Fernandes, APM foresaw the TCRP as an open platform fostering in-
teraction and collaboration among the followers of different religious 
traditions. Obviously, he had channeled and instilled his energy and 
experience of dialogic journey into the organization. He made connec-
tions among institutions and people, organized interreligious pilgrim-
ages, and foresaw those events as potential occasions for believers, es-
pecially religious leaders of different faith traditions, to come together 
and experience the religiosity of the others. It would be difficult to as-
sess the impact of those immersions. Definitely, they had a bounding 
impact on the participants. And in some cases, they inspired new 
groups to foster a culture and spirit of interreligious dialogue. An ex-
ample is Master Xin Dao, one of the active pilgrims who founded the 
Museum of World Religions. Master Xin Dao reiterated that his expe-

                                                                                                                                               

13 In Taiwan, the Roman Catholic Church is a full member of the National Council of 
Churches. 

14 Denis Mair, “Religion and Peace: A Newsletter of the Taiwan Conference on Reli-
gion and Peace,” accessed May 13, 2013, http://www.catholic.org.tw/cirpcu/Eng/ 
rp.htm. 
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rience of the pilgrimages had inspired him to found the museum. In 
doing so, he intended to offer a place for the Taiwanese people to have 
an experience like that of the pilgrims. For the first two terms, APM 
was elected chairman of TCRP. Then he was given the title of Honor-
ary Permanent Chairman. 

In APM’s ideas, interreligious pilgrimage was a means of interna-
tionalization of the dialogic experience. Another strategy consisted of 
securing a Taiwanese presence on the international interreligious arena. 
This implied that TCRP had to attend all gatherings of Asian Confer-
ence of Religions for Peace (ACRP) and WCRP. It also had to seize 
opportunities to organize international religious gatherings and host 
religious figures of international reputation. Hence, in 1994, TCRP or-
ganized an international Christian-Buddhist Dialogue in Fo Guan 
Monastery. According to APM, the event also facilitated building 
friendship with representative of the Pontifical Commission for Interre-
ligious Dialogue, Cardinal Arinze, and representatives of various 
emerging religious organizations and movements of Taiwan. Three 
years later, TCRP invited the Dalai Lama. Moreover, when a deadly 
earthquake hit the center of Taiwan on September 21, 1999, it was in 
the name of TCRP that APM provided religious relief to those in need. 
Furthermore, the regular practice of visiting other leaders, organizing 
seminars and interreligious camps confirmed TCRP as APM’s newly 
founded channel to articulate his dedication to interreligious dialogue. 
And for obvious reasons, it was indeed his most cherished channel. 

 
At Twilight 

 

In 2000, APM turned 73. His superior asked him to withdraw from his 
active life. This due retirement was considered as an occasion to recol-
lect the insights of his bountiful experience as pilgrim of religious dia-
logue. Ultimately his memories and experience were the best gift he 
could offer to the younger generations in his company and to the 
Church. In this transitional period, APM packed some documents and 
mailed them to FABC-OEIA in Bangkok and the Bishops’ Conference 
of Taiwan. By 2002, he was still considering how his experience could 
be transcribed. Curiously, he had designed a different strategy. Ac-
cording to him, the work of writing down his experience could not be 
done without a supporting office. Hence, he inaugurated a small center 
for interreligious dialogue in Tien Educational Center. Faithful to his 
understanding of the parameters of dialogue, the denomination of this 
new center stressed that it was also a venue for service and coopera-
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tion.15 In terms of organizing activities, the center did not achieve 
much. Age was taking a toll on Albert’s energies. Nonetheless, it 
served as a resource center which provided information about interreli-
gious activities in Taiwan. It also facilitated contacts among several 
religious organizations. Due to his friendly approach, APM claimed 
that he could still enter most major monasteries and religious organiza-
tions of Taiwan, a claim that I tested at length during the seven years of 
my close contacts with him.16 

As for the memoir of his ministries, it was never accomplished for 
several reasons. Among these we can note his keenness and tendency 
to professionalism and accuracy especially when it comes to writing.17 
The fear of being misunderstood was another important reason. APM’s 
dialogic experiences had led him to what he repeatedly called a dia-
logue in depth, which conveyed a feeling of in-dwelling and inner 
presence in the religious experience of the dialogue partner. He felt it 
was useless to write about this since it could not be comprehended by 
many of his Catholic audience. He had learnt a lot about the unac-
ceptance and misunderstanding of one’s writings that some of his 
companions and friends had encountered, and he shared their concern 
with empathy. Among these were Tissa Balassuriya (1924–2013), Mi-
chael Amaladoss, SJ (1936–), and mostly Jacques Dupuis, SJ, (1923–
2004). But above all, APM’s weary condition accounted for the inabil-
ity in writing down his dialogic journey.18 In fact, from 2008 onwards, 

                                                                                                                                               

15 Tien Education Center, Interreligious Dialogue and Cooperation Service Center 
(TEC-IDCSC), accessed June 4, 2013, http://www.tec.org.tw/english/. 

16 Those contacts started in February 2004 and continued until the day prior to his death 
on Sept 30, 2010. In 2004, my interest in interreligious dialogue led me to encounter 
Fr. Albert, which I had described as a “meeting at twilight.” In this first meeting, he 
expressed one major wearing concern: interreligious dialogue was such an important 
mission for which he had dedicated his life, but in his old age he did not see many 
young people following in his steps. Through his commitments he had opened so 
many doors of which the thresholds remained uncrossed. His preoccupation was that 
those doors might close one after the other since there was no new blood, no youth 
willing to pick up the fruits of his work. 

17 This concern for detailed and accurate report is exemplified in his report on “Ecu-
menical and Interreligious Dialogue in Asia,” 63–93. 

18 Up to the present the only published reference alluding to those memoirs is a book by 
a young Buddhist writer and friend of Fr. Albert, Chen Shixian 陳世賢, Ni de Yesu, 
Wo de Fotuo: Shenke de zongjiao jiaotan 你的耶穌，我的佛陀─深刻的宗教交談 [Your 
Jesus, My Buddha: Interreligious Dialogue in Depth] (Taipei: Guangqi wenhua shiye, 
2007), with a commercial title rendering the saying of Fr. Albert: “Open the Doors, 
Let's Talk.” Its content is based on a number of interviews conducted from 2005 to 
2006, and taking inspiration from the series of Tuesdays with Morrie, we called it 
“Wednesdays’ Chats with Lao Ma.” 
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his health deteriorated drastically. He moved to a care home where he 
went through his last years. He passed away on September 30, 2010, 
leaving future generations with the task of reflecting on and assessing 
his dialogic journey. 

 

THE CONCERNS OF A PIONEER 

 

What were the main concerns of APM? A retrospective of APM’s dia-
logic journey displays one constant: the concern for interreligious dia-
logue. The articulation of this concern varied however according to his 
position and the environment in which he was located. To a certain ex-
tent, the context defined the categories of people he interacted with and 
the expression of his dialogic concern. As a university chaplain, the 
addressees were students and monks to whom he needed to foster a 
dialogic spirit. Hence periodical letters in the form of a pamphlet suf-
ficed to communicate his ideas and get his audience informed of the 
happenings in the fields of their interest. As the executive secretary of 
OEIA, his main audience included bishops, the clergy, and religious 
people. More elaborate educative formation was needed instead, which 
Georges Evert describes as a “well organized program to help the 
bishops in the Asian churches on this important issue [interreligious 
dialogue].”19 This area may be further explored. Moreover, as the 
chairperson of TCRP, his interlocutors were believers of different 
backgrounds. All these experiences and encounters constitute a rich 
legacy that he would share with those who came across him in the twi-
light of his existence. However, his theology of dialogue could be ex-
tracted from the programs and activities he conceived as the executive 
secretary of FABC-OEIA and from his strategies in promoting the ne-
cessity and primacy of religious dialogue to the Taiwanese religious 
circles. 

