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ABSTRACT

An Analysis of the Notion of Ideology in the-
Critical Theology of Juan Luis Segungo

\ ,

Marsha Aileen Hewitt , py.p,
Concordia University, 1986 .

One of the most pressing problems facing contemporary theology is how v
to make religious faith and thought socially and historically relevant to o
the concrete needs and conditions of huménlty in the modern world. The.

liberation theology of Latin America, in particular as it 1s expressed in

the later work of Juan’Luis Segundo, addresses itself to the task of

constructing a critical theoclogy capable of functioningt as an effcﬁtlve,

progressive force for social transformation in the Latin American context.
o

In this reéard,’Segundo develops a“critical theological methodology that

seeks to thoroughly integrate the éolitlcal, hist9rical and canpletely

immanent gimen51ons of human experience into a liberatory theology, the
explicit goal of which is the liberation of human beings fram all fonmns
of sgffering and alienation. Even though Seqgundo develcps his critical
theology fran the perspective Qf the Latin American context, he raises

questions that are highly significaree for theology i; general. Segqundo
confronts and enters into dialogue with a wide range of secular as well

as theological thinkers and intellectual disciplines. One of the most

1nfluéntia1 thinkers for Segundo's critical theology is' Karl Marx.

o

Segundo appropriates Marx's critique of ideology such that he reverses

Marx's concept, arguing that the Chrastian religion is indeed an

ideology, but that precisely as ideology, it 'is a potentially proqresgéﬁfi\x&\\

i
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1

emancipatory forck for social change. Sequndo proposes that,'as ideology,

- Christianity is capable of functioning as its own ideology-critique, such

\ , . :
that in becoming conscious of its regressive and oppressive properties, it
t

may transform 1tself through the negation of thoSe properties However,

in acknowledgmg Chrlstlanlty and its theology a\s an ideology, whose -

[}
primary, ‘practical purpose is to participate in and effect the historical
X - .
process of liberation, Segundo reveals the seeds of the negation of

theology fram within. The locus of Christian faith undergoes a radlcal

'shlft in the critical theology of Juan Luis Segundo religious meenlng

is, to be found in the thoroughly historical and political realm of human

(]

action. The role of faith, whether it be religious or humanist, is to '’

provide the ethical basis for historically relevant ideologies which are

2

the means whereby human beings seek to realize their aspiration of

liberation in history fram exploitation,qoppression, and alienation. Imn -

Segundo's view, faith becames meaningful when expressed througH ideologies;
, ‘ .

ur;like Marx, Segundo does not view faith as implying the negation of the

sovereignty of i;he individual, but rather faith may Liegiesept a possible

core ofcindividual, personai integx,'it:.y.‘

» Pl w
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Nt - INTRODUCTION | .
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... there must be made available to all men everything, necessary for
leading a life truly human, such as food, clothing, and shelter; the
right to choose a state of life freely and to found a family, the
right to ‘education, to employment, to a good reputation, to respect,

. to approprlate informat10n, to activity in accord with the upright
‘norm of one's own conscience, to protection of privacy and to
rightful *freedom in matters religious too. o

Hence, the 50c1al order and its developnent must unceasmgly
work to the benefit of the human person 1f the disposition of affairs
is to be subordinate to personal realm and not contrariwise, as,
the Lord indicated when He said that the Sabbath was made for man,
and ‘not man for the Sabbath.

This social order requires constant improvement. It must be
founded on truth, built on justice, and anima®ed by love; in freedom
it should grow every day toward a more humane balance. An lmprovement
in'attitudes and widespread changes in society will have to take place
if these objectives are -to be gained.

-- Pastoral Constitution on the Church in the Modern World
{Gaudium et Spes), n. 26.

! 3 . . -
There are sevyeral points of view about the actual genesis of Latin

JAmeri’can liberation theology, and the conditions and influences out of\
which it developed. Howgver, most of the exponents and‘critics of
l'iberation ﬂ?eology identify vatican 1I, with it.s spirit oﬂf: openness to
the modern’world and its orientation to "the whole of humanity" (Gaudium
et Spgs,' n. 2) as exerting the single, most pervasive impact on the
eméi‘genqe of the theology of liberation. The Council's 'statements of
concern ‘with the extreme social and economic probléns facing n{il lions of
human beings in the world, and its recognition of the need for profound
ché;mges in society was partlgularly important for those Latin American ]

theologians and lay Christians who were involved in active efforts to

improve the steadily deteriorating material conditions affecting most of




’ is‘atin Anl\erica. ‘Gustevo Gutierrez, the Peruvian theolod:(ah who wrote the
first systematlic account of theu theology of liberation, explains in that
book that: "It [liberation theology] is a theological reflection born of
the experience of shared efforts to abolish the cﬁrrent unjust situation ‘
and to build a dafferept, society, freer and more human. wl

a .
The vanous initial steps toward the creatlon of what came to be known ’
as 11beratlon theology in Latin America converged in th¢ Second General

Conference of the Latin American Episcopal Council (CELAM II) assembled at

Bdedellih, Colanbia, in 1968. The most significant result of the Medellin

Yonference was that the concept ‘of liberation was adoptpf as a.practical,
political goal for Latin American society. Méde}llin‘also established the
‘ language of liberation as 5 permanent feature of theological discourse in
Latin Awerica. F\;rtherm:re, the theme of liberation ¥Ra theoclogy 1s now
s widely debateéi, from dif férent perspectivés, in many countries throughout
- the world. The Medellin conference was uqderstood as giving concrete form
and application to the direction taken at Vatican II, withu{ &e Letin

. : LN
Arerican context, along with a clear cammitment to liberation.2 The

_second Vatican Council, and in particular its document Gaudium et Spes,

was "a motivating force in the difection for social change for many priests,
. , . : /
bishops and theologians in Latin America even prior to Medellin.” The

movement of "Priests for the Third werld," founded in 1965-66, for example,

was directly inspired~by Gaudium et Spes, which was interpreted as an
\

3

articulation Qf the theme of liberation.~ But it was at"Medellin where the

'theology of liberation, with a self-conscious practical camitment to the
»

historical 1liberation of Latin America, actually emerged. Medellin in part !

provided the vehicle whereby many Latin American theplogians radicalized

the themes of social justice articulated at Vatican II, and yet were able
‘ Tt L4

w SV




It was 1n this general context of the shift within the Catholic church ,

r -3 -

to develop a theology that was not heterodox. The liberation theologians
of .Latin America, while pexlxaps gomg much farther in the1r interpreta-

tions of Vatican II than the Council itself ever intended, claim their

By

theology to rest soladly withan the tradition of Vatican II. Thus
Medellin became, as it were, the radicalizing force of Vatican II thnn)ugh
the apf)l ication of Council statements to the specific conditions of Latin
America. According to Dennis McCann: |

The documents approved by the bishops at Medellin had an extra-
ordinary impact. The reason is that, although they assume the
stance already laid out by the Council's Pastoral Constitution
on the Church in the Modern World ... they transform it in the
direction of more radical and more explicit criticism of the
injustices of Latin American society and politics .... The
impression created by Medellin was of a church suddenly awake

. to 1ts moral responsibilities, now preparing to mobilize ‘its
*considerable resources for the pursuit of social justice and
peagce.‘1 - .

@

produced by Vatican 1I, along with the growing sense of urgency felt by
many Christians at the econamic mmlseratlon affecting the majorlty of
»
Latin Americans as well as the increased political repressn)n5 that was

spreading thnoughout most Latin American countries, that the theology of

liberation was om.

The focus of this thesis, however, is not to examine in detail the
historical conditions which gave rise to the theology of liberation. 'I'he'n
purpose of this thesg.s is to present a gritlcal analysis of the later
works of Juan Luis Segundo, an Uruguayan Jesuit priest who, in my view,

i
has developed the radical implications’of liberation theology farther than

-

any other writer on the subject. The radical nature of Segundo's theoclogy

is defined by his methodology, which transforms the very roots of theology,

such that liberation theology is much closer.to a critical social theory -

=
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than theology @-:_s_e_. According to Gustavo Gutierrez, l‘iberatio}x theology
self-consciously aspires to be a "critical theory" insofar as it is a
"critica{l reflection" that is "indissolubly linked to historical praxis."6
As far as Gutierrez is concerned, the statement by the Peruvian socia}ist
José Carlos Mariategui, that, "The ability to think history and the - |
t!‘abilit:y to make it become one,"7 is perfectly valid for a critical theol‘ogy.

The quotation fram Mariategui expresses one of the basic principles |
of Critical Theory, an inclusive term for a whole range of intellectual
pursuits associated with the Frankfurt Institute of Social Research,8
founded in 1923. The 'Franl;furt School', as it came to be known, was made
up of philosophers, 'literary critics, sociologists, psychologists,
econamists and.political scientists such as Max Horkheimer, Theodor

Adorme, Walter Benjamin, Hérbert Marcuse, Erich Fram, and others;, who
were influenced by the philosophical and anthropological views of the
early Marx, which they developed further into a critical theory of culture
and society that was based upon an explicit emancipatory interest, I .
"2 :

"refer to the Frankfurt School only insofar as it provides a theoretical
reference point for analysing the critical methodology of Juan Luis
Segundo, which shares certain general basic traits with )Critical Theory.

I concur with‘ Dennis \McCann £Mt Juan Luis Sequndo is "more of a social .

t:heorist"9 than, ‘1 would say, a theologian. In order to explain what I

mean by the preceding statement, I will quote tﬁiefly fram an essay by
Max Horkheimer, whose definitioﬁ of critica?theory applies equally well
to the later theological method of Sequndo. If Segundo's methodological
writings are read with such statements as are.quoted fram Horkheimer in
mind, I think that Sequndo's work becames more intelligible, According

to Horkheimer, the "real" task of theory is to expose the contradictions

[ . -
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within society, not simply for’ the purpose of describing the concrete

historical situation, but in order that theory should act itself as a

v, '

"force ... to stimulate change."m Critical Theory embodies a consciously

s

critical attitude toward society that struggles to change the course of
history: "Every part ’of the theory presupposes the cnticfue of the,

existing order and the struggle against it along lines determined by the
' 11

/

%’ theory itself.""" Thus critical social theory 1s understood as a /

practical, transformative activity with an emancipatory intent. ' Liberation

theology aspires, in a self-conscious way, to the same goal, which is to
AN ) .

act as a practical activity oriented toward emancipatidn/ or liberation,

Both Critical Theory and liberation theology utilize a similar methodology

in relation to the question of history, social change, and hwna_n

-
emancipation.

These ?’uotations from Max Horkheimer most pertinently define the '

-

critical theological work of Juan Luis Sequndes, who writes:

The most progressive theology in Latin‘ America is more interested in
being liberative than in talking about liberation. In othecr words,
liberation deals not so much with content as with the method used to
theologize in the face of our real-life situation.!

And furthér: "I maintain that not one single dogma can be studied with

any other final criterion than its impact upon praxis."13 e

Statements such as these show that Juan Luig Segundo is attemptirig to

3

construct a critical theological method, which 1s close to a critical

social theory, and 1s intended to apply specifically to the partieular
conditions of Latin America. ‘Se(gundo's methodolagical approach situates i
theology withir; the flux a;'xd relativity -of the historical procéss, sO that
theology occupies a pléce which is sedondary or subordinaté to the‘ demands

and conditions of each historical period. Sequndo claims that this

~
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approach to theology and 1its relationship to history is in line with Jesus'

own ‘theological perspecwhich Sequndo sees as illustrated in Jesus'

dispute with the Pharisees atout the meaning and importance of 'signs frcm

o
EY

heaven' or 'signs of the times'.

It is here tha we begin to glimpse’ the different understanding of
signs that erhes the two different theologies. The theology
that requires 'signs fram heaven' is interest 1n knowing whether
the concrete happenings in question, the ve ZI>1es to which
Jesus alludes, .proceed from God without any/doubt” at all or could
possibly proceed fram the devil. Jesus' logy of signs replies
with a boldness that scientific Christian (theology has lost cam-
pletely. For all practical purposes it sa d
itself is so clear-cut that even if it 1s the devil
liberating these people fram their afflictions, 1t is because the
kmgdom of heaven has already arrived and is in your midst. Thus
Jesus' theology completely rules out applying any theological
.criterion to"history except the direct and present evaluation of
happenmgg here and now.ld

~ 1 have chosen to focus upon the later, explicitly methodological

writings of Seq{'mdo as the subject of this thesis for a number of reasons.

1 did not focus upon Sequndo's earlier five-volume series, A Theology for

the Artisans of a New Humanity, -since 1t 1s more practical and pastoral 1in

its orientation and intent, than it 1s methodological and theoretical. His

-

tater work, from 19676 on, reflects a critical and explicitly theoretical
approach which more systematica'ily develops the- methodology of liberation
theology. Sequndo addresses the "Artisans" volumes to "matdre" Christians

who are "looking for a theology which is equally adu'lt."15 A Theology for

the Artisans of a New Humanity originated as a series of lectures designed

for seminar courses ‘for adult education, which took place 6ver three-to-
f‘ou%-day periods, structured in a lecture/discussion format. _’The purpose
of these courses was to reach the "busy layman;" who was probably a middle-
cl:znss urban dwell/er exper‘iencing a‘crisis of faivﬁth insofar as he/she a.id
not feel his/her Christian faith to be'i'elevant ‘to daily life contemns.

I4
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With the publication of The Liberation of Theology, Segundo's writmé’ar;d
the audience for wham it is intended shifts quite noticc;ably. His work
becomes much more critical and explicitly methodological and‘ his aumcnée
is clearly not restricted to Latin Americans: Segundo is writing for ,
North Atlantic readers viith 'sor;te degree of higher education, and perhaps

for academic theologians as well. In The Liberation of 'I'heologx; Segqundo

enters into critical dialogue with a wide range of groups and individual

. . o
thinkers, such as the Eumpeafx political theologians, Chrastian Democrats,
"acaderuc” theélogy, Black liberation tﬁeology, Max Qébgr, Karl Marx, and
}xﬂnany ogliers too nu;r\erous to cite here. Segqundo discusses these! gfoups ahd..

writers with varying degrees of critical force. ' He refers to so many

’ '

different groups and individuals .in, The Liberation of Theology 1n an attempt

to distinquish liberation theology fram them, with the redult that his

argument appears at times samewhat dls;éinted. However, the fact that

+

Segundo ciritically addresses hamself .- sO many writers and groups strongly
6\

J.mpiigs that he directs his argument f@gdbeyond the borders of Latin

America and the dairly concerms of busy 'lay persons. With The Liberation

~N

of Theology, Sequndo shifts his focus from pastoral concerns, to a

methodological development of a criLlcal theology of liberation. Thus I
. |

. ‘ “
would argue that The Liberation of Theology marks a kind of turning point

-

in Sequndo's career, wherein he attempts to bring liberatioh theology toward

. the level of a critical 'theory of Latin American society that can act as a

™~ ' - ]
force for social change. It 1s ih his later work that’ Seqgundo cmerges as

one of the most signlficanft Latin American theologians writing today.
a0

. f o e
One of the most igterestmg aspects of the appearanceﬁ The

.

s

Liberation of Theology was that it was published Just four.years after

3

Gustavo Ggtierrez's Teologia de la liberacion, Perspectivas, or A Theology

e s
. '
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.of Liberation, which was the first major work by a Latin Aﬁ\e,rican theologian

to define liberation theolocn(. According to Gutierrez, the purpose of his
book is to: ' s .