  

                                                                                                                                               

19 George Evers, “Trends and Development in Interreligious Dialogue,” Studies in In-
terreligious Dialogue 22, no. 2 (2012): 233. 
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THEORETICAL COMPASS OF APM’S DIALOGIC JOURNEY 

 

What was APM’s theology of dialogue? The answer to this question 
confronts us with a concrete problem: scarcity of writings and lack of a 
comprehensive and systematic presentation of what could be called a 
theology of dialogue. This has led some people to affirm that he had 
none, or he had only practices devoid of critical and systematic think-
ing.20 However, if one examines the activities he organized, his aims 
and strategies would stand out, and I cannot but think of an existing 
cadre of theological reference to which he referred. This can be recon-
structed by looking at his own evaluation of the work he accomplished, 
by a close look at the meanings he gave to those activities, or by refer-
ring to the people, especially theologians, whose views he sympathized 
with. Our conviction is that such a wide picture can unveil the theology 
of religions that motivated APM to commit to interreligious dialogue. 
But first of all, let us take a close look at the special formative program 
he designed for Asian bishops. 

 
The FABC-OEIA Formative Programs 

 

As executive secretary, APM contributed at length to the conception 
and execution of the programs for forming Asian clergy in 
interreligious dialogue. He introduced the initiatives at the Symposium 
on Mission and Dialogue held in 1984 as follows: 

As the Secretary of the FABC Office of Ecumenical and 
Interreligious Affairs since 1978, I have been directly involved in 
most of the FABC initiatives in the field of dialogue at the Asian 
level. What I intend to do here is to present a report on these 
initiatives and at the same time, to explain the concerns which have 

                                                                                                                                               

20 Teresa Yai-chow Wong 黃懷秋, “Dangdai Taiwan Tianzhujiao de zongjiao jiaotan:  
Lishi–xiankuang–zhanwang” 當代臺灣天主教的宗教交談：歷史─現況─展望 [Religious 
Dialogue in Contemporary Taiwanese Catholic Church: History—Status 
Quo—Outlook], in Dangdai Taiwan zongjiao yanjiu jingcui lunji: Quanshi jiangou-
zhe qunxiang 當代臺灣宗教研究精粹論集：詮釋建構者群像 [Selected Essays on Reli-
gious Studies of Contemporary Taiwan: A Group Portrait of Interpreters], ed. Jiang 
Canteng 江燦騰 (Taipei: Boyang wenhua shiye 博揚文化事業, 2013), 40. 
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led to them. I hope this modest attempt will help to discern the main 
orientations of the Asian Bishops’ reflection on dialogue. . .21 

The program was addressing a need which Asian bishops ranked as 
first priority, namely 

the renewal of themselves in the light of Christ and in the spirit of 
“servanthood” taught by Him—a renewal rooted in the vivifying of 
that “profound religious sense which characterizes the spirit of Asian 
world.” They finally pledged themselves to an “open, sincere and 
continuing dialogue” with their brothers of other great religions of 
Asia “so that they may learn from one another how to enrich 
[themselves] spiritually and how to work most effectively together on 
[their] common task of total human development.”22 

The strategy that APM implemented included designing what 
Georges Evert considers as a “well organized program to help the 
bishops in the Asian churches on this important issue [interreligious 
dialogue].”23 Hence, he encouraged bishops and clergy coming around 
Asia to attend seminars or conferences so as to take part in the for-
mation for interreligious dialogue. The seminars or institutes were or-
ganized to cater for regional religious traditions and affinities so that 
the participants could find concrete and practical recommendations for 
their respective audience.24 This was the case with the first three 
Bishops Institutes for Interreligious Affairs (BIRAs). Accordingly, 
BIRA I was held in Thailand (October 11–19, 1979) to facilitate a dia-
logue with Buddhism; as for dialogue with Islam, BIRA II was held in 
Kuala Lumpur (November 13–20, 1979), and for Hinduism, BIRA III 
was held in Madras, India (November 15–20, 1982). 

Further programs were planned as concrete needs were being speci-
fied. These included Seminars for Interreligious Religious Affairs 
(SIRA)25 and a more elaborated seven-year plan for continuous for-

                                                                                                                                               

21 APM, “Ecumenical and Interreligious Dialogue in Asia,” 63. 
22 Ibid., 63–64. 
23 Evers, “Trends and Development in Interreligious Dialogue,” 233. 
24 APM, “Ecumenical and Interreligious Dialogue in Asia,” 66–67. 
25 The first of the two SIRAs was held in Taipei, November 23, 1980 for 26 Asian 

bishops and priests from India, Pakistan, Bangladesh, Sri Lanka, Indonesia, Malaysia, 
Philippines, Thailand, Japan, Korea, and Taiwan. The second SIRA was held two 
years later (May 24–27, 1982). Participants were principally rectors of seminaries as 
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mation of the Asian Bishops. APM conceived the project to implement 
two resolutions of the Standing Committee of the FABC passed in 
1983. In APM’s words, these were: 

to give greater attention to the ecumenical dimension of OEIA’s 
work, so as to help more effectively the local churches in their efforts 
to promote ecumenical dialogue which is the necessary condition for 
a fruitful dialogue between Christians and people of other faiths; to 
offer as soon as possible to all the bishops of Asian opportunity to get 
acquainted with the Church’s efforts to promote interreligious 
dialogue and, at the same time, to deepen their personal 
understanding of the theology of dialogue.26 

APM spoke proudly of this program, which enabled him to meet and 
familiarize with over 80 percent of Asian Bishops. He recognized, 
however, the modifications that were made due to the sociopolitical 
conditions of the countries where the meetings were held.27 As for the 
overall evaluation of the program, Georges Evers says: 

There is a general agreement that the efforts of the BIRA have helped 
the Asian churches, the bishops, pastoral agents and the faithful to 
understand more deeply the theological implications of interreligious 
dialogue, to see the importance of dialogue for being church in Asia 
and challenges for pastoral activities that interreligious dialogue 
poses.28 

  

                                                                                                                                               

it expressed an earlier resolution to promote a dialogic spirit in seminaries and pasto-
ral centers. 

26 APM, “Ecumenical and Interreligious Dialogue in Asia,” 75. 
27 Accordingly, BIRA IV/1 was held in Sampran, Thailand (October 23–30, 1984); 

BIRA IV/2 in Pattaya, Thailand (November 17–22, 1985); BIRA IV/3 in Hong Kong 
(November 2–7, 1986). As a result of political unrest, the 1987–88 activities were 
postponed, cancelled, or re-oriented. BIRA/4 was postponed to August 1987 due to 
the political unrest in the hosting country, Philippines; BIRA IV/5 was replaced by a 
four-day FABC consultation in India on dialogue with the theme “Living together for 
Greater Harmony.” Similarly, the July 1987 FABC-CCA consultation replaced BIRA 
IV/6. The meeting was held in Singapore. And the remaining meetings went as 
planned. For more details, see APM, “Ecumenical and Interreligious Dialogue in 
Asia,” 74–92; Evers, “Trends and Development in Interreligious Dialogue,” 233. 

28 Evers, “Trends and Development in Interreligious Dialogue,” 233. 
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The Theology of the FABC-OEIA Education Programs 

 

The theology governing the FABC-OEIA programs that APM designed 
for Asian Church leaders was inclusivist in texture and content. BIRA 
I, for instance, stipulated that “All mankind is rooted in the 
Christ-event. This anthropology is operative even in those who do not 
know Christ.”29 BIRA II conveyed an even more explicit affirmation 
of Catholic inclusivism: “God’s saving will is at work, in many ways, 
in all religions”; “The Spirit of Christ is active outside the bounds of 
the visible Church”; “God’s saving grace is offered to every person”; 
“His grace may lead some to accept baptism and enter the Church, but 
it cannot be presumed that this must always be the case.”30 Statements 
of this kind echoed with the spirit of Vatican II—LG 14‒17, NA, AG 
22.31 However, there are clear signs that BIRAs aimed at stretching 
that spirit so that the Church could be more open and accommodating 
to other religions. 

Interestingly, APM particularly highlighted the instances of that 
stretch. Speaking of BIRA IV/3, he mentioned that bishops affirmed a 
“stance of ‘receptive pluralism’” which “enables each individual to 
remain open to the many ways of responding to the promptings of the 
Spirit, to the dialogue with all forms of expressions of the Spirit in 
various realities, and to collaborate more effectively with the Spirit 
wherever He is operative.”32 Moreover, he also noted that the bishops 
in that conference recognized that “the Spirit of God was active 
amongst all peoples before the Incarnation and is active amongst the 
nations, religions and peoples of Asia today.”33 Hence they were “to 
empty themselves of all prejudices, to listen to what the Spirit and the 
partner in dialogue are saying. . . . to join in discerning anew the Spirit 

                                                                                                                                               

29 See the Final Statement of the FABC-BISA V in June 1979. This statement refers to 
a pertaining theology of the “anonymous Christians” whom Karl Rahner spoke of and 
who were attracted to a Christ unknowingly followed by believers of others faith. 
Raimundo Panikkar spoke of the “Unknown Christ of Hinduism.” 

30 The Final Statement of BIRA II rendered by Albert. See APM, “Ecumenical and 
Interreligious Dialogue in Asia,” 70. 

31 LG—Lumen gentium, “The Dogmatic Constitution on the Church,” November 21, 
1964; AG—Ad gentes, “The Second Vatican Council’s Decree on the Missionary 
Activity of the Church,” December 7, 1965. 

32 APM, “Ecumenical and Interreligious Dialogue in Asia,” 80. 
33 Ibid. 
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at work in and beyond the Church.”34 Another instance of particular 
attention to dialogic openness is found in BIRA IV/10&11. APM 
showed how the bishops, stepping on the foundation of NA, became 
more open and accommodating to Asian religious practices. He wrote: 

BIRA IV/11 listed four major concerns which, in the common 
spiritual endeavor of all religions towards the attainment of harmony, 
claim a special attention: respect for the earth, harmony and balance 
of the natural environment in relation to human life; defense of 
human rights and promotion of justice and freedom; recognition of 
pluralism and respect for all cultural, ethnic and language groups; 
peace, harmony, fellowship and cooperation among all religions.35 

Speaking of the importance of dialogue, he mentioned that the 
bishops were convinced that the way of interreligious dialogue consti-
tuted God’s will: 

This is God’s will manifested in the multi-religious and pluri-cultural 
situation in which we live, . . . and that failure to enter into dialogue 
will lead Christian communities in minority situation into isolation 
and Christian communities in majority situation into triumphalism.36 

Another example is the call of BIRA IV/10&11 for an authentic 
Christian and Asian “contemplative experience.” The call recom-
mended running meditation centers where Christians and followers 
could sit in silence, that 

Christians learn from other traditions of faiths the ways of meditation 
and interiorization like zen, yoga, vipasana, Samadhi, etc. and that 
those who are mature and experienced in their faith be encouraged to 
avail themselves of the facilities provided in ashrams and centers of 
contemplation of sisters and brothers of other faiths.37 

From here APM did find a justification for his participation in 
meditations and religious ceremonies of other faiths, as his insistent 
call to “spiritual and/or religious hospitality,” which we will discuss 

                                                                                                                                               

34 Ibid. 
35 Ibid., 86–87. 
36 Ibid., 90. 
37 Ibid., 87. 
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later. Given that the document did not delineate clear boundaries, it 
could have been used to encourage certain forms of “communicatio in 
sacris.” 

 
Dialogue and Mission 

 

A perennial question in the Christian theology of religions crucial for 
the inclusivist position is the relation between dialogue and mission. In 
other words, once dialogue is accepted de jure, what happens to the 
missionary mandate and activities aimed at drawing the “pagans and 
infidels” to Christian faith? According to APM, the problem arose 
since the first encounter of the formative FABC-BIMA38 program for 
bishops held in Baguio City, Philippines, in July 1978. In that encoun-
ter bishops were invited “to penetrate the meaning of the uniqueness of 
Christ in their own inner experience, in their contact with others, in the 
very plan of God to bring all things to the fulfillment in Christ as 
head.”39 It kept bouncing again and again in the succeeding meetings40 
without getting a satisfactory answer. Finally, it erupted in the 
PCID-OEIA consultation organized in 1988, bringing out many other 
related questions, which APM referred to as signs of difficulties in as-
similating the spirit of dialogue. The questions are as follows: 

What are the nature, the objectives, the requirements and the condi-
tions of interreligious dialogue? 

Can a believer in Christ freely and honestly seek religious values be-
yond Christian traditions? 

What is the relationship between dialogue and proclamation? 
How is dialogue related to conversion? 

                                                                                                                                               

38 BIMA stands for Bishops’ Institute for Missionary Apostolate. 
39 APM, “Ecumenical and Interreligious Dialogue in Asia,” 65–66. 
40 During the 1978 BIMA, the bishops intended to penetrate the meaning of the 

uniqueness of Jesus Christ in their own experience and the awareness of the others, 
taking into account “the very plan of God to bring all things to the fulfillment in 
Christ as head.” In addition, one of the two main questions the bishops were to an-
swer in 1979 was “what should be the pastoral positions of the Catholic Church in the 
particular situations of each country regarding the dialogue with people of other 
faiths?” The discussion raised more and more questions regarding “the relationship of 
dialogue to mission, evangelization, proclamation, inculturation, conversion, etc.” 
The theme was adopted again in 1984 and brought to the attention of the Secretariat 
for Non-Christians who produced a document “Dialogue and Mission.” In the 1987 
FABC-CCA consultation, two important topics were discussed: “the relationship 
between mission and dialogue” and “conversion from one religion to another.” 
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What role do religions play in God’s plan of salvation? 
What is the impact of interreligious dialogue on the Church’s 

self-understanding? 
What is the specific role of the Church in that field?41 

APM clarified that the re-occurrence of the questions on the rela-
tionship between dialogue and mission prompted the bishops to a 
deeper reflection on the nature of dialogue. They stated that dialogue 
was not “a mere substitute for or a preliminary to the proclamation of 
Christ, but should be the ideal form of evangelization, where in humil-
ity and mutual support we seek together, with our brothers and sisters 
that fullness of Christ which is God’s plan for the whole of creation, in 
its entirety and its great[ness].” The conclusions of that meeting urged 
upon OEIA the steps to be taken. This meant to further the formation of 
the Asian clergy in the area so as to encourage them to define a posi-
tion regarding the underlying question on the relation between mission 
and dialogue. A position that APM took and became mature after the 
bishops’ reflection was formulated in BIRA II. It reminds us that dia-
logue is a two-way process. “Christian finds himself continually evan-
gelizing and being evangelized by his partner in dialogue.”42 

Again, it can be said that APM had appropriated these options in his 
own ways. He spoke in persona of their effort to draft the document 
Dialogue and Mission.43 APM believed that this document did better 
address the theological and practical questions regarding the relation-
ship between dialogue and proclamation, mission, conversion, etc. 
Hence he expressed less appreciation for Dialogue and Proclamation, 
which brought two Pontifical Commissions to reflect on the same issue 
six years later. In fact, privately he doubted and even criticized that 
document. He thought it was a political compromise that might bring 
confusion in practice. In fact, it was not until I inquired and got those 
explanations that I figured out why there were no traces of that docu-
ment on the shelves of APM’s well documented dialogic library. 