Let ourselves be judged by the Word of the Lord, to think through our
faith, to strengthen our love, and to give reason for our hope from . .
wiEhin a commitment “which seeks to became more radical, total, and
efficacious. It is to reconsider the great themes of the Christian
life within this radically changed perspective and with regard to the
new questions posed by this commtznex;at. This is the goal of the
so~-called theo,lﬁqu of liberation.16

.With A Theoloqgy of Liberation, Gutierrez established the theoretical and
° methodological perameters of Latin American liberation theology. This book -

is regarded as a glassic statemept and definition of li'beration theology to
A .
the present time.
&
Sequndo's The leeratlon of Theology represents in part an implicit

Y
critique of Gutierrez, a fact which is mamfested in 1ts very title, which

'reversé's the title of Gutierrez's A Theoloqgy of Liberation. The title of
Gutierrez's book could be understood to imply a theology whose central

concern is with the theme of liberation.. The formuiation, "a theology of
liberation" can refer to a new, or separate branch of theoloqical study

about the meaning of human liberation w}thin history that could perhaps

co-exist with other theological disciplines. I want to be perfectly clear .
that in writing ;:his, I intend to maheK no definitive critical Etaterehts )

-about Gutierrez. My interest is in Segqundo, and the critique of

Gutierrez he implied when he wrote The Liberation of Theology. Segundo

elaborated upon this critique of Gutierrez in a lecture delivered at
Regis College, Toronto:

We were not interested at all in creating a new kind of branch of -
- theol that spoke of liberation, or in making liberation the
expligit center of the whole of theology, instead of any other
theological theme. In this sense, the title this theological
‘trend received after Gustavo Gutierrez's famous book A Theolpqy

«




. :
.
-9 -
4 v ~
p

.

of Liberation made d’s perhaps qmt? fasluonable, but helped also to
- distort to some extent our aim ..

Sequndo does not want to write or theorize about liberation; he instead
seeks to liberate theology, and construct a theology that is by its very
nature liberative. The question remains, however, from what must theology
be liberated? In my view, Juan Luis Segundo seeks to liberate theology from
the strictly metap!nmysic‘:a}, to the thoroughly historical and political realm
of human experi'ence. In other w;::orris, Segundo seéks to liberate theoclogy
from itself, in the. sense of breaking down the distinctions betwéen the
metaphysical and hiswrical planes of reality, with the result that 511\
re;ai\ity gnd human experience is situated within the hi;torical and socia'%
.realm of existence. It i§ Ségundo's orverriding concern with the "real-life

’ questi3ns"18 of the conterlxporary historical period which leads Segundo to
‘dismiss all_theological orthodoxy as relating to the "magical." For him,
praxis is prior to theory, or theory 1s in 1tself useless: "Any orthodoxy”
that does not essentlaily pomt toward orthopraxy is magical. ni3 In/,his

-

, later work, "orthopraxy" represents a dynamic interaction of theory and
;5raxis, \:vhich is understood as ‘a practical, trapsfomative activity with -
the goal of liberation. Theology is relegated to a secondary s,tatus
because by its.nature as theology, it can only function as a reflection

o —

that follows praxis. .
d Thus I chose to open this introduction with references to the basic
methodological principles of Critical Thsory, as a means of locating
Seguf\do within a ;:heoretical framework that allows a fuller undefstandmg
of what he is attempting to achieve in the area of theology. 1In a similar
fashion to the critical theorists of the Frankfurt School, Segqundo is

engaged in constructing a critical t.heology/theory‘, which intends to be a
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dynamic, practical activity with an erancibato;y goal, whiclf is the
v

historical liberation of Latin America. The .question is, can Segundo
achieve this without inevitably passing from t'.heology‘into‘ a critical
social theory which must confront the specific historical demands of Latin
Amcrican society? This question arises in part as a result of the deep
influence of Marx on Sequndo. Segundo's critical methodology owes a great.
deal to the theory of Marx and is particularly in'fluenced by ‘Marx™s. y,
‘eleventh thesis on Feuerbach: “"The phi\l,osophers have onl}; interpreted the '
world, in various‘tzays; .the point, however, is to ._c_ha_rlg_é it."'?'o_ It is
precisely in the key of the eleventh thesis on Feuerbach, for example, that
Sequndo inter'prets Jesus' theological dispute with the Pharisees in which
Besus counters their demand for a sign fram heaven, with his own insistence
on discerning the signs of the times. In ‘fact, the ele\./enth thesis on
Fcuerba"ch.has deeply influenced the nethodological appfoach of Segundo's
theoloqy( the clea;: and sustained focus of which is-concrete, practical
social change 1in Latin America. '

In wrlt:."mg this thesis I have not always’been completely comfortable
referring to Sequndo's later work as theology, nor even in classifying
Sequndo as a liberation theclogian, although it is in this latter category
that he most preci;ely fits. To call Sequndo a "liberation theologian®
could be misleading,ﬂgiving the impression 4that Sequndo theologizes about
libératior\. It is clear by now that Sequndo doesunot see himself in this
Fvggy;( perhaps it would be more accurate to refer to Segundo as a "liberatory -
theologian,” that is, a vtheéiégian whose immediate emancipatory interest is
to liberate theology fram metaphysics to the historical and political realm
of human- existence. In this way, Seguhdo places theology in the service of

the liberation process. Nonetheless, the qixestion remains, whether as a




- 11 -
s

liberationist, Segundo‘can still be called .a theologian ‘as such, since in oo
_ the Works unde;' study here, his preoccupation is not with God, or
"religious concepts, but with humanity and the historical project for its
liberation.

One of' the thethes‘ which preoccupies Segundo,“and which I explore in
" detail in this \thesis, jnvolves' the meaning of values and their relation-
ship to human action. In my interprétation, Sequndo's interest in values
is concc.arned with their motivating power in history, whereby people act to
liberate themselves and ac':hi'eve freedom. For Sequndo, faith in paxjtj.cular
human values motivate;: peoble to devise ideplogies whereby those‘values\ }
may be rendered effective in the historical prt.)cess of libefation. The
meaning of Jesus' actioﬁ$ and words, for Seémdo, is to be found in those

human values he represented and acted upon. Segundo emphasizes that:

Jesus was a man of his times, and was interested in the concrete needs of

human beings in their particular situation. Jesus' assertion :
Sabbaph was made for man is an example of Jesus' concern with jthe primacy

of human welfare over religious concerns and demands. It should be under-

- -

e ot .
stood, however, that Sequndo's emphasis on the words and of the

meaning of the Resurrectidn{ for examplet, or the "two natures" of Jesus.

I am not claiming this. But Segundo does marginalize the gignificance of

those strictly theological aspects of Jesus in order to emphasize the i

human, historical Jesus and the values he represented. - following

passage fram The Historical Jesus of the Synoptics is a lear statement

of Sequndo's approach to christology.

'

Jesus was an ordinary human being. He had no religious title
whatsoever. He was just another layman in the religiously:
structured society of Israel, a camon craftsman /(to specify \his
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| social status). "At a certain p?)mt in his life his words and deeds --
‘beqan to attract attention, then adherence C/r rejection. As a

- result of the adherence or-rejection, both his partlsans and his

detractors reached conclusions about what he was. It would be not
only anachronistic but terribly wrongheaded, however, to fashion a
discourse about who or what Jesus is for people today who, in the
ordinary course of their existence, would have no interest whatso-
ever in him. By that I mean people who, 1f the exact same events
were to recur again today, would pass them by as a curious
happening that held no interest for them.

The basic, noteworthy fact is that we have nothing directly
from Jesus of Nazareth. He always reaches us already ‘interpreted
by persons or groups interested in him. That means that we have
no access to him except through those interests 1in one way or
another.

Time and again academic christology assumes that interest in
Jesus is aroused when people, in same more or less confused and
inchoate way, recognize him to be God or, at least, an envoy closc
to God. The presupposition of the antichristology I propose to
offer here is exactly the opposite. If people came face to face,
with a specific, limited human being, - amblguous as evexyt)ung
involved in history is, and came to see him“as God or a divine
revelation, it was because that human being was of interest, and
humanly significant. And i1f people today arrive »t "the same final
vision of him today, it will only be becaus¢ the latter fact is

- verified again: that is, because he is of lnterest and humanly’
significant to them.

This quotation is an 1llustration of Sequndo's methodology when
applied to christology. The result is Sequndo's claim that he 1is
constructing an "antichristology." Perh;aps, &en, Sec;undo's theology
might be referped to as "antitheology." However it is, Sequndo divests
the ministry of Jesus of theological meaning, and instead ofl ers an '
interpretation of Jesus that 'focuses‘upon the political and also ethical
dimension of his life. Segundo focuses on those human values that Jesus

embodied and expressed ideologically, which is to say, in a language .

which always took account of, and was relevant to, his own historical

context. Jesus' stress upon the love of the neighbour, and his own
interventions in people's lives in order to alleviate their human
distress, illustrates the ethical dimension of Jesus' actions. This

aspect of Jesus' ministry is important for Segundo, who is also concerned
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w).th the ethics of social changg, as wellFas tﬁe change itself. Social

/ .

/change mustealways be directed toward, the well-being of human beings, and
exactly in their material circumstances. Thus in Sequndo's work, _the
theme of liberatign is both a politicai and ethicél category, pdlitical
becaqse: social change c\an only occur through human effort, and ethical'
because praxis must always express values relat‘iﬁg to human ~welfaré. The
ethi.c\s and tﬂe prakis of human beings involved in the process of reali‘lzing

\

their own liberation must be expressed, for Sequndo, through' historic:aliy
relevant ideologies. ) \ ) |
Ideology is a key coﬁcept in Sequndo.'s m_ej:hodoloqy, and inévitably
so. He is convinced that an ideology must emerge ir; Latin America whereby
those values which arc\:)riented towérd human welfare and freedom in
history may be effectively realiled. For Sequndo ideology is not simply -
a theory or world view but necessarily implies a dynamic, pracﬁcal
activity through which human beings produce concréte changes within ‘their
society. Sequndo knows, howevér, that ideol;ogles can work the other way,
to support and maintain those SOCialland poht;cal structure:'s of
'd.anination and exploitation. He.also knows that in the Latin American
context, Christianity continues to be the prevailing popular 1deology‘d
accepted by the majority o;f Latin Americansl. Segwlr}do, along with other
Latin American theologians, acknc\leedges the fact that certain sectors
of the church, for whatever motives, have historically sided with the
ruling elites of Latin America, with the effect of wofking against the
interests of the Latin American people.22 vIn this sense, Christianity
can function as ideology in the pejorative sense, as a form of fglse

consciousness that justifies the statusg_go-of an unjust and exploitative

sociail order. On the other hand, Sequndo claims that Christianity, under

v
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certain conditions, ‘may be t}ansfor{ned into ideology which is a progressive

‘and emancipatory force for human liberation. Segundd can only make .this

"a nt on the premise that religion per se, of course, \including

v

Christi"anity, is ideology. . .This premise allows Segundo to use ideology
against ideology, in much the same fashion, ‘for example, th'a‘t Lenin
at_ivocateé socialist ideology over against bourgoise. ideolfogy. Liberation
théology is thus an ideology-critique of Christianity, exposing its |
regressive elements as part of the p?océss of its self-transformation

}

into a liberatory theology. Such a theology cannot exist as another -

theological discipline "daminated hy scholarly experts."23 This '
/

theology must inevitably seek to abolish the existent t'heologg} and .replace
it entirely. ‘. ‘ ‘ T \_;

For Sequndo, ideology -- that is, the correct ideology --.is
essential to the historical project for human liberation. By correct
ideology, I do not mean that Segundo proposes a closed, rigid ortlxo;io;cy,

o

worked out to the last detail, and which demands slavish support from

its own advocates. Sequndo is aware that in order to be effective,

\

ideologies must be flexible enough to'adapt to‘ the particular demands and
conditions.of -na given historical situgtion. The only absolute feature o:‘?
ideoclogies must be a permanent commitment to 1iberation.. Thus the .
content of‘ ideologies must reflect the particular demands of the context
in which they exist, and strive to actualize the absolute values
pertaining to human freedam. In my view, x;hat Sequndo would propose as an
appropriate ideolégy for bringing cmhanges to /Latin America would involve a
practical Christian ethjcs 6f the love of the neighbour. directed toward
the liberation of human beings frgm all forms of alienation.

]
Furthermore, what Segundo envisions as a more humane" society ‘in Latin
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America does‘ not necessarily involve a revolutionary struggle, but a change .
in ?:he existing eocio—political structures which would resemble a'kind of
social democracy or state capitalism, which is what Sequndo means oy
"socialism": "By '50cia;1ism' ... I simply mean a political regime in which
the own’ershlp of the means of productlon is taken away fram individuals and
handed over to higher institutio{ns whose main concern is the cammon good." 24
Here he proposes a definition of socialism that is implicitly reniniscent
of Lenin's view of the state as the mechanism whereby socik)ali‘s:‘rn is achieved.

Perhaps the similarity between Segundo and Lenin on the role of tr‘ie(;tate

B

in bringing about socialism derives frém the fact that both Lenin and

Segundo write within the context of poor, industrially underdeveloped

countries.,
" segundo's theology is rachcal in its imMplications bec!use his ©
methodology goes. to the very root of fundamental theological pr1nc1oles,
and reverses them radically. At the centre of Segundo’s theologj; are o
notions that stress the primacy of human praxis in the historfcal process
of liberation, over all theological concepts whlch are necessarily sub- -
ordmate to praxis. .'I'heologlcal reflection can only be secondary\o the
concrete der?ands of each historical epoch The result - is that Segundo )
thoroughly ;lolltlmzes and historicizes Christian, theology, including the
gospels, toL the point that their specific theolegical dimension ell but
disappears. What remains approximates a critical social theory with a
strong Christian ethical substrate, which in turn rests upon the. gospel
imperative to love the neighbour.

It seems then, j'it can be reasonably argued, that in Segundo'’s hands,
liberation theology reveals itself as containing the seeds of its own

negation as theology, which is inevitable when politics becomes an

-
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ontological cat'gegory, aqd when histofy is posited as the sole locus of
human freedom. What Sequndo does in hi’ later methodologital work,
whether he intends; it or not’:, is to expose thoge seeds of theologic;al e
self-negatioh within liberation theology and push them very near to their
logical cOnc;usion. I will stress once more that the "antichristology"

of Segundo!s; treatment of the historical, human Jesus is an illustration o
of Ségundo's methodology applied to the gospels. In my view, it logically
féll?\vs that if religious faith as such has afmy placej in the historical
prc;ject for social change, it can only be as an inspirational force within
each individual's own beliefs, If Chriszianity is to be a force for
changing Latin America, then ‘it is in the form of a critical, public
ideology that offers a credible éltemati\}e to the existing ideological
constructscalready présent in Lafin America. It is my view that these

are the logical conclusions implicit in Segundo's later work. Segundo
implies that a strictly religious,\ inactive faith in God or Christ is
ultimately irrelevant in itself, for the project at hand:. liberation. of

humanity from all forms of alienation.

1 . ’

For Segqundo, "a human societal life liberated as much as possible
fram all alienation'cpnstitutes the ahpolute value" of human praxis with
the result that "all religious institutions, dogmas, sacraments, and
ecclesiastical authorities have only a\relative (i.e., gﬁnctior{al)
value."25 One is left wondering if, with Segundo, theology qua theology
has came to its historical conclusion., What possible place\ sui_generis, -
can theological concepts have in a world where the meaning of all human
* purpose and activity is understood in the light of the ultimate goal of
human liberatidﬁ in history? Finally, Sequndo tells us that uniess

religious faith is politicized and translated into ideologies, it i
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meaninglesé because, . it can have;po efficacy in history and no impact upon

society. In itself, f&ith ca.r}‘r‘df?; nothing toward achieving social justice }
and human freedom. - K A

It is no easy task to write about the thought of Juan Luis Segundo.
His thinking and writing is often eclectic and selective. This is
especially true when Segundo enters into a dialogue with other ‘authors,‘
because Sequndo's main interest is to appropriate -selected ideas fram
those authors into his own theory. There are times when Segundo cite'sg
quotations from other writers out of context, and he often makes no ef'fort
to‘ present the general line of th;)ught of those authors. ’I;ere are-also
instances where Sequndo goes to such lengths to appropriate ;.he ideas of
others, that he alters the meaning of their thought. This is particularly
true when Secjundo dialogues with Marx, which I demonstrate in ‘the thesis..
At certaih points, Marx's thought is quite unrecognizable, b’ut agair;, it
seems that Segundo §s interested more in what Marx says for his own theory,
than in what Marx actually writes. Sequndo also tends to roam through”
various dlsc1p11nes, drawing here and there upon selected ideas that he
finds useful for‘ms own theory: for example, he draws upon certain
ins'ight,s fram cybernetics, systems theory and even thermodynamics to
expl'ain and find support for his own views. One must probe Segurido;s
thought very closely through a close ¢ritical analysis of his texts,
which is what I have tried to do here. _I have tried to clarify his
meaning partly by referring to other writers with wham Segundo ‘sees'ns to
have theoretical affinities as a means of drawing out t:he i.m?liéations of
his thought. This is the case, -for example, in Chapter I. 'I"here 1

surveyed the field of the current work on the highly controversial subject

/ . . , .
of ideology, in order to try and situate Sequndo within that area, since

k']



s - 18 -

ideclogy is so important in his work. Since Segundo himself makes no

reference to the body of literature which exists on the subject of

ideology, it might appear that the definition of ideology he formulates is
somewhat idiogsyncratic. In presenting some of the variou°s theories of
ideology, I demonstrate that Segundo's conception of ideology represents

an approach that has ips\ own proper place within the ongoing debate _about

ideology. . ' ‘ .

One of the intezjestind ironies of Sequndo's conception of 'ideology is
that in spite of the deep influence of Marx, Segundo adopts a view of
ideology which is directly opposed to Marx's analysis. While Segundo is

somewhat aware of this difference between himself and Marx, he nonetheless

" works on Marx's concept of ideology to the point that he neutralizes

Marx's critique, bringing Marx much closer to his own view than is in fact
warranted. Segundo'saappropriation of certain of Marx's ideas is one of
the most problematicAaspect;s of Segundo's thought, and leads Sequndo into
highly contradictory positions. The main poiﬁt of difficulty between Marx
and Sequndo is that Marx's understanding of-humanitﬂ’( and history is
explicitly and irrevocably anti-theological, as it were, and Marx makes
this point more than once, especially in his numerous critiques of Hegel.
Segqundo tries‘to argue that Marx's theory is not necessarily gntitheticaL
to certain basic theological assumptions, i.e., belief in God. 1In doing
this, Segundo finds himself in an impossible contradiction. The way in
which Sequndo (?evelops his c'x;itical methodological approach to history
and social c:hange which is explicitly indebted to Marx, strongly suggests
that he c;annot logically sustain a purely theological dimension within his
own theory. Segundo's own methodology forbids it! All Segundo can do is

stress a (Christian) ethics of love of the neighbour as an absolute feature

a

o
"o
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of any ideology whose goal is human liberation and‘scx:ial change. However,
any ethics that places human welfare above alrl other values would be
equally acceptable to Sequndo. Thus Sequndo is forced to reduce the )
meaning of Jesus" ministry to the historical and political level, which 1s
entirely consistent within his own methodgalogi‘cal framework. 5
The main body of this thesis is a_close critical analysis of thc..
later thought of Juan Luis Segundo with ‘a view to exposing the implications |
of his method for theology. What I have written about him is my own
"intef‘;sretation. I hope this thesis will make a contribution to a ;:ritical
understanding of Sequndo's work since 1976, which 1s important-since his_
later work manifests a progressive maturi.ty of his develop'n.ent of
methodology. Where Segundo is unclear,‘-I have tried to bring out his
meaning; where he. is cont:radictory: I have tried to account for the
contradictons. Finally, it‘mist be éaid that Latin Ambrican biberation ~
theclogy cannot be p ' }'ly grasped without studying Sggtm;io, who “flrst
raises and then confy ts: in a very direct way, extremely difficulat
issues for contemporary Christianity. (Whatever are the problems of his
thought, Sequndo develops the jmplica.tions of.'nberatory t.heolégy in _an
uncompromising fashion, sd that theology is brought to the brink of its
h}storical role. Thus, Juan Luis Segqundo iusvo’ne of .the most significax:xt

‘Latin Jfmerican theologians writing today.

i e
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CHAPTER I

TOWARD A DEFINITION OF IDBOLOGY

N

The central focus of this thesis is to present a critical' examination

of the meaning of the conception of ideology and its implications for
theology as elaborated in the work of Juan Luis Segundo The questxon of
- ideology as Segundo u.ncierstands it is intimately related to his
métkmdology in developing liberation theology in the Latin American con-
text. Sequndo's central argument is i:hat without ideologies, religious
faith per se is empty, and thus meaxiingless.1 However, before embarking -

upon a discussion of Segundo and his exposition of the importance of the

relationship between ‘ideology and religious faith, it is necessary to
analyse the concept of lideology through its various interpretations, in
.order to understand more fully the theoretical influences that inform |
Sequndo's partic?\rar conception of ideology as well as to.critically .
evél(xate his approach. Thus, the purpose of this section will be to -
discuss the mult:Jple ways in which ideology may be understood, thus \
indicat;ing the b'asic outlines and features of the debate around ideology.
Segundo  himself does not engage in this background theoretical work,
which leaves the impression that he formulates a definition of ideology

which is highly individualistic and even arbitfary. However, this is
not exactly the case, but in order to demonstrate this point, it is Y

necessary to present same of the argquments and problems associated with

[ . /v
T
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the question of definitions of ideology. Such a.discussion will help not

only-to situate Sequndo's conception of ideology within the la'rger debate .

d _on the subject, but it will also facilitate a better understanding of what
do act;ually means by ideology.

This section will not embark on an exhaustive survey of the works on
ideology, since this would take the arqument too far afield from its
central concern. However, the fact that the study of 1deology is a highly
contmversml and conflxct—ladén‘ act1v1ty about which there is still no
agreement cgnnot be ignored. It is mcumben; upon any attempt to con-
struct a theury of ideology, to présént' some serise of the scope of the
study of i@lm, along with a delineation of its essential features.
This field of study has became extremely sophisticated m recent year;,
bordering on several disciplines which include discourse analysis,
hermeneutics, and cammunication theory. The. range of literature is as
varied as it is enormous, and it is by no means my intenti‘on to either
sum;\arize or critically evaluate it. It is simpfy too vast a territory,
and as I said, the focus of the thesis 1s Sequndo's conception and use
of ideology. Nonetheless, I will 'attenp't to present same of the main
themes involved in the study of ideology in temms of the various argu-
ment;s put forward by certain authors, as a means of situating Segundo in
order to critically analyze his theory of ideology.

Sequndo claims the right to work out his own definition of

ideology as an inclusive term for “"all systems of means" which is "used

to attain some end or goal."2 While this may be a legitimate claim and

valid definition, it needs to be situated within the larger context of

the study of ideology, with a view to deéepening and critically evaluating

his understanding and use of the concept.. Thus the purpose of this,

»
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section will be tolprovide' that context by outlining the bas'ic approaches
to ideology by presenting t;heir main arguments and showing how they
‘differ, and leading to a concept of ideology.that will eventually allow
Segundo, though not’uncritica‘lly, to substantiate his central ci’a\im.

Ideology and Domination: The Marxist Approach

*

N ~e
The controversyssurrounding the concept of ideology can be -

formulated into two basic and opposed deflrut.ions 1) ideology as’a
system of 111usqry and deliberately nusleadmg be&;efs, ‘since}darx and
Engels generally known as "false consciousness"; 2) 1deology as a system.
or syitems of "interacting symbo‘ls, as patterns of interworking mearungs w3
which are part of the process of the productlon of social meanmg and
ideas. I:ieologles may also refer to "popular ideas and sentmeqts,"4 or
a develope‘d system of ideas or beliefs of a part'icurlar people or social
group, whose primary purpose is to persuade, and whose secondary.phrpose
is to prescribe.5 ‘This aspect of ideology can be indfluded in the second
definition, as a further elaboration:upon it. The ddfinitions above are
deliberately schematic in order to differentiate between these concep-
tions of ideology which focus, exclusive'ly on its negative function, as

in the first‘definition, and those which, while recogniMme -negative

aspects of ideology, allow for an understanding of ideology wh:ich is also /7

positive, and even vital to human expenence.- _ ' J
The first definition of ideology is essentially the view of those

writers, Marxis;_ and non-Marxist alike, who have attempted to elaborate

upon the concei:t of ideology put forward by Marx and Engels in The

\German Ideology. Here, Marx and Engels challenged the claims of Gemman

philosophy, which conceived of truth as an independent, ideal realm that

transcended the socio-historical world of contingency and particularity.

3



- 26 -

It was a congept of truth that was essentially ahistorical and abstract,

N
in the view of Marx and Engels. They wrote: "In direct coOntrast to

2

Gemman philosophy which descends frc;n heaven to,earth, here we ascend from

6

-e:;rth to heaven."  This sentence is a direct critique of the Hegelian

¥

concept of an Absolute Minc}, or Spirit, at works itself out in history

through the w\dividual consciousness of
'pure spirit', and make religious
illusion the driving force of history. The Hegelian philosophy of -
history is the last consequence, reduced to its 'finest expression'
+.. for which it is not a question of real, or even of political,
ipter&sts, but of pure thoughts ... 'that devo;}r one another and are
finally swallowed up in 'self-consciousness'.

Marx insisted thatlhwn;'m consciousness was mz;lterially based, .rooted
in— the "productive forces" of existence, and that the "sum of productive
forces, capital funds and social forms of existence ... is the real basis
of what the philosophers have conceived as 'substance' and 'essence of
, man'."8 Thoughts éxnd ideas of individual men were bound to material
premi;es,"9 so that "Morality, .religion, metapfiysics, all the rest of o
ideolog&r and their corresponding forms of consciousness, thus no longer
retain the semblance of independence."10 The point of this insistence -
upon the material basis of human consciousness was to show how ideas and
beliefs L in other words, ideology -- functioned as a mechanism in the
process of exploitation and damination. If ideas were understood as N
independent forces, then values systems and religious beliefs could
function to obscure the material ;'eality\ of human existence. '

If morality and religion are perceived’ as detached fram their

mtérial context,‘an;i thus passess their own autonomy and power,

mystification sets in which obscures and conceals the facts of the true

nature of class society with all its inequality and injustice, which is
the consequence of the forces df production and the relations of

-
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production they create in a capitalist society‘. It is thus first'and
foremost in the economic and political self-interest of the ruling class

~ \
of any historical epoch to mask the concrete, material mechanism of

¢

exploitation through an appeal to the independent validity of beliefs and

values, the universal credibility of which éctually functions to
" :

legitimate the prévailing social order.

For each new class which puts itself in’the place of one ruling
before it, is compelled, merely in order to carry through its-
aim, to represent its interest as the cammon interest of all the
members of society, that is, expressed in ideal form: it has to
give its ideas the form of universality, aﬁ represent them as
the only rational, universally valid ones.

Thus the social re_lationships within a given society may be understood and
legitimated in tenns.of "the concept of man,” or the "esséﬂce of man," or
human nature abstracted fram its material condi’tion.!

Thus, this severing of ideas, or ideology from 1its material base as
an attempf: to conc:eal1 the real nature of class sbciet;/', was understood by
Mé;x as a powerful ‘factor in maintaining damination, the economic ‘a;md _

political hegemony of one particular class over another. This point is

)
precisely what same Marxists and non-Marxists have taken up fram The

German‘ Ideclogy and elaboratefl upon, that is, the ways in which ideology
functions .as a néchaqism of d_omination. This preoccupation with the
relationship between ideology and domination, has unleashed an enermous
volume of literat:ure with r}e'arly as many varying, interpretations and has
taken the concept of ideology far away fram the original focus of Marx.
This has been possible because, in the words of Claude Lefort,

Strictly speaking, there is no theory of ideologies in Marx's work;

his analyses are ambiguous and to make use of his work, one must

interpret it .... In addition, returning to Maax's undertaking ca% '
retrace his procedure only as.,a distance .. W1 ' Ty
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Whether lefort is correct in this assessment of Marx's concept ‘of ideology

-.or not, in making this statement he opens the d‘iscussion about Marx's

theory of ideology that aliws for great expansion and interpretation of
Marx's own concept, wh;le attempting to preserve Marx's original insight
into the connection between ideolegy and domination. Lefort, along with
those writers who stress the relationship between ,ideology,and power are
drawing upon a "theoretical a;xd political tradition which is strongly.
indebted to Marx"!3 and it is this emphasis upon the links between
idéology and domination which is understood as the necessary critical
force of any conception of ideology. However, the connection with Marx
which sustains the 1ink between ideology and domination is more a formal'

[y

than substantive connection, because the terrain of what constitutes

damination -~ in Marx, class society =-- shifts to a different locale.
Thefe has emerged a* theory of ideology which no longer strictly
focpses upon domination in terms of the legitimation of a particular
‘
concrete class interest Zt the expense of a subordinate class, but
shifts uf an analysis of ideology and‘domination in terms of \a philosophy
-

of language and communication. An example of this particular development

of ideology is found in the work of ‘Anthony Giddens, who formulates four

Jbasic points, or "theses" on ideology which attempt to refine the

relationship between ideology and domination in terms of “"signification"
and "represent:atio‘n." Firstly, Giddens argues that it is fruitless to
understand or critique ideology in tems of an™unfavourable camparison
with the achievements of science, which means an evaluation of ideology
in terms of its "specific content" or "truth‘glai.ms."lq Secondly, he
argues that ideology must be understood in "relation to a theory of power

and domination -- to the modes in which systems of signification enter

-

-
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hinto the existence of sectional fomms of dominat_i.on,"15

with the result
t_hat sectional interests are represented as universal intérests. For
Giddens, this is the "basic mode in which‘ forms of signification are
incorporated within systems of daninatl:.on in class societies."16
Thirdly, he argues that an overemphasis on Qme—hmodmce of
"propositional belief claims" of ideologies itself Obscures the~ real
relat_ion_ship'betwe:en ideology and domination, which is embedded in the
mechanisms ("modes of signification") which produce a daily world in
whiéh, for exaﬁple, econanic life and political lifc? are perceived to be
separate realities. "The insulation of the econonic from the political
I take to be one of the major mechanisms of class clom.ination."17
- An illustratihon of what’ Giddens means by dividing the content of
ideology fram the "modes of signification" which are operative 'in the
most: subtle and concrete: aspects of daily existence and consciousness can .
be very ;imply indicated‘By the followingL example: a worker who ié a :
self-conscious trade unionist, and who believes ‘th‘_at his exploitation as
a worker lay in the fact thag_; he is 'underpaid for his labour and who may
even develop a whole theory about what constitutes a f:ai‘r wage, which he
does not have, is still k;lind to the deeper awareness that his
e*ploitation is embedded not so much in his low wages as in the very
exist;ence of the wage system as such. Giddensy' final conclusion, which_'
. emerges fram the above ﬂ,u'ee pdints, is to di;ninish the importance of the
actual content of ideoclogies by denying the necessity of a cammon value
system as a prerequisite condition for the maintenance of a social. order. 18
Giddens questions the claim that legitimation is a "fundamental mode in which

9

the coherence of class-daminated societies is secured."™? He does not

concur with the idea that "crises of legitimation are the main sources of

@



D

P

- 130 -

tension which threaten the stability of Western capitalist societies. n20

The problem with a theory of legitimation crisis as a destabilizing force,

capable of undermining the given social and political ‘order, is that it

‘de‘nies pluralism as an accepted characteristic of contemporary, industrial

gocieties. 1In fact,\pluralism is widely acknowledged to be a progressive,
creative feature of I%beral democracies, and it is largely associated with

'freedan' and 'tolerance', which are in turn understood as the rnainétays

of democratic societies. Giddens rejects the "emphasis on the significance

of a comon value system as a coordinating mechanism of ox:der.".z1 In his

view, it is not the content, of ideologies which is so mper;.ant a factor
in maintaining domination, but the epis\tenological structure of conscious-
ness itself, which is °in turn ;nediat,:ed by the concrete conditions of human
expérience. The epistemological structure of human consciousr}ess does not
exist as an entity apart vfro:n the camplex ;terrain of the tc;tality of
social inte;:action and human experience, and is inextrhably interwoven
with it. What is \of interest to Giddens is the modes or mechanisms of
ordinary human thought which lead people to construct and accept certain
beliefs about reality more than what the beliefs are themselvés.