Another account of APM’s view on this tough question is the bap-
tism in extremis of one of his Buddhist dialog partners. Professor Chen 

                                                                                                                                               

41 APM, “Ecumenical and Interreligious Dialogue in Asia,” 88. 
42 Ibid., 70. 
43 The document intended to offer a comprehensive and systematic response to the 

question of the relation between dialogue and mission. It was proposed by the Secre-
tariat for non-Christians, of which APM was consultant then. John Paul II changed 
the name of this secretariat to Pontifical Council for Interreligious Dialogue in 1986. 
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was a fervent Buddhist and a frequent dialogue partner of APM. The 
explicit goals of their dialogue never referred to the possibility of one 
converting to the religion of the other. After suffering from a stroke, 
Prof. Chen was confined to Tzu Chi Hospital in Hua Lien. His situation 
deteriorated very quickly. Knowing of their relationship, the family 
informed APM, who immediately arranged a visit to Hua Lien. Upon 
arrival, he realized how timely it was. Professor Chen was surrounded 
by his entire family for the last farewell. It was in that solemn moment 
that APM entered the room. After a few minutes of recollection, 
Chen’s wife explained to him what he was supposed to do, namely to 
have Professor Chen baptized. Upon hearing this, APM was caught 
with apprehension. “We’ve never spoken about that, nor has he ever 
alluded to that…” He rejected the proposal, thinking that he would not 
take advantage of such a situation to impose on his friend something 
that he had never mentioned in other occasions. However, Mrs. Chen 
explained that she was only conveying part of her husband’s last will. 
And as Chen’s sons nodded, APM was led to overcome his doubt. He 
reached out to a glass of water and baptized Prof. Chen in extremis. 
After baptism, all those present witnessed the tears flowing from the 
face of the bedridden and comatose Chen. Seeing how those tears de-
lighted his face, they told APM that it was what he waited for. A few 
days later, Prof. Chen passed away. The funeral was also arranged ac-
cording to Catholic tradition. APM mentioned this case as an illustra-
tion of his own growth and adaptability to specific contexts.44 

In general, one can observe the echo effect of the FABC-OEIA the-
ology in the choices of APM. On the one hand, he adopted the Catholic 
inclusivist tone; on the other hand, he continued to wait for wider 
openness and accommodation. This justified his insistence on the ne-
cessity of a continuous attitude of humility, openness, and readiness to 
learn from others. The dialogic other was an equal to be treated and 
accepted with high respect and dignity. “Dialogue,” he used to say, “is 
not with abstract systems, but with persons, on terms of personal equal-
ity and in a common search for God”45 

                                                                                                                                               

44 Fr. Albert shared this story as an illustration of how he faced the dilemma of dialogue 
and mission (as conversion). Accordingly, he saw in this a call to his own conversion, 
a call to consider seriously every concrete situation and refer to general principles 
only in understanding particularities. More details of Chen’s conversion in extremis 
can be found in Chen, Ni de Yesu, Wo de Fotuo. 

45 It sounds absurd that Fr. Albert, who dedicated much of his time to dialoguing with 
Buddhists, still held that all religions were searching for God. Buddhists do not 
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Fr. Albert’s Favorite Practitioners, Theologians and Thinkers. . . 

 

There had been delightful moments in our “Wednesdays with Ma 
Shenfu”46 when we asked him to introduce people on his pictures. 
Those were revealing moments when APM not only introduced those 
figures whom he held in high esteem but also dialogued with them and 
highlighted how they had been important to this journey. The first three 
pictures were hung under the glass in his office: First, Fr. Michael Ro-
drigo (1925‒1987), an OMI member who worked in a predominant 
Buddhist quarter of Colombo. Embracing the struggles of the Bud-
dhists, he always promoted non-violence. He was martyred on No-
vember 10, 1987. 

The second was Monsignor Bienvenido Tudtud (1931‒1987), 
bishop of the Marawi prelature. Ben, as he was commonly called, was 
known for his simplicity, graciousness, and humility. But for APM, he 
was an exceptional promoter of Muslim-Christian dialogue. He learned 
a lot from Ben, given their frequent encounters at various Asian 
interreligious meetings and in Rome where they both served as 
consultants of the Secretariat for non-Christians of PCID. For the sake 
of dialogue, Bishop Ben decided to leave his diocese and return to 
campus so that he could learn more about Islam from Muslim teachers. 
To foster Muslim-Christian dialogue, he relinquished his episcopal seat 
in Iligan and moved to Marawi, a part of Mindanao (Southern 
Philippines) torn apart due to religious conflicts.47 Bishop Ben died in 
an air crash. 

The third one was Fr. D. S. Amalorpavadas (1932‒1990). He was an 
Indian theologian who militated against the inculturation of Christiani-
ty in India. His search for a contextualized form of Indian Catholic 
spirituality brought him to collaborate with personages such as Bede 

                                                                                                                                               

search for God earnestly. See APM, “Ecumenical and Interreligious Dialogue in 
Asia,” 65. 

46 “Wednesday with Ma Shenfu” was the title chosen for the series of interview that 
Chen Shixian 陳世賢 and I conducted with Fr. Albert. We regarded those sharings as 
an adaptation of the “Tuesdays with Morrie.” The weekly encounters for almost two 
years provided the materials presented in this paper. All those sessions were con-
ducted in Chinese and then transcribed by Chen. Much of the materials were dis-
cussed in Chen’s work mentioned earlier, namely Ni de Yesu, Wo de Fotuo. Any fur-
ther reference to the transcriptions of those interviews would be to Chen’s book. 

47 For more information about Bishop Ben, see Edmund C. Mercuro, “Bishop Bien-
venido Tudtud: ‘The Lamplighter,’” Inter-Religio 12 (Fall 1987): 92–94. 
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Griffiths OSB (also known as Swami Dayananda, 1906‒1993), Henri 
Le Saux (Swami Abhishiktananda, 1910‒1973), and Raimon Panikkar 
(1918‒2010). APM met Amalorpavadas during his visits to India and 
the Philippines and discovered in him a well of knowledge and experi-
ence. Like the previous role model, he died in a car accident. It oc-
curred after he introduced crucial concepts, realities, and key figures to 
APM. In fact, it was from him that APM received insights into Chris-
tian ashrams and learned most about the achievements of Swami Ab-
hishiktananda, who became another fascinating role model for APM. 

 
Master Henri Le Saux 

 

No words could aptly describe APM’s fascination for Henri Le Saux or 
Swami Abhishiktananda. Le Saux was born in 1910 in Brittany, 
France. In 1929 he joined the Benedictine Monastery of St. Anne de 
Kergonan. As early as 1934, the stories of Fr. Jules Monchanin attract-
ed him to India and its spiritual riches. But it was till 1948 that he was 
allowed to go to India where he got initiated in Indian asceticism or 
sannyasa. The initiation comprised several weeks and months of deep 
meditation in the caves of Arunachala and in the pilgrimages to the 
Himalayas. Le Saux explained that those spiritual experiences or ad-
ventures had led him to an “awakening” enabling him to experience 
Christ using a Hindu spiritual method, namely the “Advaita” and the 
“Vedanta of non-duality.” 