In de-emphasizing (although not campletely negating) the importance

of the propositional content of ideologies, Giddens then raises the

~ question of the relationship between epistemology and domination,' that

is how and in what ways the very si:ructures of thought can foreclose on
or undemine the emancipa'r.ory mtérests of individuals and social gmups.‘
Giddnz;ns proposes a co‘r;cepti of ideology that centres uport the worlging% of
everyday consciousness, which inevitably takes hir‘n.into the field of -
psychoanalysis and theories of structuration.22 It serves no purpose in’

this discussion to explore his argument further, but it is useful to

r -

/
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indicafe.the direction in the thinking on ideplogy of writers like Giddens
to illustrate jus?t how complex the field of study of ideology has become
since Marx. Giddens makes this close connection between ideology and
daily consciousness because of h.}s interesl 'in the relationship between
language as praxis and the impact of ideology c;n action. Thus Giddens
raises the critique of ideology to another plane, which is to appréach
ideolé)gy more through a philosophy of language on the assumption that
lancjuége occupies a large and crucial part of daily life praxis in which
the mechanisms of danin;t;ion are.embedded in a myriad of subtle Qays.
This brief outline of the parameters and conceptualizations involved in
Giddens' approach to ideology is one indication of the aposs;.,bllitles

inherent in an analysis of ideology which helps to construct a theoretical
framework within which to "ex;mine the concept of ideoclogy, and to
"demonstrate something of the complexity and problems inh +ent in the study
of ideology.

Althohgh no discussion of _1deoiogy'can .take place without some
reference to MarR's definition of the temm, it cannot be said that ﬂnse
writers who address. the. concept and problem of ideology are necessarily
Marxist. This applies not only to Giddens, but to.most of the writers
who will be cover:ed in this section. The only connéct-_ing 1k bemee;n
Marx's éonceptl of ideclogy and the various conceptions of ideology
covered here, is the recognition of the relationship between 1deology
and domination that .is certainly one of its constitutive elements,

-

)

although not at the expense of other important features and possibilit;é‘g
Marx's concept of ideology continues to exercise a powerful 1nfluence ‘on

the study of ideology, and most of the major works on ideology “"attempt ..

to continue thé tradition initiated by the Marxian conception of icleology."23

0

~.

4
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Yet one of the reasons why the study of ideology is so loaded with

cont.rcversy is because, according to Gyorgy Markus, "Both Marxist and non-

Marxist'interpretations of the Marxian concept of ideology seem to

disagree about even the yjost elementary questions conderning its meaning."24

However open to debate and disagreement Marx's concept of ideology

A

may be, I am in agreement with Markus that in Marx's view, the material

realm constitutes the basis of his exclusive identification between
s

. ideology and domination. Markus stresses that Marx always emphasized that

the dlstortions and mystifications produced by ideology were primarily
rooted in concrete, materjal life cond.xtlons, and that "fetlshlst.m modes
of thoughtﬁ 'arise from the relations of production themselves 1,92 Markus
uses this point to further elaborate upon Marx's co/'ncept of i@eblogy in
terms of a discussion ‘of "false consciousness":
The Marxian theory is concerned with those specific social-historical
conditions which make it impossible for thinking to recognize self-
reflexively its own historical constitution and which thereby lock o
this thinking into a system of categories or images that both 26
Just.lfles and attempts to perpetuate its very historical limitations.
Thus Markus.argues that Marx.conceived of ideology primarily and
most importantly as a-<losed, and thus rationally limited phencamenon,
rooted in and determined by material conditions, with a concrete class or
interest-legitimating fur;ctién, and that whatever he said' or implied
about ideology was consistent with this view. But even more imporfant
than the question of Marx's consistency ér even clarity, is the question,
¢an ideoclogy ever be understood in any other terfns? If,‘ in the tradition
of MI;(, ideplogy is always understood only in relation to questions of
mystification, power and domination, then it seems that ideology can never
be linked to emancipatory interests. But this view can only be defended

if ideclogy is understood as produced by, and confined to the material

o
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“conditions wh‘}ch produce and reproduce class society. In this sense,
ideology cannot pass sO easily over: into the analysis of the epistemology
of daily consciousness as the key factor in the operatiom of domination.

When ideology is analyzed in terms of epistemology, language and’

cammurication, representab&m\anc::gnificatim then the possibility
arises that ideology is not(only exclusively a mode of domingteocn,

since its links with material class ihterests as Marx saw them, ax"_c-

\ ! 9
broken. This is a conceptualization of ideology.in terms of an "ahistoric

& “
rationality, w27 which is contrary to Mark. Markus argues that:

Marx's polemics against trg hidden interests constituting and

'’ determining the systems of ideology ... are conducted in the
name of historically defired, concrete and 'limited' needs and
suffermgs which are pxoduced and induced by the same social
interests.

-

However Marx conceived of ideology; the Jusufiab;nty of other
approaches canr;ot be ignored. What is questionable, however, is the
insistence in othe'r approaches to-ideology upon the exclusive identifica~
tion of 1deqlogy and domination. .John B. ﬂurpsén is an example of
another theonst who 51tuates 1deoloqy within a t.heory of language and

: conmunicatlon while also in51st.1.ng upon the exclusive conr\ectxon between
ideology and damination. Trmrpson differentiates the ' two uses" of
iéleology in “the history of the concept”: one is the "netztraléconcep—-
tion"-of ideology, which poses ideologf as a "system of thought” or

v .
beliefs which pertain to social action and political prdjects. The other
concept of ideology views it as integral to the general process of

;%ugbaining asymetrical relations of power,” or the maintenance of

o A
damination. ’
Trmq;son's .analysis leads him into discussions of disco‘urs‘e

analysis and hermeneutics, which will not be refnroduced here, thiough .

~
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which he attempts to develop his thesis on language and ideology, which he

29

claims must be studied in an "integrated approach.” One of his main

\

points is to critically examne and reject the "neutral conception" of
ideology, which he sefs represented in the work of writers such as Alvin
,Gouldner; Martin SéMger, and to a lesser extent, Clifford Geertz. He
cl:;arges’ that sthese approaches to ideology dissolve the connection, between
ideology and the critique of dan’inationz which he insists must be
preserved. Thampson is an exanple of those theorists of ideclogy who A
remain influenced by Marx (although not necessarily himself a Marxist) to

/ the extent that he continues to assert the necessary link between ideology

13
and domination, while himself abandoning the notion of }deas as

)

"sublimates'" of the material realm.
{ .

Tharpson labels Seliger's concept of ideology as "inclusive" because

it "mixes tcgether" those factual descriptions, situatipn analyses, moral

30

and technical prescriptions that are features of ideologies. The basis

" of Thampscn's critique against this approach to ideology is that it
“breaks down" every link between ideology and the critique of damination,

!

since it applies the term to any political or social belief system, thus

”stﬁ\ppmg the concept of its critical edgé." Such a concept of ideolog\y
cannot, in his view, relate adequately, th{é institutional and
structural features of society and tgan analysis of pc)wer.3l

= What Thampson seems to overlook is that an "inclusive" conceptaon

of ideolbgy can as well accept that ideology may function in the service

of domination, but it can also have a progreséive social function; one
feature does not annihilate the other. Thampson does nct seem to see,
or at least acéept this possibility. Thus he also rejécts Gouldner's

s concept of ideology, on the same grounds as with Seliger, charging

-
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Gouldner with dislocating ideology from its critical camponent, the  °
critique of domination. Gouldner's concept of ideology is unsatisfactory .

for Thampson primarily because it "dissolves the connectwﬁ between

ideclogy and damination" and thus the “concept is stripped of its

negative force, which it had in the writings of Marx.";;2

I3

_'Bxarpson attempts to elaborate upon his repeated conyiction that “to

study ideoloqy 'is to study the ways in which meaning (signification)
33

by offering an 6utl ine of the

serves tO sustain relations of domination"
"basic modalities" of the' interconnection between ideology and damination.
These modalities are: 1) ideology as legitimation of a particular system
of domination; 2) ideology as dissimulation, or deliberate distorhon,
which follows fram legitimation; and 3) ideology as reification, or t.he

representation of a transitory, historical state of affairs as if it were,

natural, or permanent and at:emporal.34 '

” This threefold definition of the modalities of ideology can be more
fully understood through a quotation fram Claude Lefort who has attempted
to deepen the link between representation and damination, and Marx:

Marx implies (in #he German Ideology) that a society cannot continue
to exist as a human society unless 1t creates a representation of
its unity .... Thus, even though social division is not determined
in the universal division of class (that of the bourgeois and the
proletariat), the existence of 'limited social relations' implies
the projection of an imaginary community under cover of which 'real
distinctions' are determined as 'natural', the particular is dis-
guised under the traits of the uniggrsal, the historical erased
under the atemporality of essence.

Lefort is interested in the symbolic dimension of the social damain,
and he opens the issue of how patterns and structures of ‘representation
operate in terms of damination, which helps to illuminate the approach to
ideology a&opted by Thampson, who also seeks to uncover the ways in which

ideology embodies and produces those "relations of force” which bind
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36 Thus, the analysis of

individuals, and underlie their "utterances."
ideology in terms of language; representation, siqnifica‘tion and even
dissimulation inevitably ra'ises the question of ideology and symbolic
interaction which forms a cultural ma.trix within which and through which
human beings organize social and psychological processes. When ideoloay
is conceived of in relation to this levél of human expenence,'then
ideology cannot be seen as a st.rict‘ly or exclus'ively negative socxef{,
psychological or cultural force. Then ideologyfis loosened fram 1its
moorings in the narrow, and negative sense of Mar;c, opening up the
possibility of ideclogy understood as a potentiallif liberative force,
which is of great.importance for Segundo. I caution to add that 1 am not
arguing‘in adva!nce that ideology is a progressive, emancipatory force; 1
am trying to sh‘x that there are writers.on the subject who make thisgg
argument, and forcefully. They seek to demonstrate that ideology must be
. dislocated from its restricted function as a "sublimate"” of the-material
forces of class society. , ‘ .

An over-emphasis upon ideology as strici:ly servmgwthfz relations of
damination, is in danger of producing a concept that 1s itself one-sided
and distorted. It is an interest-theory of ideology in the sense that
the conclusion precedes the arqument in such a way as to fore;::lose upon
any other conclusion. While it is useful to show how ideology funttions .
negatively in the most subtle and camplex and minute interactions and
understandings of ordinary, daily life, it_’ is not the only valid approach.
Symbols, ‘representations and forms of significatioﬁ for all their
ambiguity, are also capable of generating a progressive and constructive

‘force in social life. They can be either repressive or-emancipatory, and

theorists like Paul Ricoeur and Clifford Geertz attempt to analyze this
' ‘

: /
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agpect of ideology. When others, such as Thampson discuss ideology in

terms\of language and signification, tHey broach a theory of socfia'l

a

symbolic interaction. What Thompson has in cammon with tho’;»e bhe opposes,
such as Ricoeur, is ‘that he allows the possibility that ideology and ideas
possess an independence in a way Marx refused.

Marx understood that ideas, beliefs and values are determined by the

material realm of human existence, generating systems of thought which

» -
function to maintain the given social order:

The ideas of the ruling class are in every epoch the ruling ideas:'
i.e., the class which is the ruling material force of society, is

at the same time its ruling intellectual force. The class which

has the means of material productions at its disposal, has control .
at the same time over the means of mental production, so that
thereby, generally speaking, the ideas of those who lack the means
of mental production are subject to it. The ruling ideas are ~
nothing more than the ideal expression of the dominant material
relationships, the dominant material relationships grasped as

ideas; hence of the relationships which make the one class the /
ruling, therefore, the ideas of its dominance.37

In sages such as this, which abound i1n The German Ideology, Marx closes

the possibility that ideology could have"any progressive function in
society, and that the task around ideology demands the urmasking\of its
dis‘suﬁulating éharacteristlcs in order to reveal the true class nature of
society, and its causc;s.

Not even Lenin followed Marx 1in this strict delineation of ideology, |
gsserting rather the power of ideology -- the correct 1deology -~ as a
necessary and positive force in the socialist project of the reconstruction
of society. He insisted that "Without revolutionary theory there can be no

38 réalizing that the revolutionary struggle was

y :
revolutionary mver'nent, "
also taking place on the level of ideology: “the only choice 1s -- either

bourgeois or so:ialis} ideology, " and, "Hence, to belittle the socialist

ideology in any way, to.turn aside from it in the slightest degree, means

o
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to strengthen the bourgeois ideclogy 30

W;\at Lenin recognized was the
pewer of ideas to motivate human.beings to engage in politiéal projects
wiuf{ﬁe aim of soc‘ial transformation. He understood that ideology could
function as bc.>th a dominating, repressive force ("bourgeois ideology:') or .
N
fusction as an emancipatory force ("socialist ideology"). Thus Lenin
advocated a certa;in degree of autonomy to ideology as a necessary motive
force in building and spreading the revolution, although it must not b:
forgotten, under the careful guidance ar'ld control of the vanguard party.

If the concept and analysis of ideology is restricted to no mope

~than a negative function, 'if ideology is studied only in terms of power

and damiration, then such an analysis is itself divested of critical
capacity and is thus open to distortion. It is uncritical if it refuses

to seriously consider a broader understanding of the concept. Ideology

‘cannot be fully studied or evaluated as long as it remains fixed within

the parameters of the original Marxist definition. Writers who insist
. A '
upon formulating concepts of ideology within the theoretical limits put

forward by Marx, risk burying their awn theories "under the rubble of

40 !

Marxism, """ which is further camplicated by the fact (if we accept it)

that, according to Lefort, "strictly speaking, there is no theory of
L4l '

LI

ideologies'in Marx's work

Ideclogy as a i’rogressive Cultural Force

| ., Paul Ricoem;p has offered an interpretation of ideology in terms of
the symbolic constitution of the social-his,torical world that moves away
fram .the thesis that)ideology's main function is to sustain daninatiion.
He too is aware of the "sewveral snares" inherent in the attempt to define
ideology, which he also traces to the "deep influence ofé Mazxism.“42

Ricoeur asserts that the problem with working out definitions of ideology

L]
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strictly in terms of itd relation to social classes in a capitalist

society, is to engage in a "sterile polemic" with Marxism.43 Y

H

It.¢gs necessary, it seems to me, to escape ‘from the fascingtion
exercised by the problem of damination, in order to consider the
broader phenomenon of social integration, of which damination is
a dimension but not the unique and essential condition. If it
is taken for granted that ideology is a function of domination,
then it is assumed uncritically that ideolqgy is an essentially
negative phencmenon, the cousin of error and falsehood, the
brother of illusior.

What Ricoeur sets out to do is to show that "the phenamenon of

ideology is susceptible of a 'relatively positive assessment."%, Ricoeur

-

offers a multi-faceted analysis of ideology which conceives of it in terms
) PR
of thHe "meaningful, mutually oriented and socially integrated character of

action. w46

Ideoclogy functions to integrate the social mendry of a group
fram an inaugural event which gave rise to that group, and which must be
sustained and infused into the present, as a way of injecting crgative

47

meaning into the self-understanding or representation of that group. "A

founding act can be revived and reactualized only in an interpretation
which models it retroactivély; through a representation of itself."48
Ideology thus assumes a justifactory function which allows a group to
understand itself and its place in the world, its reasc.:m for being, thus
beéming it‘with a specific identity. Ideoclogy in th;s sense of .
j'ustification is different fram ideology in ti1e sense of legi't\:imation, —_
since legitimation implies' support of domination, whereas justification
is not %neces-sarily connected to domination, since even the most daminated,
oppressed social group can “justit');" itself ang its existence, especially
in religious terms. Poor Christians in the third world, for instance, mayl

be able to find a sense of meaning for themselves in the eyes of God, as

is described in Jesus' Sermon on the Mount. This sense of justification
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in‘no way implies a legitimation of poverty as an either desirabl@ or
necessary conaition; however. Rather, in picturing themselves as closer
'to God, who desires the1r liberation fram poverty, the poor find hope in
the possibility that material poverty may be -overcome,
“Another aspect of ideology mentioned by Ricoeur is its "dynamism,"
its function as the motive force(of social prax13 Ideoclogy as social
w motivation implies both justification and action: "For its mediating ’

role remains irreplaceable, as attested to by the fact that ideology is

-

‘always more than a reflection, it 1s always also a justification and

4

project. This 'generative' character of ideology ..." allows then, for

social action and thus social change, which carries with it the belief in
the "just and necessary" character of the act.ion.49 '

- Hmver, it is thé justificatory aspec,t of ideology which transforms
the icieas it @veys into "opiniqng," where thought becares mutated'into
beliefs "in order to enhapce its social efficacy"50 so that anything can
became ideological, includirfg "ethics, religion, philosophy.:' Here, it
seems, Ricoeur is close to Marx. Because ‘ideolody, through symbolic
nepresentation, attempts to construct "an overall view,‘not only of the
group? but also of history, and ultimately, tl"xe world, w31 ideology

rassumes a codified, ‘schematic charact';er, operating‘ as a grid or code

- through which events are meaningfully rendered and made coherent. This

line of argument campels Ricoeur to consider another level of ideology,
its "epistemological" status, which is that of "the mement of
rationa_lization,"52 which is what he means by opinion. Yet Ricoeur is
quick to caution against a simple condemnation of ideology because of
this: "schematization, idealization and rhetoric are the prices to be

paid for the social efficacy of ide'as."sf
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Ricoeur fully understands how these features of ‘ideology can render
it uncritical -- "ideology is operative ... we think fram it rather than
about :‘Lt"54 -~ and thus lead to the possibilities of distortion, dis-

simulation and mystification which in turn help to service those con-

ditions capable of sustaining social relations of domination. Yet in

stressing that the integrative and mediating function of ideology can ‘
S ‘ ?
lead to supporting and sustaining domination, ideology cannot be so

simply reduced to this negative aspeét. No matter what the negative

aspects and function of ideclogy may be, and Ricoeur outlines them in
\

detail, they cannot obscure the fact that "ideology is an unsurpassable

phenomenon of social existence, insofar as social reality always has a

»
symbolic constitution and incorporates an interpretation, in images and

° ?
representations, of the social. bond itself,">>

’ -

Ricoeur's discussion of ideology as mediating and integrative,

leads him inevitably to a dis::ussion of the relationsixip between ideology

and knowl'edge, where he concludes that there is no such thing as N
completely objective, or total knowledge: there is no such thlng as. a

"mind totally clarified fram the sociological point of view."® This is e
due to the essential human and existential condition of "bglonging,"

which is defined by position in society,'social class, cultural and

historical conditions "upon which we can never entirely reflect."57

Belonging is essential to the human condition because it is a priori to
Vd

any capacity or activity of reflection. This fact of beloncjing within a*

particularecontext precedes, but does not preclude, the possibility o
critical dist:ance‘and self-reflexivity, which are the requir ts of
critical’ thinking. If we acknowledge this fact of belonding as an I

ontological condition which excludes the possib_a}lity only of ccmpl:.ate

I
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reflection, then it follows that knowledge is inevitably mediated through

Y

ideology. "In accepting this Pelonging which precedes and supports us,

we accept the w first role of ideology, that which we have described
) ;

{.
as the mediating function of' the image, the self-repres;entation."58

If we accept that all knowledge is partial, socially, historically
embeddedé, and mediated by ideology, where is the possibility of an

ideology critique? Are we condemned to never see our own ideological

A

sposition, but only that of the other? 1In answer to this problem,
Ritoeur raises the notion of "distanciation" which is made possible within

a hermeneutics of the text, which containg "crucial indications for a just

59 -

reception of the critique of ideology." According to Ricoeur, dis-

-
» s

tanciation is an integral part of the hermeneutics of the text, wherein (

"distancing is intimately part of any reading whereby the matter of the

60 Thus Ricoeur

takes the technique of-/distanciation, as a means of understanding a text,
™ ¢ !
and applies it to the interpretation of ideology, and in this way poses

text is rend_er‘éd near only in and through a distance."

the possibility of an ideology critique that is self~-reflexive, even

-though only partially and incompletely. ' .

“ - 'Thus the critique of ideology can be and must be.assumed in a work

, of self-understanding, a work .which organically implies a critique
of the illusions of the subject ... distanciation, dialectically’ T
opposed to belonging, is the condition of possibility of the —; -
critique of ideology, not outside or against hermeneutics, but X
within hermeneutics. b1

4
* Ricoeur attembts. to"fomulate a critical theonj of ideology in
relation to a theory of knowledge since like ideology, knowledge is
necessarily partial, incomplete: and fragmented, never free of ideological )
colouring. v}lhat ideclogy reveals is that all knpwledge is conditioned i:y

an "interest," and that even a "critical theory of ideology is itself

€
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| . . .
supported by an interest in e.mancipation."62 This is because the pre-
condition of all self-understanding, of al knowl@ge and ideoloéical
reflection is bélonging, and for Ricoeur, this fact is "i nsurmountable. -
Thus any ideology critique is\ itself supperted by.a specifilc intere;.t,
since, as is the case with all forms of in.c_;, ideolo;gy can never sever
its "links to the basis of belonging. To forget this-prin;ordial tie is
to enter into the illusion of a Critical theory elevated to the rank of
absolute kn.cxrlfl(edge."63 L ' i

Ricoeur's conclusion about the relations;xi‘p between ideology and
knowledge, ;ﬁen, is that knowledge can never cu£ its ties to ideology,
since "ideology is always the grid, the code of interpretation" through
which we Strive for knowledge. Nonetheless, ‘the fga;ogical mediation ¢
a;nd conditioning of understanding does nét preclude the possibility of
critique and deeper forms of understanding. IdeQlogy does not necessarily
imply legitimation of domination, and thus epistemological closure and
irrationality. I,,t does function in this mamner if it is divested of
i’qdependence in the r;aalm of human motivation and action, Ricoeur's
approach to ideology opens up the possibility of uncierstanding ideology °
as. a progressive social force, with a capacity to generate concrete,
action and critical reflection. It can be further explored in temms of
a. qreative link between tr?eory a.nd praxis, pc?ssib}ili'ties which are veg '
far away from the views of Marx. .

’ These considerations point in the direction that all knowledée is

‘ideological, including science. - This is what Mannheim di;wvered in /his.
study of ideology, and his attempt to develop a sociology of knowledge. '
Mannheim realized that"“what is intelligible in history.can be formulated -

’

only with reference to problems and conceptual constructions which
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themselves arise in the flux of historical experience."64 There is no norm"

or formal criteria that can claim a universal, abstract status beyond"its
historically changing content, since the meaning which constitutes our

understanding of the world.is "historically determined in a continuously‘

és

developing situation."” Since there is no such thing as 'value-free'

knowledge, what is required is:

+ ‘
B . .- . »

A clear and explicit avowal of the implicit metaphysical presuppo-
sitions which underlie and make possible empirical knowledge
(which) will do more for the clarification and advancement of
research than a verbal denial of the existence of these pre-
suppositions aCCanpanigd by their surreptitious advancement
through the backdoor.® : :

Whatever the ‘negative ‘implications of Mannheim's concept of idedlogy, .
one of his most important insights is that the problem of truth and
knowledge canndt be breached in isolation from the whole complex web of
concrete social and historical existence. Thought is thus a process
within human experience which is mediated by social forces. Thus we °
arrive at thfé conclusion of Paul Ricoeur: "My question <- the troubling
questiop -- is this: from wha® place.does the investigator speak in a

generalized theory of ideology? It must be admitted that this place does

& L) v
not exist, w67 -

If it can be said that all thought is ideological, what are the
implications for rationality, critical reflexive thought, and their

connection with concrete spcial praxis? Does this drive us back to the

-

position that the main tendencies of ideologies are dissimulation and
T

legitimation, with the pm:pose'é’f duping human beings to accamodate
themselves,to an unjust reality? Can we justifiably defend the

possibility that ideologiesr céi:f function as emancipatory influences on

the level of thought and practice? It is important to repeat :’this; J
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. of ideology in terms of discourse, as a "culture of critical speech."”
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B
”

questio-n in an‘ attempt to come to grips with a reasonable defihition,of‘
ideolog;r, since the -question itself @im unresolwved, and still open to
debate. Alvin Gouldner‘ is another writer on ideclogy who ;:\ttarpts to
answer‘ this question on the basis of a similar pramise as raised by
Ri?oeur, which is tha;t ’ideolo‘gy also has progressi‘ve value, evgn'lf
limited. He is also close to Thompson in.that he too approaches the st'\udy
68
,According to Gouldner, ;.deologies emerged with the Enlightenment, as.
an alt;ernativ‘e means of grounding truth .claim.s as opposed to explanatioﬁs

and knowledge based on feligious beliefs or tradition. As systems of

belief shifted from being' grounded in religion, to philosophy and then

science, these systems of belief began to’assune the cldim of self-
validation. The decllne' in the credibility of religion occurred because
the "political autlprity with which it was linked was no langer taken
seriously."69 _Thus, for Gouldner, ideology develops as a "modern symbol
system” based upon the "detraditionalization" of.society: with the
genesis of ideology that he locates in the Enlighteme’n\t, traditional
authority structures are questioned by new modes of interpretation of
socie;l life whicr‘x‘,intxoduce the possibility of self-validating,
"rationally grounded” projects of social change. Ideologies replace
"religious thou:;ht systems"70 delineating a transitaon frc;rn religious
authority as the basis for ijderétanding and action to "secular t.honght
systems" whose foundation of truth is contained within itself,

Thus ideology, as a "post-traditional, modern symbol syst:&m"_]1

operatfes as a "shared language," a “shared gramar of rationality," or
“culture of critical discourse” with the capacity to question the
"validity of truth claims" in the sense of "proposals and

/ ~ .
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counterproposals” which take place within a dialogical unity.72 Thus

ideol%gies, as the "self-corsciousness of ordinary lémgua w73 constitute
a critical "metalanguage." "To continue with Goutdner's ‘concept of
ideclogy, it is a "rational mode of discourse" which|attempts to justify

-

its assertions through a reasoned argument; ideology \lis the response to

the modern "problematic nature of social reality” in bost—_g.radit_ionall

'societ:y-.-M One of the essential social functions of ideology is to " &

:"expose' the lie that science is self-sufficient and selfé-grourmcied"’s «- in

other words, that there is no such phencmenon as pure, objective knowledge
Gouldner recognizes that ideology is also cognitively deflcient and
rationally limited intathe sense of the absence of critical self- ' ‘
reflexivity, so that as a mode of critical, public' discourse that calls
i—nto%que;stion the accepted truth claims of a society or social groip,
and thus other ideologies, ideology fails to be aware of its own self-
interest. 'This is the main thrust of Gouldner's critique lOf Manusm as
it.self an ideoloqy which contains "a ’spec1f1c comnumcatlo% pathology,”
that is, its claim to scient{ific objectivity that refuses to see itself
as also limited and condltmned by specifi;: historical con[t:ext:s.76

:“’"\ !

What is needed then, is the* developnennt of an ideology-critique, or

more important, a self-reflexive critical theory that can ,/push beyond the

-

M~ - .
limits of rationality contained in ideologies. This is especially
important since bouldner alsq recognizes that ideology as, a system of _,
symbolic in rAgt.ion in the social damain serves to "Justlfy and mobiltize

77

public projects of social reconstruction." What this implies is the

necessity of a dialectical relationship between theory and praxis, infused

‘with a conscious emancipatory interest. x .

Again, we are same distance fram Marx's sharper and more limited

kY
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. N . s fl
notion of ideology. Gouldner, too, recognizes that ideology is a limited
‘ \

%

‘phenaomenon in terms of rational deficiencies defined by the abpenée of T
critical self-reflexivity, and .thus points to the négative aspect o’f_
idaoloc_;y. But one of ‘the most important points in Gouldner's analysis 15
t:hat of ideoclogy as a rational, symbolic ::liscourse with the generatave : -
power to mobilize social action, something also recognized by Ricoeur. _In

the next section, it will be s‘;)omr; how important this particular point is,

for Sequndo's conceptlon of ideology as a mobilizing force for social

change in Latin Amenca. Before beglnmng that dlscuSSJ.On, 1t remains to

further examine ideology as a ™process of symbolxc formulatxon" becausc

it is this aspect of 1deology which 1s the "connecnng ’elenent" between

the theory and practice of 1de010)£ and is’ especxai ly wmportant in any ®
analysxs of the relation between J.deology ahd religion,

Clifford Geertz approaches the concept of ldeology in terms of . ;
attempting to construct a theory of publlic, symbolic interactmn, which
‘will focus upon the power of idéology to "grasp, \formulate,. and '
communicate social realities tha,t- elude the tempered language of science,"”
andh its capacity to madiaté canple).c meanings of social-cultural lifc that
cannot be literally grasped. "For all mental processes,:' writes Eﬁmt
Cassirer, for example, "fail to grasp reality ‘itse/),f, and in order to
represent it; to hoid it all, -cthey are driven to the use of sy'mbols."7a
This is a perspective Geertz ’certainxy vmlg agree‘with. For him, the
'relationship between ideolo&y and symbol arises in the social realm of .
public discourse, where metaphor, analogy and various foims of rhetoric
interact to create a mode or "vemcle of concept.xo?" that mediates and "
‘transmits meaning. Ideology is the embodiment through a symbolic

4

interaction of various beliefs which contains a_’”m_ul tiplicity of

* -
L »
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referential connections between it and social realn:y"79 whereby people

\

can understand that reality and their place in it. Although ideology
tends to schet;\atize and simplify the camplex nature of social reality, it
1's, mnet};eless, able to convey the sigruf.{cance and meaning of reality
in a way that cannot be publicly grasped otherwise. .
. The smplicaotxon here is that realit;y cannot be directly and
objectavely understood in its entairety; there always remains a space or
disjunction between understanding and reality, so that ideology provid&;,
a means which mediatesL reality and consciousness; in an attempt to
integrate them, as Ricoeur also argued. According to Geertz: "Thinking,
conceptualizatii)n, formulation, canprehension, Mrstanding ... consists
... 0f a matchiﬁg of the states and processes of symbolic models against

80.

the states and processes of the wider world:" Human beings need to

construct ideologies in order to be able to understand and act in the

socilal world, and action_in the socaial realm implies politics: "1t is

through the const.;uction’of 1deovlogies, sc;hariatic images of ;mlal o)rder/,'/
that man makes himself for better or worse a political armnal."el
This statemert pinpoints the relaumshib between values and actioﬁs
that attempt to realize those vaiues, or more sumply, the relatlmship/
‘ between means and ends. Ideo}ogies enable human beings to oﬁlent them-—
.seives,withm their world in ;arder t.o be gxbie to act wit}un 1t == in order
_ to actualize themselyes as political agents with a conscious political
purpose. Geertz 1def1t.ifies ideology as a modern phegianenon when he
locates the. genesis of ideology,
At the point at which a’political system begins to free itself frtm
the immediate governance of received tradition,-fram the direct and
detailed guidance of religious or philosophical canons, on the one

hand, and fra; the. inreflective precepts of conventional morality
on the other8 . , J



- 49 -

which is the same point made by Gouldner. When tradition is no ionger a
credible authority referrent, when those social and political
institutions that were based upon and legitimated by the authority of

tradition begin to crumble, then ideology becomes the key tactc;r in and
. . i

" chuef source of sociopolitical and cul tural meaning.
Ideology, by use of symbol, metaphor, irony, hyperbole, or whatever’
other rhetorical devices -- "extends" the range and capacity of ]anquage

to render the world meaningful, and as such, provides a map of

-

"problematic social reality” and a matrix for "the creation of a

83 Geertz’contends that 1deologies are most ’
—y

praminent, and probably necessary in the third world, including Latin

A

- e~
America, where "—Jhe initial steps away fram a traditional pelitics of

piety and proverb are just now being taken."84 The social and political

cullective conscience."

instablnty that exists in many parts of Latin N!EI‘lCGAWt:LlCh 1s st1ll in

”

the throes of revolutionary struggles, the violence of govermment-

initiated counterinsurgency measures, the struggle against poverty and
1lliteracy, the strife and msecurit?y produced by factional conflicts
within the goven;r{ent and ruling elites, the interference of the United
States in political and economic affairs, and the virtual absenc;c of any
form of civil society in most Latin American countries has E;enerated the
"search for a new symbolic frfamework in terms of which to formulate,
think about and react to political problems" that may include anything
frofn various brands of Marxism to a "reconstructed traditionalism."