APM retained that he came to learn of Le Saux only in 1981. With 
the thought of Le Saux in his heart since then, he aspired to go through 
a similar experience like the one that led Le Saux to awakening. He 
kept a picture of him with a script that he believed to have marked his 
experience and approach to dialogue. “That article influenced me and 
urged me deeply.” He said, and added, “I often return to that article, of 
which a few sentences changed my life.”48 

                                                                                                                                               

48 The “article” refers to an essay that Henri Le Saux wrote in 1969: Abhishiktananda 
(Henri Le Saux), “The Depth-Dimension of Religious Dialogue,” Vidyajyoti: Journal 
of Theological Reflection (May 1981): 202–221. In this essay, Le Saux notes, 

Each partner in the dialogue must try to make his own, as far as possible, the in-
sight and experience of the other, to personalize it in their depth, beyond one’s 
own ideas and even the concepts through which the other tries to express and 
communicate with the help of signs provided by your tradition. For an effective 
dialogue it is necessary that I reach, so to speak, in my experience the depth of 
my brother, freeing my experience from all the over lays, so that my brother can 
recognize in me the experience lived by him in his own depth. 
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At first sight, this confession of APM might sound exaggerated. But 
looking attentively at further sharing in his exchange, traces of deep 
impact of Le Saux on his life from that moment could be found in dif-
ferent ways. APM’s understandings of interreligious dialogue stemmed 
from those insights. When being asked about the essence of interreli-
gious dialogue, he answered, 

Interreligious dialogue should not only be a theory confined to a 
superficial dialogue, and it’s neither reducible to pleasant sharing of 
solidary activities, it is rather a creative and profound mutual 
recognition, and understanding and love for each other, a kind of 
depth much needed today in the Church, and which unfortunately, I 
found no appropriate ways of articulating.49 

As for the relation between dialogue and mission, he clarified as 
follows, 

What is dialogue? The announcement of some good news. . . . No, it 
means rather to understand that all people around you are in your life, 
that you have a specific responsibility towards them, namely helping 
them grasp their chance of fulfillment.50 

Moreover, it was from Le Saux that APM heard of “the depth of di-
alogue” or “dialogue in depth” and started aspiring for a communion at 
a deeper level among religious researchers. In APM’s explanation, di-
alogue in depth has enabled him not only a deeper grasp of the religion 
of the other but at the same time a profound appreciation of his own. 
“Over the past twenty years,” he said, 

I came in contact with many religions that have enriched my life. 
Though I continue to be a Catholic priest as I once was, my faith is 
much deeper today than twenty years ago, and I still need to learn 
from others, learn from them to seek the source of fulfillment.51 

                                                                                                                                               

A Chinese transcription of APM’s comment on this passage can be found in Chen, 
Ni de Yesu, Wo de Fotuo, 156, 162. 

49 The Chinese transcription of the interview can be found in ibid., 156. 
50 Ibid., 172. 
51 Ibid., 172. 
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APM’s insistent call for more openness and accommodation 
stemmed from the same fountain. He stigmatized the ghetto mentality 
which haunts institutionalized religious groups—Catholics and Bud-
dhists included. He repeatedly called on religious groups to open their 
doors and not be afraid of the unknown. 

It would suffice to give more importance to the dialogue in 
depth. . . . Initially, I also thought it was something hard; but then 
through experience, I found out that the immersion in the religion of 
the other not only unveils his or her faith to me; it also confirms me 
in my own faith.52 

That is why he called on everyone to open up: “Open the doors! My 
experience shows that it bears fruit!”53 

Beside his own acquaintances and active participation in the reli-
gious worships of the other religions, APM reinforced his invitation by 
fostering inter-monastic dialogue. Again, he used his connection and 
different caps to introduce religious people who wished to encounter 
and experience different forms of prayers offered in different monastic 
traditions. He served as a middle-man for those looking for similar ex-
periences in the prominent monasteries of Taiwan (mostly Fa Gu Shan, 
Ling Jiu Shan and Tzu-Chi). He saw these as occasions to foster dia-
logue in depth. 

In wrapping the impact of Swami Abikshtananda on APM, one 
might wonder about its novelty. Expressions of those kind were not 
completely new, especially for one acquainted with pathfinders in 
bridging Christianity with various forms of Eastern spirituality. 
Moreover, many of those big names were not unfamiliar to APM. In 
fact, a few of those most prominent figures were his own 
confreres—Enomiya-La Salle54 and William Johnston.55 Others such 

                                                                                                                                               

52 Ibid., 173. 
53 Ibid., 172. 
54 Hugo M. Enomiya-Lasalle, The Practice of Zen Meditation (London: Aquarian, 

1990); Living in New Consciousness (Boston: Shambhala, 1988), Zen for Christians 
(LaSalle, IL: Open Court, 1974). 

55 William Johnston was a prolific writer whose spiritual works strove to bridge Chris-
tianity with Eastern ways of prayers and stillness. Some of his well-acknowledged ti-
tles are Christian Zen: A Way of Meditation; Being in Love: The Practice of Chris-
tian Prayer; Silent Music: The Science of Meditation; The Mirror Mind: Zen- 
Christian Dialogue. 
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as Bede Griffiths,56 and Thomas Merton57 were not unknown to him. 
Still those acquaintances did not provide the magic stimulus of Swam 
Abikshtananda. Perhaps one major reason could be the timing of the 
encounter. He was in the maze of the BIRAs and SIRAs looking for a 
complementary approach to theology and academic that characterized 
the meeting of the bishops. APM had stated more than once how he 
valued personal contacts and the practice of hospitality which should 
be extended to the spiritual realm.58 He saw all these as having taken 
shape in the life of Swami Abhikstananda, a fact which in my opinion 
played it all. 

 
Other “Teachers/Masters” of APM 

 

“Teacher” was a title APM often conferred to his interlocutors. In a 
liberal way and as a sign of humility, respect, and reverence to his in-
terlocutors, he would acknowledge any one as “his teacher” regardless 
of age, religious denomination, academic achievements, and other 
background. However, this all-embracing attitude and practice suffer 
some setbacks. First, it creates doubts about his understanding of the 
terms “teacher” and “master”—could they be used with no discretion? 
Second, it leaves an open question: who were the teachers or masters of 
APM? 

APM acknowledged several Buddhist masters as his own teachers.59 
He did not spend the same length of time with each of them. Nor did he 

                                                                                                                                               

56 Bede Griffiths was a pioneer of the Christian Ashram Movement. His life and publi-
cations were committed to bridge Western (Christianity) and Eastern (Hindu) spiritu-
alties. Some of his well-known titles are: River of Compassion; The New Creation in 
Christ: Christian Meditation and Community; Vedanta & Christian Faith; Marriage 
of East and West. 

57 Thomas Merton, The Asian Journal of Thomas Merton (New York: New Directions, 
1975). 

58 See Chen, Ni de Yesu, Wo de Fotuo, 152; Matteo Nicolini-Zani, “Il Buddhismo dalla 
porta del cuor: Il dialogo interreligioso in profondità” [Buddhism from the Door of 
the Heart: Interreligious Dialogue in Depth], Mondo e Missione [World and Mission] 
3 (2008): 35. 

59 In the sacred corner of his office, he displayed pictures of many prominent Buddhist 
monks he referred to as his own teachers: Venerable Yin-shun, Chan Yun, Sheng 
Yen, Cheng Yen, Jing Yao, Xin Dao, Jing Xin, etc. He joked on a remark by a group 
of Buddhist monks regarding the arrangement of those pictures. They believed that 
APM had put their master in an unimportant spot. He explained to them that all these 
masters were equally important to him. But in response to their request, he relocated 
the mentioned pictures to the center. 
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feel necessary to spell out what he had learnt from each. To a certain 
extent, he was in fact more drawn to some than others. But that was a 
topic out of discussion, since he wanted to play fair with all. Yet his 
many references, visits to this or that monk or monastery unveiled his 
unspoken preferences. As mentioned earlier, APM got to know Vener-
able Chan Yun, abbot of the Monastery of Lianyin-you through the 
introduction of his students. He rubbed shoulders with him for a long 
period. He learned the basic of Buddhism from him. The master occa-
sionally invited him to share Christian insights to his (Buddhist) novic-
es. Yet APM narrated that years after, Chan confided how he had been 
waiting for APM’s request to become a member of his monastery. But 
he said, “I have finally understood that it is better for you to remain a 
Catholic priest and a good friend of Buddhists.” Through Chan, APM 
came to know of Venerable Yin Shun and the expanding trend of en-
gaged Buddhism—a renovation introduced decades earlier by Taixu. 
With that knowledge, he felt drawn to other monks who were striving 
to bring Buddhism to and at the service of the populace: Xing Yun (Fo 
Guang Shan), Cheng Yen (Hualien Tzu-Chi), and Sheng Yen (Fa Gu 
Shan). His contacts with Xin Dao (Ling Jiu Shan) started later, mainly 
because he belongs to a later generation. 

The circle of teachers was not confined to Buddhists and other es-
tablished religions. In fact, APM claimed to have masters and teachers 
in emerging religious movements in Taiwan.60 A common characteris-
tic found in these figures was openness and capacity in conveying a 
sense of hospitality not limited to material level. APM was drawn to 
them because he felt being accepted as a priest. Furthermore, they did 
not persuade him to convert to their religions. Instead they created an 
atmosphere wherein he could find himself an “integrated stranger.” 

 
The Unnamed “Teachers” At Home: APM and His Confreres 

 

As mentioned earlier, APM served as the Jesuit delegate for inter-faith 
dialogue in East Asia, which facilitated numerous enriching encounters 
with confreres working in the same field. Interestingly, APM did not 
refer to them as “teachers.” However, they were a timely source of in-
spiration for his work in terms of awareness-building and advocacy for 

                                                                                                                                               

60 Among the beneficiaries of those titles, we note Zhang Peicheng 張佩成, a senior in 
the revival of Yi Guan Dao in Taiwan, who received the same reverence he attributed 
to Li Ziyi 李子弋 of the Tiandi Religion天帝教. 
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interreligious dialogue. The references of his opening remark at the 
Tian Education Center for Interreligious Dialogue Service and Cooper-
ation (TEC IDSC) in 2002 were all drawn from Jesuit sources. He re-
ferred to William Johnston who had underlined the crucial importance 
of interreligious dialogue for the present times and cited extensively the 
interventions of the General Superior of the Jesuits, Fr. Peter-Hans 
Kolvenbach, to interreligious dialogue. He further alluded to some ca-
pitulary documents of the congregation that recognized “interreligious 
dialogue as an integral dimension of the Jesuit mission.” The aim of 
those citations and the criteria that might have dictated their choices 
became clear as they unveiled the expectation held regarding the tar-
geted audience. APM summarized those expectations in a rhetorical 
question: 

How can we—Jesuits of Taiwan—meaningfully answer this 
challenge today? As companions of Jesus, we see in interreligious 
dialogue “an integral dimension of our mission” (GC 34, 48.20) and 
we have a special responsibility to make interreligious dialogue an 
apostolic priority for the third millennium (GC, 130.3).61 

Beside those confreres serving as a source of inspiration and suste-
nance for the cause of dialogue, there is another category of unnamed 
teachers. They are confreres who by their presence and with their own 
expertise strongly supported the work of APM. To mention a few ex-
amples: In the 1980s, APM was confronted with a real need for a sys-
tematic and contextualized Christian theology of dialogue in interreli-
gious conferences. He then found great support in Aloysius B. Chang, 
SJ,62 whom Teresa Wong said was the first to produce a theology of 
dialogue in Chinese.63 Moreover, in the 1990s, APM moved a step 

                                                                                                                                               

61 Albert Poulet-Mathis, “Tien Educational Center Interreligious Dialogue and Cooper-
ation Service Center: In Christ’s Footsteps,” accessed June 4, 2013, 
http://www.tec.org.tw/english/. 

62 See Aloysius B. Chang 張春申 (Zhang Chunshen), “Zongjiao jiaotan de shenxue 
jichu” 宗教交談的神學基礎 [Theological Foundation of Religious Dialogue], Shenxue 
lunji 神學論集 [Collectanea Theologica Universitatis Fujen] 45 (1980): 329–338; 
Zhang Chunshen, “Zongjiao jiaotan de renxing jichu” 宗教交談的人性基礎 [Anthro-
pological Foundation of Religious Dialogue], Jianzheng 見證 [Witness] 222 (No-
vember 1992): 75ss; Zhang Chunshen, “Youguan zongjiao jiaotan” 有關宗教交談 [On 
Religious Dialogue], Shensi 神思 [Theological Thought] 27 (1995): 1–7; “Zongjiao 
jiaotan de shenxue fansheng” 宗教交談的神學反省 [Theological Reflection on Reli-
gious Dialogue], Jianzheng 223 (December 1992): 72. 

63 Wong, “Dangdai Taiwan Tianzhujiao de zongjiao jiaotan,” 39. 
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further to search for larger venues for interreligious dialogue. Then he 
was supported by Mark Fang, SJ, co-founder of TCRP. The confrere 
has since then been a board member. 

This parenthesis calls attention to a wrong impression that may 
come from the comments on the excessive enthusiasm of APM.64 He 
may be wrongly perceived as an isolated island within his order. The 
truth is that he was supported in various ways, because he would not 
have dedicated a life to interreligious dialogue if it were not a priority 
of his own order. Moreover, as mentioned before, there were Jesuits 
being concerned for and committed to interreligious dialogue in Tai-
wan and elsewhere, though their approaches were different from the 
one he adopted.65 APM was aware of this. At times, his sensitivities 
and great sense of commitment made it hard for him to appreciate the 
efforts done by other people. He was somehow too creative and ener-
getic for other people to follow. Furthermore, being unaware of his 
idealism, APM could at times lose patience with and be disappointed 
by people and situations that did not match his ideal of openness and 
accommodation. 

Still, the surviving memories some of his confreres—unnamed 
masters—have kept of him, balance those complex dimensions in a 
harmonious way. Benoit Vermander remembers him as “a man of 
much sensitivity, always concerned [with] the welfare of the people 
around him.”66 As for Jacques Duraud, what remained of him is the 
image of a cheerful personality endowed with the charisma for making 
friends and bringing together people from different backgrounds, a 
confrere involved in a pioneering work whose tenets could not be 
grasped at first sight.67 

  

                                                                                                                                               

64 See Chen, Ni de Yesu, Wo de Fotuo, 203; Wong, “Dangdai Taiwan Tianzhujiao de 
zongjiao jiaotan,” 40. 

65 APM’s silence regarding some of his confreres who had great contribution to reli-
gious dialogue remains a mystery. I think particularly of Yves Raguin and his writ-
ings on prayers and East-West spirituality which influenced Albert’s advocated “spir-
itual hospitality.” 

66  Benoit Vermander, “Farewell, Leigong and Laoma” Farewell, 雷公  and 老馬 
[Farewell Honorable Lei and Old Ma], accessed June 2, 2013, 
http://www.erenlai.com/index.php/en/component/tag/poulet-mathis. 

67 Jacques Duraud, “A Pioneer of Inter-religious Dialogue,” accessed June 2, 2013, 
http://www.erenlai.com/index.php/en/extensions/spiritual-computing/religions/4114-
a-pioneer-of-inter-religious-dialogue. 
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A CONCISE LIBRARY ON INTERRELIGIOUS DIALOGUE 

 

Beside the acknowledged influence of his teachers and masters, there 
are other sources that nurtured APM’s ideas on interreligious dialogue. 
Over decades, he had collected a considerable number of publications 
on interreligious dialogue. Most of these were gifts from trusted schol-
ars, including the Jesuits who were dedicated to interreligious dia-
logue.68 The idea of a specialized library came along his conviction 
that dialogue should always have an outlet for service. Given his con-
cern for education and awareness-building on the necessity of interreli-
gious dialogue, he wished to provide quality tools for researchers in 
that field. 