In other words, it can be argued that Latin America is now in the
process of developing an ideology which can emerge as the main motive

force for a social reformation. This effort is reflected in the work of

Sequndo, ‘who it seems to me is attampting to formilate a mélaﬁqe of ’

-

” «
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essentially traditional; but recoristituted Christianity and Marxist theory
in order to respond to and participate in the particular changes takxing
place in Latin America now. In his work can be seen the attempt also to
éive these changes soniev ideological direction and coherence that will
stand as a crediblo altermative 4to the orevailing National Security
ideology that exists in mary parts of Latin Aﬁ\erica, on the one hand, and
the so-called Marxist-Leninist brand of guerrilla, revolutionary ideology
on the other; This becomes apparent if we interpret his approach to
ideology by v;ay of writers like Geertz, Ricoeur and Gouldner. Segundo's
efforts in the area of ideology and Christiamty is a partial resﬁfnse, at
least, to the cruwbling foundations of t:adlt.\onal authority structures on
both the political and ecclesial level, that has prevailed in lLatin
America for over 400 years. Segundo is trying to construct a viable and
effective (that is, publicly_ credible) pol'itico):religious ideology that
both accounts for and provides a solution to the contemporary problems’ of

Latin America.

L
\

This is camprehensible if ideology is allowed the capacity to "name"
. .
the given situation and also to inspire a consequent commitment that will

s

lead to social action. Thus ideology concerns itself with establishing

beliefs and values and the means whereby thesé values may became operat.ive

" in society. This aspect of ideology Geertz identifies as the proper locus

of the study of ideology, and not an evaluation of its substantive content,

~

although this is not unimportant.

" No more than scientific studies of religion ought to begin with
unnecessary questions about the legitimacy of the substantive
claims of their subject matter ought sg%ent.ific studies of
ideology to begin with such questions.

The propositional content of a particular ideology cannot be the main focus

1

—

- N
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of ho.rking out a concept of ideolégy because the truthfulness or rightness
of a specific ideology is necéssariiy .def'ined by and con'tingen‘t upon the
concrete situation to which it applies. | It may be both appropriate and |
neceséary to adopt a revolutionary ideology in the context pf Lat-fin
America, while this particular ideology may be campletely absurd‘ in North.
 America or Western Europe. Thus a careful theoretical approach toward -
ideology must "circumvent" the question of'ideoloqical content, rathor
focusing on such issues as the origin of ideologies, under what conditions
they emerge, its function and its potential as either repressive or
progressive, and its power to motivate social action.

Although Sequndo's approach to ideology shares s;zveral elements in
cc;rmon with Ricoeur, Gouldner and Geertz, these are not the writers with
wbom Segundo engages in serious dialogue on the question of ideology. It
might be said that Segundo's approach to i1deology shares most in common
with Geertz'( in that Segundo's interest in ideology stresses a method-

\ ological approach, more than an analysis or evaluation of the substantive
content of ideology. This particular emphasis on methodology as the
means for explaining the nature of the meaning of 1deology for faith and
feligi.m has extremely important implications for Segundo'i'theoloqy, as
will be shown later. However, in working out his own particuiar
cénoeption of 1i1deology, 'Seg\indo only seriously debates with Marx, and
’his approach to ideology. The édvaﬁtage of Marx's perspective én
ideolé)qy is that it is sharp and precise; he is able to show with~a high
degree of clarity the rela’tions'hip between the material conditions of
human existence and the ideas and concepts by which human beings under-
stand their social reality: The potential danqer“ with theories of

ideology put fémard by writers such as Ricoeur, Gouldner and even Geertz

*
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is that they are susceptible to producing conoeptéﬂof ideology that are
vague. Their approach to ideology also implies a blurring of the
distinction between.ideology and critical social theory, thus hindering
the latter's ability to formulate a ge}xeral ideology-critique, which is
. an important function of any critical socfal theory.

These above—nentloned problems become particularly relevant to an
‘analys‘ls of Segqundo's understanding of ideology and 1ts meaning in
relation to faith and to religign, specifically the Christian religion.
Although Sequndo accepts Marx's view of, ideology as a valid approach, he
also insists on the potentially progressivé and constructive possibilities
of ideology on both the level of thought gnd action. His main interest in
ideol.oqy, however, is practrcal and concrete, 1i.e., in the role and power
of idevlogy in the process of effecting concrete social change, and
social reconstruction, and in this sense, he implxci‘t’ly ‘espouses Lenin's
view of} ‘ideology. Segundo does not attempt to exp—lain his ooncep%ion of
ideoﬁogy with reference to the Jarge body of literature that exists on
t/he subject, and thus he does not aIttempt, to account for the development
of his own theory of ideology or situate it in the context Df what others
bave written about ideology. At times, it %is not always élear just what
Segundo does mean by ideology in regard to its connection with faith.
This topic will be closely examined in the subsequent chapters. In this
chapter, the aim was to provide a theoreti;:all context for Sequndo's
concebtion of ideology by presenting same of the prevailing approaches
to theories of idélogy, in 6rder to understand and situate Segundo's
view of ideolbgy with more clarity and depth. The following chapters

}

continve ih thls task. a
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' CHAPTER 'II

FAITH AND IDBOLOGY IN JUAN LUIS SEGUNDO

- «

/s

The main purpose of the preoe/ding chapter was to establish a
theoretical framework on the question of ldeology in order t.o.situate and
interpret the concept of ideology in the work of Segundo. Within the
ongoing controversy around definitions and concepts about ‘ideology, there
are those writers who :oppose Marx's view of ideology, and argue that
ideoclogy may also be understood as a progressive, necessary and even
emancipatory social force. This view emphasizes the functional and
historical purpose of ideology, because it assumes that human beings néed
schematic codes of interpretation whereby to\hmdegstand their omjx é
particular world, and meaning and place'in that world. Because of their
schemat'ic, codified nature, i;leologies are more éasily camprehensible
than car;plex, critlcar’ social theones and are thus mote acce551ble to -
large sqplal groups. The most impox"tant: feature of ideologles for
writers like Ricoéur*, Geertz and espec1ally Sequndo is their functlox_f
for motivating beople to colxcrete’ action that isl directed to social
change and reconstruction. Thus ideologies allow. people to act' ¢
politically, in the sense of participating in fashioning a social “order
that corresponds to a particular image of what that order ought to be,
with its _concamittant distribution of power.

‘Tba:e two as;iigcts of 'ideology, as the image or standard of.

the ought-to-be as well as the means for realizing it, are

- 58 - ,
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. crucial for Segundo's concept of ideology. Since Segindo approaches the
issue of ideology from the point of view of Christian theology, fc;r him
the main focus conceming ideology is formulated in terms of the

’

relationship between faith and ideology. But this is not entirely true,

<

since Segundo understands faith in much broader terms than religious

»

-- faith. Segqundo analyzes faith as an essential a priori camponent of all

ideologies, which can include religion, but not necessarily. Religious

faith is one form of faith. As far as he is concerned, there is no

ideology that is not prec by same form of faith, &nd no faith that
] \is‘n(.)t' embodied in ideologies.’ Al though -Sequndd separates faith and

ideology, he does so for analytical purposes in order to clearly define

3

the elements, which are otherwise "inextricably mingled," yet distinct.

Here it is necessary to identify-a latent contradiction in Segundo's

\—\ analysié of the relationship between faith and ideology.u For'/the most
. —_

part, he maintains a distinction which he characterize’s as “radical" and

. "fundamental” between the twd, since faith ié the 'underpinr}ing aof values,
" while ideology is the means whereby those values are garried out in human :
EI'aX)/ However, there are times when Sequndo makes statements like

ic;ieology is a "logicall system of interoonnggted values," which incle'ieS

both the values, or meaning-structure that orients a human life, along

0 Y B .
e with the means whereby those values are realized in concrete historical

F

existence. He also says, at one point, that:
Faith starts off by teaching us which value is the one to which we
can 'entrust' our whole life, but then we also have to structure
the rest of it .... This brings us to the whole problem-complex
dealing with means. We see that faith gradually shifts fram what

we might call questiong of 'conscience' to what we might call
questions of ‘method’.” ’

Statement such as these threaten to erupt in a confusion that

}I
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‘ .
arises when the boundaries distinguishing falth, values and ideology became
blurred. Perhaps this confusion in reading Segundo can be avoided samewhat
if it ‘is borne in mind that, throughout. Sequndo's w?rk the relationship
between faith, valfies and ideology is structured in terms of a c%ialectical ’
interaction and interpenetration, so that he is perfectly consistent when
he says, Jg'epeabe\dly, that faith, values and ideology are "inextricably
mingled" but separate. Unfortunately, Segundo never explie—:'itly describes
the dialectical nature of this ‘relation:s,.hip, but dialectical it is, and
_ it does help to avoid possibl‘e later confusions in reading Segundo if it
is always borne in mind. Thus it becomes clear that faith and ideology
each conditions and modifies the other 'within the context of-*historical .
contingency and ctange. Finally, in Segundo's view, faith cannot be®
conceived apart frtm ideology as ideology cannot  stand apart from faith.
If this occurs, both faith and ;deology become distorted. ~ k

Prior to its connection with ideology, faith must “first be under-
st@ An temms of its relationship to values or meaning-structure, and -
it is a relationship that is so closé that at times faith and values
§een to merge in Segqundo's work. Faith relates to values-structure as ° l:}
its gr_oun'ding,' or as its hope in itself, in the sense that "in the end
it will be seen that it was better to act" in accordance with a

4 The cammandment of Jesus to love one

. particular values-structure.
another (John\ 13:34-5) can illustrate this point. If one believes that
the camandment to love one another is divinely ins{:ired, i.e., comes
fram God, and that love is in itself a va}ue t_;hat ought to motivate and
quide a human life, then love is ‘the meaning-structure or basic value

to which a per:son adheres. ‘;aor Sequndo, however, the commandment tkg_\

love one apother can only be made meaningful in and through ideologieé,

s
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that is, that system of means whereby values are actualized or rendered
. ) -~
effective ih praxis.

Thus the distinctive and determiming feature of Sequndo's

v

t.heolbgical method is the dialectic. It must be furt.her noted that this &
methodological approach to theoloqy is inextricably 1inked wit.h an.

ermmipatory J.nt:erest:5 which cond.it.xons the values or meamng-stmcture

of faith. At thus point I will introduce Segunm [} constructxon of a

[l

"hermeneutic c.u'cle 6 which provides a working structure through which J
his dialectical approach may be examined. The "henteneutic circle” has
four st:a:;es, which are in turh based upon two preconditjxom: ‘

They [the preconditions] are: 1.'profound and enriching questions

and suspicions about our real situation; 2. a new interpretation . .
of the Bible that is equally profound and enriching. These two :
preconditions mean that there must in turn be four decisive factors

in our circle. Firstly there is our way of experiencing reality,

which leads us to ideological suspicion. Secondly there is the

application of olr i1deolvgical suspicion to be whole ‘ideclogical
superstructure in general and to th#ology in particdlar. Thirdly

there cames a new way of experiencing theological reality that

leads us to exegetical suspicion, that is, to the suspicion that .
the prevailing interpretation of the Bible has not taken important

pieces of data into account. Fourthly we have our new hermenecutic,

that 1s, our new way of interpreting the fountainhead of _our faith

{i.e,, Scripture) with the new elements at our disposal.7 :

"

The "ideological suspicion" Sequndo refers to as the first stage of

the hermeneutic circle arises from a gﬂ.ﬁs;uncho’n between the representation o

of reality (through ideologies1of either the status quo or traditional
theology) and human beings' lived emerieﬁce of that same reality. 1In
other words, the first stage implies a growing awarer;e;"s of a contradiction
in reality, which leads to questions about the relationship between "the
whole ideological superstruci:ure in general,™ especially theology, and

! ]

hunan experience in a specific historical context. 'This in turn generates

a "new way" of understinding scripture, or divine revelation, and a new
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inberpretat;ién of '‘Biblical content (exegesis).

The "hex}meneutic circle,” then, turns traditiona) theological method

on its head, s)o that human experience and historical- contingency is the
starting point of all scriptural analysis and its concamittant theological
reflection, so that the latter is always subject to re-interpretation in
the light of each particular historical period. In this way, the Bible is
never read, but constantly re-;.*ead. P?mcular Scriptux:al and theological
reflections are constantly subjected u; a process of ongoing negation
which in turn generates ever-new interpretations which will inevitably
dissolve.as historical conditions change, and so on. Through this’

dialectical process of constant negation, Segundo 1s attempting to

ubex?%te theology from fixed, ahistorical meaning to became a dynamic,
emancipatory forece in human experience. His attempt to liberate theology
leads precisely to the total politicization of thg;)logy, ;tgre;)y theology
is of seconga.n/ importance to practical political activity so ﬂfxat
theclogy follows in the service of the thoroughly'historical project of
human liberation. Thus, Segundo must negate theology to whatever extent
that it posits an absolute, unchanging and universal truth in Ao'rder to
'relativize theology within historical contextuality. In this way
theology is subsumed by critical social theory in the sense of a trans-
formation into a critical, self-reflexively partial open-ended ‘\
process, in the function of a pa.‘rticuiar historical 1: liberation.
Human beings must begin their r;a-interpretation of Scripture and their
theoloéical reflection always fram the point?f the particular demands
ana needs of their given historical situation. The "human solutions” to
“human ptoblems"’can only be sought\by human agents, who strive together

as "co«arkers"e with God to realize the concrete goal of the liberation

N

-

, . N .
N . .
Y
Y : ' } ’ . 4
o . .

-



‘ - 6} -

of humanity in history. Even though Sequndo raises thc issue of historical
_co-subjectivity, he does not develop it. He mentions it, and in an
indirect way. Otherwise he emphasizes the inevitable necessity of

i

historical change occurring through the self-conscious activity of human

heings cgmntted to liberation. For . human agency is essential in

the unfolding of freedam on the hlst(;n:jal level. He remajns the
theologian in his view that this process will culminatc in the negation
of history itself, the necessary pre-condition for the campletion or
actualization of God's Kingdam,

Although this point will be developed further, 1t 1s important to
~antic1patg it here, since the question of human agency is a crucial
factor in an understanding of the dialectical method, especmlly'as
concerved of by Marx. It is in the area of methodology that liberation
theology 1s most certainly indebted to and influenced by Man(,9 and also
by Hegel. Before' pursuing this point, 1t 1s necessary to pause and

?

"examine in greater detail and clarity not only the relationship between

faith and 1deology, but also faith and 1declogy as distinct (but not

divorced) concepts. ’ /
Sequndo's clearest and most complete discussion of faith is to be

found in his volume Faithfand Ideologies, where he separates faith and

ideclogy in order to define them as fully as possible. In Faith.and
Ideologies, Segundo elaborates upon and extends the discussion raised in

The Liberation of Theoloqy which was more concerned with expounding the

interrelationship between faith and ideology, with a fuller explanation .

of ideclogy than falm. Bowever, Faith and Ideologies presents a more

schematic analysis of faith and ideology, which results in their greater

!
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differentiation so that the sehse of their dialectical interconnection
appears weakened, although by no means absent. In this later volume,
Segundo seems to be attempting to strengthen his analysis of faith, as
well as distancing himself more from Marx, a point I will elaborate upon
later. However, the dialectical connection between faith and fdeology

is still retained in Faith and Ideologies, which must also be read in the

light of The Liberation of Theoloqy. For the mament, my discussion of

Sequndo's conception of faith will be drawn mostly fraom Faith and
Idedlggies, for the reasons stated.
Sequndo conceives of faith as an inescapable given of human
psychology, belonging to the "anthropological" dimension of hLinan
existence. IA his view, the actions and hehaviour of a human being are

inescapably bound up with same form of "values-structure” which gives
’ |
each person's life orientation and meaning. Given the inherent "economy

of energy" that 1s operative in the mental and emotional life of ‘gveryone,
it 1s inevitable that in deciding certain life-goals, including the values -
and actions that will together realize:those goals, one simultaneously

4 .
excludeé chuosing other values, thus clcsing off an unknown number of life

possibilit.ies.lo Sequndo iumplies that human beings opt for one basic

\

values-structure, which they tend to regard as absolute or ultimate in

11

their pursuit of happiness.\ The values arpund \éhich one builds or

shapes one's life are rooted in faith, and inevibébly so, since it is
impossible to empirically verify in advance whether or not the value in

question will be the most satisfying or not for t person.12

The criteria by which human beings choose a particular values-

structure must then be established through the "referential wj.tness"13 of

¢

other human beings which helps us assess whether our chosen value 1is the
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being; "anthropological faith" even precedes reason and the rational
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right or most potentially satisfying one. Since we,can never know

’ . . .
ourselves, in advance, whether our values are the most appropriate for a -

' satisfying or happy life, it is only through an act of faith that we can

choose'_‘a particular meaning-structure upon which to consecrate our lives,

Thus every option, every act of preferring one thing to another,
involves the implementation of faith. Extending this to all the
acts of "preference" in a human life, we can say that faith
structures a whole life ardund same specific meaning.-"Life is
valued, is considered meaningful, to the extent that concrete
valuations converge towards that which has been chosen as X_he“
culminating thing in terms of value, of what ought to be.!