There are two observations regarding the library. First, APM kept 
good track of the content of his shelves. Second, those books to a cer-
tain extent reflected the views which he married. There was no space 
for publications falling short of theology. As mentioned earlier, it was 
the case, for instance, with the document Dialogue and Proclamation. 
Similarly one could find compiled responses to Dominus Iesus but not 
the book itself. This arrangement would not be hazardous but reflect a 
chosen strategy: to display and share only positive thinking on a theme 
held important. 

 

BRUSHED IN DIALOGUE: THE PORTRAIT OF APM 

 

Interreligious dialogue is the first and main theme that associates with 
the mention of APM. As Matteo Nicolini-Zani puts it, “APM is known 
in Taiwan not so much for his identity as a Catholic priest, but rather 

                                                                                                                                               

68 The shelves were organized in an easily accessible way. The reference section con-
tained classics of several religions (e.g. Holy Scriptures) and dictionaries; then annual 
compilations; then a section on Chinese religions—all in Chinese and with obvious 
predominance of the publication of Master Sheng Yen. On the other side, large space 
was given to the theology of religions. The contribution to that section could easily 
be noted. The most evident were recent publications of Jacques Dupuis who was re-
quested to explain his theological stand. Other titles included Barnett and earlier pub-
lications by authors such as Enomiya-Lassalle, William Johnston, and Aloys Pierris. 
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for his contribution to dialogue and cooperation among religions, for 
having opened the door to dialogue”69 Likewise, after mentioning his 
friendship with people of all religions in Taiwan, and in particular with 
a great number of Buddhist masters, Benoit Vermander suggests that 
one could say that APM “was the most active and well-known among 
the clerics engaged in inter-faith dialogue in Taiwan.”70 Chen Shixian 
has similar observation.71 

As markedly noted, the interreligious dialogue that APM promoted 
stressed the values of friendship and interpersonal relationship. This 
stands head and shoulders in Chen Shixian’s book and was captured by 
Matteo Nicolini-Zani in APM’s words: “I consider interpersonal rela-
tionships to be of particular important value.”72 And according to Be-
noit Vermander, “he cultivated friendship in the spirit of Mateo Ricci, 
and was faithful to his friends without any reservation.”73 

Moreover, after a series of interactions and guided immersions in re-
ligious venues in Taiwan, the French anthropologist, Alain Le Pichon, 
rhetorically asked why APM could be so accepted and at home in dif-
ferent religious communities. His answer is as follows: “For Albert 
Poulet-Mathis, interreligious dialogue is weaved by deep friendships 
and founded on the recognition of the other.”74 He further singles out 
past events that did mark and guide his life and work alluding to the 
“encounters with people, face to face,” and the importance given to 
people and, individuals encountered in face-to-face interactions. “They 
constitute the real ‘text’ of his message.”75 He further comments that 

                                                                                                                                               

69 “Ciò per cui padre Poulet-Mathis è noto a Taiwan non è tanto la sua identità di prete 
cattolico, quanto piuttosto il suo contributo al dialogo e alla collaborazione tra le reli-
gioni, per aver aperto la porta al dialogo interreligioso,” Nicolini-Zani, “Il Bud-
dhismo dalla porta del cuor,” 35. 

70 Vermander, “Farewell, Leigong and Laoma.” 
71 Chen, Ni de Yesu, Wo de Fotuo, 30. 
72 “Io considero particolarmente importante il valore delle relazioni interpersonali,” 

Nicolini-Zani, “Il Buddhismo dalla porta del cuor,” 36. 
73 Vermander, “Farewell, Leigong and Laoma.” 
74 “Pour Albert Poulet-Mathis, le dialogue interreligieux est tissé par de profondes 

amitiés et fondé sur la reconnaissance de l’autre.” Alain Le Pichon, “Rencontrer 
l’autre dans un dialogue en profondeur: Albert Poulet-Mathis” [Meet Each Other in 
Dialogue in Depth: Albert Poulet-Mathis], in Cultures entre elles: dynamiques ou 
dynamite – vivre dans un monde de diversité. Réseau Cultures [Between Cultures: 
Dynamic or Dynamite: Living in a World of Diverse Network Cultures], eds. Edith 
Sizoo and Thierry Verhelst (Paris: Editions Charles Léopold Mayers, 2002), 191. 

75 “Dans cette rencontre, c’est avant tout aux hommes eux-mêmes, aux figures de ceux 
qui’il a rencontrés, qu’il se refère. Ceux-ci constituent le ‘texte’ véritable de son 
message.” Ibid., 195. 
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“encounters that create and develop friendship among people are the 
most important because friendship holds and nourishes interreligious 
dialogue.”76 

Regarding APM’s personal convictions, Le Pichon touches on an 
itchy point that APM should have explained in more details. The point 
in question was that “in order to facilitate interreligious encounters and 
create room for the others,” “Christianity had to lower itself.”77 APM 
came to this conclusion as a result of his practical and pragmatic expe-
rience in dialogue. In the eyes of other people, it was not as 
self-evident as he believed. In fact, thought of that kind could be con-
sidered inflammatory and even bring a shower of cold criticisms on the 
model he was promoting. This very silence (lack of elaborated answer) 
brings us back to the starting point regarding APM’s specific theology 
of religions and by ricochet, his theology of dialogue. 

 

SOME PRACTICAL GUIDELINES 
IN PLACE OF AN EXHAUSTIVE SYNTHESIS 

 

At the end of this excursus, there is no synthesis, no easy answer to the 
question on whether APM had a specific theology of dialogue. It may 
be wiser to imitate what Antoine de St. Exupéry did in The Little 
Prince: Instead of offering a drawing of a mouton which by no means 
will be defective, it is better to offer a holed box wherein the Little 
Prince might find the drawing of his dream. If at all a category should 
be used to create a theological system, then APM’s model could be 
referred to as an advocacy for “spiritual and/or religious hospitality.” 

In one of his confidences with Alain Le Pichon, APM elaborated on 
his attitude, which Benoit Vermander later articulated as “a keen en-
thusiasm for the variety of ways though which men look for the Abso-
lute and their true nature.”78 The confidence was shared as follows: 

                                                                                                                                               

76 “Rencontrer des regards qui créent et développent l’amitié, est le plus important car 
l’amitié porte et nourrit le dialogue interreligieux.” See ibid., 193. 

77 “Pour provoquer la rencontre, pour laisser une place à l’autre, le christianisme doit 
accepter de s’ ‘effacer’. . . ” Ibid., 191. 

78 Vermander, “Farewell, Leigong and Laoma.” 
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Nothing better than the custom of hospitality practiced in Buddhist 
monasteries helps me enter into the universe of the other: in fact one 
who enters the monastery to join the retreat of the monk and be 
opened to his or her own depth is invited to strip off his or her clothes 
and put on the prayer garment (liturgical habit) of the monastery. 
This is a gesture of absolute hospitality from the host as well as the 
one being received; it is a gesture that liberates and purifies, a gesture 
that integrates us and recognizes us within the community. This 
gesture has become natural and delightful to me. But I remember the 
astonishment and reluctance of some of my European friends 
regarding this. To refuse to perform this gesture is to refuse the 
hospitality and the meaning the gesture wants to convey.79 

This passage is an eye opener to the “spiritual and/or religious hos-
pitality” as APM’s theology of dialogue. It is so, as he regards interre-
ligious dialogue to be the activity of those who are aware of their own 
faith and spirituality. Through the praxis of hospitality, they are en-
riched by welcoming the others and letting themselves being wel-
comed. In this exchange, individuality does not disappear or melt down 
but is rather enriched, challenged, and purified. In this view, dialogue- 
partners can achieve a level of awareness in which both sides feel inti-
mately and profusely present to each other without denying their own 
differences. 