"Anthropological faith" is for Segqundo a basic human characteristic,
and does n?t necessarily involve religion. Fram earliest ct}ildhood
onwards, ht.;\na.n beings 100k to% those around them, at first u:\consciously,
and then later consciously, forj guidaﬁce and orientation as how to liwve
and behave. For Segundo, the term "anthropological faitii" appl 1e8 to

anything which gives meaning, direction or purposc to the Jife of a human -

+

. [
choice of any valuational structure, however, "scaientafic" or "ObJOCt.lVC‘."l)

Anthropological faith is so basig, so elemental to human cxistence, that

it is "impo.,sible"'that one could "davest" oneself of lt:lG, it is a

~. ¥

dimension of human being "as universal as the human species itself"17 and

thus constitutes part of the ontological condition of all human beings.
Sequndo applies Gregory Bateson's idea of “self-validating premises”
to further explain what he means by "anthropological faith." The key
passage in Bateson, which I will quote in fuller detail than Segundo does,
says:
In the natural history of the living human being, ontology and
epistemology cannot be separated. His (cammonly unconé\)scio\m) .
beliefs about what sort of world it is will determing how he !

sees ‘it and acts within it, and his ways of perceiving and
acting will determine his beliefs abou; its nature. The

4
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living man is tiflis bound within a net of epistemological and
ontological premises which -- regardless if ultJ.mate th or
falsity -- became partially self-validating for him.!

Sequndo's interpretation of Bateson's statement is a reformulation,

and explanation of his own concept of "anthropological faith," which he,

. equates with Bateson's notion of “"premise.” Like anthropological faith, a

pe{rson's "premises" about the world precede rational process and

scientific krnowledge:
The point here is that.it is precisely the premise that is removed
from reason. It precedes reason .... The premise is @-rational. ,

Reason works on premises that are not created or verified by
reason itself.l

Like anthropological faith, "ontological and epistemological premises”
are part of the primary given of human existence, and.constitute the
values or meaning-structure at the centre of an individual's life.

Referring again to Bateson, Segundo assumes that Bateson's "premises"” are

_ easily translatable into his own understanding of values:

Underlying the esoteric adjectives used by Bateson is a very simple
/hunan reality, precisely what I have been calling 'meaning-structure’

or'values-structure’'. .One of the primary tasks of that structure is

to measure or gauge reality, not in temms of what is but in terms of

what ought to be; i.e., in temms of its value ... his dimension of ‘

premises is synonymous with my dimension of faith because both stand

as 'self-validating' vis-d-vis reason.<0

The conclusion of this is that human beings hold certain premises

about the world, their place and meaning in it, certain beliefs and
values, because they Jo. It is precisely because there is no final proof
or ampirical verification whereby a particular values-structure is
assumed by an indiw)idual. that allows Segundo to place faith, rather than
reason, as the basis of knowledge and decision-making about values.
Faith is thus a primary pre-rational mode of knowing that is not simply

a-critical, but pre—critical and itself impervious to critique: "Viewed
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" from a ratiohal standpoint, that [faith] choice is a-rational and

a-scientific .... That is why we cannot-assault the meaning-structure of

w2l

anyone by waving a demonstrable ‘falsehood' in front of them. Faith’

is then incapable of either critical self-reflgxivity or modification

resulting fram external critique. This implifs that faith (religious or
4

not) as Sequndo sees it, is closed and fixed, in and of itself.22 What

>can modify and mature faith, however, is ideology.
Before following this point, there arc a few more remarks to be made

. about Sequndo's concept of faith. For him, anthropological faith is both,
and at the same time, absolute and relative, transcendent and immanent.’

" values may be relnuve in the sense that any given value-or meanin:;-
structure may inform one pex_'son"s life, but are rejected by another. The
absolute nature of valu;—:-s lies 1n the absoluteness of that valge for a
particular indlvidual, which is consecrated or "crowned" as the central

value of one's life. The.relatavity of the absolute value means that no

L4

given value can be understood as unconditional, or absolute in itself.

But even in the most humble human life ... we do encounter an
absolute in the realm of value ... there has to be samething we
‘prefer' for itself, not as a means or condition for some other
"person or thing. Here we have the 'absolute' as a value ....
So we can say that every-meaning-structure of human life is
canposed of things that a human®being wills hypothetically
(i.e. insofar as they help him or her to get samething else),
and of samething that he or she wills absolutely (i.e. for its
own sake) ... here 'absolute' has nothing to do with samething
... metaphysical. The way in which the simplest or most super-
ficial human being conceives happiness is d\?ﬁ person's
'absolute’ .23

Segundo introduces another feature that constitutes the absolute
‘ dimension or ultimacy of faith in a particular value .through the idea .of
"transcendent datum.” Sequndo's discussion of the transcendent datum

(or data) that is an integral part of faith allows him to show how

; .
' -~ 1

~—
X,
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.apthropological ‘fa%h may pass over into "authentic religious f.ait:h."24

"On the most simple level, the transcendent datum of anﬂxmpolo;;ical'faith
is that criterion which makes a particular values-structure which cannot

be verified in any 7bjective, experiential v&ay, "wortrwhlle."zs The
transcendent datun of any faith is that whlch enbodies or grounds the
ultimate meaning'and possibilities of the universe and the human being.

It must also be keprz)in mind that the transcendent datum of ant)mfopolo’gical
faith may, although not necessarily, refer to God, or have anythir{)g to do
‘with religion or metaphysics.

Segundo uses the idea of transcendent datum both formally and
subst;antively, making it sametimes difficult to differentiate these
aspects campletely. On the fomal lewvel, a transcendent datum which is
i.mplicit‘in faith refers to the absolute natzllre of the particular
meaning-structure which constitutes the valuational core of an individual's
life, 56 that that specific values-structure transcends all other values,
which are subordin';:nte to it. In this sense, transcendent data mean the
same thing that Bateson meant (according to Segundo) by self-validating

prenlses. "These premises are what I have chosen to call 'transcendent
data', and they give a certain direction to one's whole valuesist;ructure."26

On the substantive level, transcendent datum also implies trans-
cendence in a metaphysical, or religious sense. Thus the transcendent
character of a person’é chosen ultimate meaning-structure may easily
transform into the further belief or "acquisition of transcendent data
that are decisive for the realization of certain values established by
anthropological faith."27 Seqgundo implies that "authentic religious
faith" develops as anthropological faith matures, so that the formal

character of a transcendent datum of a particular value expands or
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unfolds into the substantive content of transcendence in the metaphysical
sense. But this is one example of transcendent datum in faith; any value
that informs one's life, that places it above all others, is the trans-
cendent datum of that person's faith. Or, one could say that the "sub~

jective absolutization" one gi\}es to a values-structure constitutes a
28 o

o

transceﬁdent datum of that person's faith.
These two aspects.or features of the transcendent datum of faith
“ merge together in Segundéys interpretation of Jesus' confrontation with
the Pharisees, in Mark 2:23-28. When Jesus defends the actions of his
dlscipies with "The sabt:aL& was made for man, not man for the sabbath,"”
he is not uttering a religious statement, but rather articulates his own
human values-structure. In Segundo's view, "Jesus is trying to establish

a scale of values"29 in whach the sabbath is relative, subordinate to the

) absolute value of the primacy of human welfare. Jesus speaks from a

L

secular and rel:'yglou\s standpoint at the same time, in that for him, the

7

highest criterion, valid in itself, that places the sabbath i1n 1its
proper secondary place, is the requirements of human well-being which
precede all other considerations, including religious ones. What Jesus
has expressed, strictly speaking, is the preference for a "secular"
value over and above a specifically religious (ritual) value. However,
this preference for the secular, or human, over the religious, turns into
a genuine or authentic religious value in that:

The God of Jesus, paradoxically enough, points to human beings,

their needs and their values. This explains the unexpected

conclusion in the Letter of James, when it seeks to define

religion that is pure and undefiled: 'To 80 to the help of

" orphans ard widows in their distress '3 5
For Segqundo, who now introduces the distinction between authentic

and false religion, "pure and undefiled" religious values are gmurided

3

4 \
\
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in and validated by fully human criteria.’ Sequndo develops. this concept
in relation to Mark 7:14-23, érguing that no amount of strict observance

to ritual’or camandments of religious law can render a person moral, or

his actions as genuinely religious. 1In,

Jesus' eyes a religious 'l'aw' cannot give value in itself to any

category of human acts ... it is the intended project of a human

being towards his or her fellow humans that constitutes the one

and only\ criterion, however hazardous, for determining the 'law’',

the will of God. That project, in other words, is the one and

only criterion for spelling out what is good in itself. 1

-.Tr;us, that which is authentiqally moral in hwnax; .beings is generated
from within, and not determined by external demands; so that obsen;ance of
the divine commands pertain to a “"religion of the heart," whereas
adherence to the laws of human religious traditions constitutes a "rel'igion
of the lips."32 Segundo further states that according to John, the only
camandment Jesus ever .issued to his dis;ciples was thoroughly human, and
th\L;s authentically religious (as opposed to mst‘rumentally or functicnally
religious) si’nce it camé fram'God: "As I have loved you, so you are to love
one another." This statement of Jesus is an expression of 'pure anl’i
undefiled' religion, that is "satetkuﬁg whicl; is grounded in values that
an alien observer would call simply 'human'."33 Finally, what was it about
. ’Jesus that made the disciples believe in him as the son of God, what was it
- that made them acc;zpt him as the revelation of God? Sequndo answers,
"That Jesus was recognized as the revelation‘ of God only by those people
who already had those values." % Thus the disciples, and those who
accepted Jesus as caning from God, already possessed faith in a values or
meani_ng-stnxcture which was confirmed by Jesus: "To be quite logical '
then, we must say that faith had to precede fait:h."35

For Segundo, the work of the Holy Spirit, the true intent of God's -

-
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will is in the service of thoroughly human values, since to love others is
to do good for them, thus helping people to recover their full hm\anity.36

This implies helping people to overcame aliér'\ation, the” negation of those

s

conditions and forms which prevent human beings fmm reallzmg thelr true

human potential. Thus, the Holy Spirit works w1thm hlstory to reallze N '
freedom. To see God active in human history, inspiring humanity to love

each other and do what is best for other people i1s an insight or “self-

validating premse" that constitutes a transcendent datum of human faith.

‘Thus, Sequndo attempts to merge the human and the divine, anthropological

faith with religious faith, in positing a transcendent datum of faith

f_hat cambines those two dimensions. The value or meaning-structure of an
individual's life 1s doubly transcendent, in the sense that the chosen

value is absolute, and transcendent of all other values as well as being

related to God's will or purpose for effecting the welfare of all humanity.

-~

However, it is not necessary to believe either in God or in Jesus as
the son of God, in order to experience transcendence in one's own faith:

Whether we will it or not, transcendent data are operative 1in all
structured human conduct ... these data are not transcendent
because the language is divine 1n its origin or because it speaks
about God or some 'beyond'. One can be frankly and consistently
atheistic, yet one will be forced of necessity to estab&ish as
valid certain data that cannot be verified empirically.

Thixs, the transcendent character of all human faith does not

{
necessarily imply a metaphysics,38 or a belief in God, although 1t can

I

easily lead to it, and with no apparent contradiction or fu'f)damen‘tal

altering of one's faith or values-structure. Jesus Christ cannot elicit

a faith-response that is essentially different from that elicited by

6 -

Ché Guevara, since both figures stand as referential witnesses to a

particular values structure that sane human beings would choose as their . /—

' PR
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own, simply because they would assume that "given that this person or

- these persons are thus and thus so, in the end it will be seen that it

was better to act in this way. w39

Even the resurrection.does not in

*itsglf put Jesus Christ on a higher plane than a purely secular figure,
like Guevara, since the ultimate object of faith is neither Jesus nor his
resurrection, but the values embodied in his words and actions.

Certainly, the.resurrection of Jesus is a transcendent datum in one's

|

faith ’in what Jesus represented, but only in the sense of any transcendent

datum, or self-validating premise, or values-structure. Because the

[}

verification of the resurrection is eschatalogical and not empirical, it

40‘ It can never be known

\ remains an object of faith "L}Q to the very end.”
in any way other ‘than belief. The resurrection is an additional piece of
the transcendent data at the centre of faith that points to or supports
the ultimate meaning-structure of a Christ_}an faith, the most important &

conclusion of which is, "in the end it will be seen that i1t was better to
41

act as Jesus acted and taught.” Finally, the real point of faith in

Jesus is that Jesus’ stands as a paradigmatic referential witness or image

of an "interlocutor" of those values which prandte the interests and

welfare of hunanitg,/.42 And here Sequndo adds a samewhat curious point:

L

what “"the transcendent data of the.tradition which constitutes our faith"

" identifies is which God we relate to and “on whom is grounded and .

structured our meaning-worid. ,"43

A

' whoever this God is, it i which defines the values by

which a human being should live, it is rather those values, the choice

of which is prior to 1 dgvelopment of religious faith, which identify

or point toward that in whom one believes. However, an analysis of

the values-structure of| one'’s life does not reveal God, but rather

Y .
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"various types of personal relationship with one or more interlocutors who
are more or less ancmymous."‘M Sequndo ends has dxsci@sioﬁn on faith with

a warning: "It is all the more hazardous for us to try at all cost to

5

discover God under those anonymous interlocutors insofar as we have very

good reason for erasing the name of Gud where it is put by many religious

persons (GS:19) ."45

-+ N ¢

3
This last cautionary sentence refers back to Segundo's distinction
- v -
bemeen authentic and illusory religious faith that he dichotomizes 1in

terms of a "religion of the heart" over agamst a "rellg,lon of the lips.' »46
What Sequndo basically fears is that the reification &f the symbols and
rituals of a religious tradition w111 "conceal rathcr than reveal the

47

authentic face of God and re‘llgion." The danger 1is that the

reificataon, absolutization or sacralization of rc,l:glous practice
through exclusive observance: of the laws and, rituals of a given tradition
can lead to a confusion of faith and religion. An apotheosis of the
sabbath, for example, leads human beings directly away fram focusing on
the primacy and centrality of human valuss‘, and into 1dolatry, wherein
the thing rei:laces the substance Religion 1s not faith, and cannot
designate the valx'.aes or meaning-structure of  11fe. Reliqion belongs to
the realm of ideology and as such, follows faith, or 1s' an extension of
anthropological faith. The demands of a religious tradition/ are alwa'ys
. subordinate to the transcendent data of faith, moss'"séllf‘—validat.lng .
" premises" wh:ich constitute meaning-structure. ¥For Sequndo, reliqion is-
always instrumental, a means through .which people attempt to actualize

those prior values "that are “independent of the God who is adopted and
418 '

So far I have attempted to present a full account of Seguxiio's‘
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concept of faith. One of the main points of this discussion has been to
demonstrate throughout that for Sequndo, it is the human realm in temé
of humanity and its needs and aspiratlons for its own welfare that -is \
prior to the religious realm. Thys faith is always understood as '
attached to some particular value or meaning-structure around which onme
constructs one's life. Referring back to Bateson's remarks about self-
val idating premises, we saw that t:hese, "epistémlogical and ontological
premises" have a cer'tain content, which refates to the nature of the
world in which one lives. Sequndo apélles|}§ateson‘in discussing his own
concept of anthropological faith, as has ‘been ‘shown. Even when Sequndo
discusses the initial basic human faith c;f a child through adolescence

to adulthood 9 thas anthrooologlcal faith is always faith in sameone or
samething. The point is, that Sequndo conceives of faith as hav1ng se're
kind of content; it is certamly of great importance what that content\is,

and as far as he is concerned, it should be a values-structure that

affirms the importance of human material and spiritual well-being as
paramount to all other values.. Faith relates to values as its grounding
in the ;em;c of a trust and cawni tment to a.p‘articular value, as outlined
above. For Segundo, the only "truth" or ulti:nate,value\n\is liberation®
itself.so Cen ST ~ 4

what then, can be understood fram Segundo's statement in The

Liberation of Theology that faith is "empty?" This point must be cleared

up before going on to discuss\ideolog‘;},‘ and its relati;nship to faith in
the next chapter. Otherwise we ris}c confusion about the relation between
faith, values and ideology. Although more will be said about this later,
it is necessary to state now that for Sequndo, values, being necessarily

and inevitably grounded in basic anthropological faith -- "as universal
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as the human species J’.t:.;;elf"51 —-- precedes ideology, which 1s the

e

instr?:ren)t or vehicle for the practical actuahzat.xc;n of values. If

@

_values belong to the realm of faith, then how can faith be empty, even Voo

if we assume that faith and values are not identical?

o

The passagé -in question re:;ds:

, 2
What then, does the’ faith say to me in the concrete? what is its .
© truth content? ... my only response can be: nothing. Let me

repeat that in another way. If someone were to ask me what I have
derived from my faith-inspired.encounter as a clecar-cut, absgolute
truth that can validly give orientation to my concrete life, then
my honest response should be: r\ot.hj.ng.S:z !l -

If this statement is read.out of context, and taken as a final conclusion,
then ‘everything said previously becames ‘open to serious question, because
there then appears a serious contradiction in Segundo's work, breeding an
impenetrable confusion. However, the immediately foilowing paragraph
~ N ]

goes on to explain and®qualify the immediately precedaing onc:

Hadeve;.', we are carrying the balance of faith to an irrational

extreme in talking about one encounter with the cbjective font v

of absolute truth. If it 1s in fact a matter of only one

encounter, then there is no solution to the' problem. The

absolute truth would remain totally obscured behind the

ideclogy exhibited in that one historical gncounter. It 1s
* quite clear that in hlstory we tan only have historical

encounters Ew:.th God that is, emountert bound up wim
relative contexts.