The most challenging part of APM’s legacy consists in the reception 
and integration of the “spiritual and/or religious hospitality,” the praxis 
so dear to him but doomed to remain problematic for many. It connotes 
idealism and risk of over simplification and hence further explanations 
are needed. The fact is that APM only thought of his own immersion 
experience in the religious universe of the other. He did not foresee the 
intricacies involved were he—as a Catholic priest, to fully and 
adequately reciprocate spiritual and/or religious hospitality. Nor did he 
explain a Catholic way of reciprocating that “spiritual and/or religious 

                                                                                                                                               

79 See Pichon, “Rencontrer l’autre dans un dialogue en profondeur,” 196: 

Rien, dit-il, ne m’aide advantage à entrer dans l’univers de l’autre que cette cou-
tume de l’hospitalité pratiquée dans les monastères bouddhistes: celui qui y entre 
pour prier longuement avec les moines et s’ouvrir à une rencontre en profondeur 
est invité à se dépouiller de ses vêtements et à revetir la robe liturgique du 
monastère. Il y a là un geste d’hospitalité absolue de la part de l’hôte et de celui 
qui reçoit, un geste qui libère et qui purifie, un geste qui nous intègre et nous re-
connaît parmi la communauté. Il m’est devenu parfaitement naturel et j’y trouve 
une grande joie. Mais je me souviens de l’étonnement et de la réticense de tels de 
mes amis européens que j’avais amenés avec moi. Refuser d’accomplir ce geste, 
c’est refuser aussi l’hospitalité et la reconnaissance que le geste signifie. 
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hospitality.” In fact, from a Catholic perspective, the closest discourse 
on “spiritual and/or religious hospitality” is “communicatio in 
sacris”—a field under strict observance and managed through specific 
rituals of initiation. APM’s advocacy did leave many practical elements 
in the shadow. Do Catholics have any equivalent to the Buddhist 
liturgical dress, or the Muslim ablution—referred to as signs of 
spiritual and/or religious hospitality? Is the sharing in spiritual matters 
confined to certain areas and are they logical boundaries? And if that is 
the case, how are they defined? The answers to these questions would 
clear doubts and resistance to APM’s project and at the same time 
facilitate better comprehension of his catchy words: “There is more 
than Catholicism in the world, and this being the fact, Catholics must 
be open,”80 and “once we learn how to open ourselves to the others, 
we will be able to love what is common between us while respecting 
our differences.”81 Anyhow, a pondered appraisal and reception of the 
“spiritual and/or religious hospitality” requires more elaboration and 
explanation, especially for the Catholics, which might feel that too 
much was demanded from them. 

Apparently, the friends of APM engaged in this “spiritual hospitali-
ty” also need to reflect on the real essence of their interactions, and 
how these affect their identities. In this line of thought, a confidence 
between Venerable Chan Yun and APM was mentioned earlier. A sim-
ilar example is the reflection of Venerable Guo Xiang (Fa Gu Shan) 
who wrote the following after affirming how many times APM partic-
ipated in their liturgies: 

Last year, when I visited you at the infirmary of the Theologate of Fu 
Jen, I noted that you had a statue of Jesus placed at the top of the 
table; in the second layer, a painting of St. Ignatius of Loyola and in 
the third layer you had the photo of Master Sheng Yen and his 
calligraphy of “wisdom and compassion and respect.” Such order 
speaks out the sincerity of your faith, your broad acceptance and deep 
friendship with Buddhist masters.82 

                                                                                                                                               

80 Chen, Ni de Yesu, Wo de Fotuo, 134. 
81 Ibid., 154. 
82 See “Zongjiao duihua xianxing zhe: Jinian Ma Tianci shenfu” 宗教對話先行者─紀念
馬天賜神父 [Pioneer of Religious Dialogue: In Memory of Fr. Ma Tianci], accessed 
May 14, 2013, http://mag.nownews.com/article.php?mag=7-39-2540. 
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Theologizing on “spiritual and/or religious hospitality” as a model 
of interreligious dialogue requires more than what can be said here. It 
requires a serious consideration of the management of commonality 
and differences that constitute the identity of the religions in dialogue. 
How far can one go without melting down completely and disappearing 
in an amorphous embrace of religious interactions? 

The only insight here is that the experience of APM could be 
brought in as an important matrix. Nonetheless, instead of speaking of 
synthesis, we would agree with Alain Pichon that it is prudent to high-
light essential principles that can be asserted as having guided APM’s 
engagement in dialogue. First, dialogue implies an attitude of atten-
tiveness to everything pertaining to the universe of the other. In this 
initial moment, one is required to overcome his or her singularities and 
focalize on the particularities of the tradition of the other. That atten-
tiveness is expressed through the respect carried towards the rituals, the 
culture and the religion of the other. This is a preliminary because in 
enhancing a dialogue one resolves to consciously enter the universe of 
the other, crossing the religious and spiritual threshold of the other. 
Second, dialogue implies encounters between individuals, whose mu-
tual interactions are weaved by friendship and are prompt to sharing at 
a deeper level. Friendship is hence a prerequisite to a real access to and 
immersion within the religion of the other without forfeiting one’s own 
recesses. Third, respect for the forms of rituals is necessary since the 
goal of interreligious exchanges, even in its deepest level, is neither 
comparison nor syncretism. In fact, respect for and adoption of rites are 
manifestations of the spiritual recognition and acceptance of otherness. 

 

CONCLUSION 

 

In this paper, we aim at presenting a broad background that facilitates a 
better understanding of APM and also a critical appraisal of his choices 
regarding and contribution to interreligious dialogue. The excursus has 
shed light on the motivations that made APM a symbol and pillar of 
Catholic interreligious dialogue in Taiwan. Moreover, a token of his 
fame and legend as a contributor to the culture of religious dialogue 
within and beyond the boundaries of the Catholic Church could be seen 
through the presence of various religious representatives at his funeral 
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and the testimonies of cherished memories of friendship that they kept 
of him.83 

The critical part of this work has aimed at succinctly pinpointing the 
theological form, model, or framework compatible with the dialogic 
journey of APM. The process has unveiled the complexity and subtle-
ties of the approach of APM. It would be frantic and unwise to push 
him into any of the existing theological gabions. Nonetheless, several 
common characteristics can be observed from various contexts of his 
engagement, pointing at a set of guiding principles for his commitment. 
The common characteristics in question might be summarized as pro-
motion and advocacy for “spiritual and/or religious hospitality,” a 
model of which the intricacies APM could have explained better pri-
marily for his Catholic audience. 

Finally, the basket to consider APM’s contribution to the history of 
interreligious dialogue in Taiwan contains various elements. The first 
one is his commitment to Taiwan, a land he chose as his home and the 
starting point of his work. Second, APM strove to open up Taiwan to 
the world while drawing the world towards Taiwan at the same time. 
The dynamism in which he willed to engage the Taiwanese experience 
of interreligious dialogue could not be parochial but one with universal 
dimension. Third, the legacy of APM is weaved with the challenge of 
the insatiability of a pioneer. His determination to go always beyond 
the boundaries protecting religious denominations and reach out to 
those who, in other ways, were outsiders in a respectful and hospitable 
way will remain a dire challenge to the praxis of interreligious dia-
logue. 

                                                                                                                                               

83 An eloquent example is the testimony of Guo Xiang 釋果祥, a counselling monk of 
the Fa Gu Shan Monastery 法鼓山文宣處輔導法師. She recalled memories of over 
thirty years of friendship that Fr. Albert nurtured with their Master, Sheng Yen, and 
his disciples. She also stressed how they were drawn into dialogue through the many 
visitors of other religions that Fr. Albert introduced to them. See ibid. 