What Segundo is trying to say is that faith is empty if 1t focuses
upc;n a specific religious tradition, with its historically mediated truth
élaims, as its proper object, rathér than a value. He writes that "What -
is really chosen is a value, not one specific line of tradition among
many ot:.hers."f’4 If one ;:rieé to directly apply the specific fait{x-based
résponse of Biblical persons or withesses to the particular historical
demands of today, one will find oneself engaged if; a hopeless and
impossible task, in that that one, singular "faith-inspired encounter™

v 7

¢
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has nothing to say to a person who inhabits a different historical

¢ 4

. situation that is separated fram the Biblical world by twenty centuries.
s T The onl} way t.r&wt—q)e can -"encounter” God in the present historical
situation 1s through pertinent ideoloyies. He writes:

Our theory, in other words, assumes that there is an empty space
between the conception of that we receive from our faith and
the problams that cane to from an ever-changing history. So .,
. we hust build g hridqe between our conception of God .and the:
N reai-l1ife problems of history. This bridge, this provisional but
- % necessary system of means and ends is what we are calling
ideology herc. .Obviously each and every ideology presented in

7 . '..Scripture is a human element even though in the intensely unified
psychological processes of -human beings it may seem to be a
- ' direct and straightforward translation of the proper conception
- of the God had been revealed.
' . Conside Israelites who arrived in the promised land.
‘ ~ For them t! nation of their enemies was concretely the
o - most clear-cut way of conceiving who God was and what he was

S camanding. in the faffe of specific historical circumstances. |,
Thus t#e exteimination of enemies was the, ideology that faith.
) adopted, with or without critical thought, at that moment in
. - history. And '‘to be logical here, we must say the same thing
_ with regard to the gospel message. When Jesus talked about
- freely proffered love and nonresistance to evil, he was facing
- the same problem of filling the void between his conception of
- God (or perhaps that.of the first Christian comnunity) and the
. ‘problems existing'in his age. In short, we are dedling here .
with another ideology, not with the coptent of faith itse1f~.55
.ot s )

F,‘aith, then, .is only empty wher it confuses a particular religious
u-adition along wit.h its hisborically contextuanzed faith-inspired

praxis, with values whAch are r.he proper obJect of faith. If one
. . / i
stn.lct.ures one's ,life around'a value such as love of the qeighbour, for

¥
i

example, thon one has faith that it is best to live by that value,’
. ' [N

reqaxdlnss of being a Chxisti..n or not. Ir other words, the value of
" love 18 qrounded 1n anthropological fa.u:h although it may be extended
v o and confirmmed i.n a Chrisr.ian fait.h 'Ihu'T", if one holds this value as
'w . the ultimate value in one's life, and one happens to be a Christxan, )
then one's religious option - dxnstianity“"-f’:f:mre m—incidence, =36

and. actually of‘secondary mportance Christia.nity is a "pedagogical

- |

-
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1
prooess,"57 or what one adopts as the most appropriate way for expressing
one's chosen value, although Christianity is itself not necessary to do

'80. If one opts for Christianity as the means (ideology) or the
apprtipriabe "educational process dealing with values,"58 then one
“absolutizes" this process for.oneself "in a free.act that cannot help but
be an absolutization, since we give our all to it. And to absolutize this
process is,\bo' say that God, the Absolute, is quiding it in acme special
way."sﬂg ;

/% this point clarified, it is jimportant to turn to the question

of ideology, uf\d its specific relationship with faith and values. This
"part of the discussion wrll bring out more clearly the dialectxcalﬁo

+ nature of the relationship between faith and ideology, and as I indicated
earlier, it is the dialectical method that is the key radical featurc of
tSegundo"sv formulation of, a critical theology. The dialectical method of ’
Sequndo 's-.theologizing, ;mich is most clearly and fully developed in the
relation between faith and ideology, has crucial implications for under- .
standing how Sequndo sees the further relation between man and God, the
historicl“n and the'eschatalogical,'bebvgen liberation and salvation ;—
themes which will be explored later. Before breaching the issue of the
dialectical relation between faith and ideology, it is necessary to
examine Sequndo's use of Marx, since Sequndo's concept of ideology is
defined in fact thfmgh a polemical dialogue that he initiates with

mrx. : =
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60'I‘here is samething of a difference between the way in which Sequndo
actually employs the dialectic in his methodological approach to the inter-
relationship between faith and ideology, and his explicit attempt to define !
what dialectic means’ to him. His own definition of the dialectic appears
to be less sephisticated than his actual use of it: e defines "dialectic"”
as a "type of cognition," an "approach to knowledge which does not
consist in the mere fact of viewing parts as moments of a whole in process.
It consists in the fact that the moments mutually interact dhd change” .. -

. (Faith-and Ideologies, p. 206). He is openly critical of the Hegelidh and

Marxian conception of dialectics as an ongoing process of the negation of
the negation (Faith and ldeologies, pp. 206, 214) in which negation is
understood as a liberating act whereby potentiality strives for self-
realization. through the negation of those forms which alienate itself fram

" its self-realization. In my view, Segundo's criticism of the negation of

the negation is based upon his own, perhaps not fully conscious desire to
construct a permanent, fixed truth within the relativism of constant
historical change. Yet his concept of faith as only meaningful when
expressed in and through constantly changing, historically relevant
ideologies inevitably involves the notion of negation of the negation.
These points are elaborated upon later in the thesis. ‘ '
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CHAPTER II1I
* ‘ IDEOLOGY

The Influence of Marx on Sequndo's Concept of Ideology

As was noted in Chapter I, no serious discussion of ideology can
take place without at least an initial reference to Marx. Segundo not

only engages with Marx in working out his own concept of ideology, but

1

he also openly acknowledges the “profound” influence of Marx on theology

in general: "There can be no doubt aboat his influence on céntempora.ry

t:.heology."2 Marx's influence on liberation theology is particularly

evic%ent throughout the work of Sequndo, most i rtantly on the level of

o L
methodology, which is what distinguishes liberatjon theology from most
other forms of theological method.> The infl

will be analysed in fuller detail lgter in-“this chapter, but for the

o —
o

mament I propose that on the level of methodology, Marx is the primary
influence on Sequndo, and that Sequndo's work in general is’a kind.of ',
polemical "dialogue" with certain aspect:s of Marx's thought, especially h
in the area oé ideology. Sequndo refers to the influence of *Marx on his l
own thought indirectly when he writes: " ... Marx's work was such a
stim;.nus for theology that new methods and profound questions in present-
day theology are an inheritancg from him ...‘"4
Sequndo bggins his dialogue with Marx about ideology by raising the
wll—addreésed é]uest.ion of how Marx understood the'relationship between -
\\.,%tihe econanic base and the ideological superstructure, realizing along

”
1

- 82 - ' .
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with many other writers, that'the exact nature of this relationship cannot
be fihally determined in Marx's work:

At times Marx seems to say that the economic structure determines the
ideologies; at times he seems to say that it produces the ideologies;
at times he seems to say that it conditions them; and sametimes ?e
even scems to say that 1t is conditioned to same extent by them.

In Chapter I it was shown that Marx's concept of ideology, as out-

lined in The German Ideoloqy, analyzes the function of ideology

mechanism which sustains danin:ation 1n class society. While S is
fully aware of this aspect of Marx's thinking on ideology, there are
moments when he tries to show that Marx mught have thought otherwise,
that Marx's statements about 1deology express a somewhat ambivalent
attitude. Sequndo attempts somewhat unconvincingly to prove this by
selecting various passages from Marx which he hopes will demonstrate that
Marx saw, to same extent, consciously cr uncomcmou\sly, the emancipatory
potential of ideology. Segqundo offers the following quotations from Marx |
A7

to illustrate his point:

The changes in the eccnomic foundation lead sooner or later to the

transformation of the whole immense superstructure. In studying

such transformations it 1s always necessary to distinguish between

the material transformation of the economic conditions of production,

which can be determuned with the precision of natural science, and

the leqal;, political, ra;iglous, artistic, or philosophic -- in

short, ideological forms in which men become conscious of this

conflict and fight it out.6
The other quc;tation Segundo takes fram Marx refers to the necessity of

the formation of a revolutionary class, "which comprises the majority of

the members of society and in which there develops a gonsciousness of
7

the need for a fundamental revolution."
Sequndo interprets these passages as ¥nstances where Marx equates
and identifies ideology and class consciousness, so that at least at

times, the two concepts as used by Marx are actually interchangeable.
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Sequndo writes: "Marx applies ‘the term 'ideology' to the censciousness of

8

a culture.”” Sequndo italicizes 'consciousness' in the first quote from °

Marx to try to show that even Marx recognizes that ideology has the

capacity to be a progressive, emanmpatory‘ force that serves the
revolutionary process. Here 1t must be said that Segundo misinterprets
Marx b} confusing in Marx, ideology with class consciousness, and he does
this because he allows his.own understanding of ideology -- 1deology as
possessing the capacity to become an emancipatory, revolJtionary force -
to superimpose itself over Marx's/egncep‘t of class consciousness. While
1t ma)'l be legitimate for Segundo to expand the notion of ideology to |
inélude ideology-critique and perhaps even function in the manner of a
revolutionary class consciousness that camprehends the real nature of
class society, it is not at all valid to claim that Marx saw ideology in
the same way. Marx understood ideology and class consciousness as
campletely different phenamena. Ideology positively reflects the ic}eas
which corresponded to the existent structures of soc1et.y, i.e.,‘ the
relat'ioris?of matérial production and their ensuing sogial relations.
Class consciousness emerdges when that segment of the exploited classes,
the proletariat, sees through the ideclogical mystification that mis-

' rei;resents the true nature of class society with the result that the
proletariat becames self-—con\sciouS“of its role in that society and the
necessity for its own self-negation in order to abolish class society.

- The theme and importance of cllass consciousness in Marx's work was
analysed by Geo;:g Lukacs, whan Sequndo uses to establish his own concept
of 'class—qonsciousness.g Lukacs preserved Marx's distinction between
ideology and class consciousness when he wrote that "historical

knowledge" bectmes possible when the "ideology" of the,rulin§ class is

§ N
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MUated.lo ‘Accordinq“to Lukdcs, the importance that Marx placed upon
the necessity of a revolutionary class con.;ciousness lay in the fact
that the proletariat could only act as the bearer and subject of the
revolution when it became fully conscious of the true nature of class
society, and 1its own position in it, as has been said previously.

Lukics arques that for Marx, revolutionary class consciousness 1s the '

\
pre-conditicn of revolutionary praxis, so that the consciousness of the

revolutaionary proletariat ——— "the last class consciousness in the
history of mankind” -- must expose the real nature of class society in
order to overcame it.“’ s

In revolutionary class consciousness, theory and practice came together,
thus bringing forth the praxis of revolution. In this sense, -class
consciousness is understood as a practical activity. Thus, for Marx,
the consciousness of the revolutionary proletariat 1s a "practical,
critical activity" whose goz;l is to change .the world,'? Revolutionary -
consciousness then, 1s a dynamic element in the revolutionary proce;s

" which 1s "the driving force of history.” Bourgeois ideology, on the
other hand, 1is stai:lc and closed, in that 1t attembts to reproduce and
maintain the class structure of socmty.' Thus bourgeois ideology 1is an
essentially affirmati‘ve'and preserving mechanism of class society, while
Ithe revolutionary consciousness of the proletarian revolutionary class
is the negation of i;self and class society, and bourgeois ideology.
when the consciousness of the proletariat "penetrates" or sees through
bourgeois ideology to comprehend’the real nat}ure of class society, it
also develops an ideology-cratique of society or critical social theory.

Sequndo’ distorts the meaning of ideoclogy in Marx by blurring the’
boundary lines betwe;r; ideology and class consciousness, causing them to

) h’ili'l)q-r .
« i
3
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¥
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overlap. Sequndo is led to do this as a result of his attempt to-txty to

rescue religion from the realm of ideology in the pejorative sense that

Marx ascribed to it, so that‘he can claim religion to be ideology in the
affirmative sense. Segundo finds himself in the samewhat paradoxical
position of arguing that although religion is ideology, it may either
serve the interests of class society or it may serve as a means whereby
to expose the.truth within c.:lass society, becoming a form of liberatory,
self-conscious, revolutionary praxis. Given what was said about the
possibilities of 1deoclogy in Chapter I, 1t seems unnecessary for Segundo
to engage 1in polemics with Marx to the extent that he does, even trying
to prove that Marx views ideology, to whatever miniscule extent, the way
he does himself.

» Sequndo's ultimate misreading of Marx on the question of ideology
can be perhaps explained by Sequndo's more general theoretical dependence
on Marx, which he hopes will enable him to fonhnulate a transformed
Christ/ian ‘theology whlqh can became a practical, conscious actavity 1in

servige of the social and political project of liberation of Latin
American society. Because Segundo 1s attempting to construct a
particular theory of society, which has a theSlogical dimension to be

sure, he is nonetheless engaged in a cratical social analysis by

. definition, and in this way his use of Marx is entlrely'just.lfied.

Sequndo is very aware of the fact that theology is incapable of positing
a theory of histo:-y and society on its own, that it cannot stand apart
fram its own social context if it hopes‘to offer a theory of society as
a whole. This is why Sequndc insists that "right now theologians ...
must perform the task of .j,ntroducing the most fruitful elements of the

social sciences into their own everyday work of theologizmg."l.:’ This
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pgint of view is underscored by lt_heologian ;.‘harles Dang as well:
"Theology i'n the critical tradition cannot confine itself to religious
data and evade the task of offering a general theory of society and
h).stora,/.\"“3 o " ~ |
Segurdo's "indebte@ess?' to Marx rests upon the fact that Marx's

theory of "historical materihlism" provides him with a methodology which
"enables us to discover the :iuthent:ic face of reality iﬁ line with our
own historical catmitzr}ent.“l%1 Sequndo has no choice but to go beyond the
parameters of strictly u"seologlcal or religious thinking in order to
undérstand his own contemporary social context. The methodological
premigses of his theology are actually a kand of application of Marx's
bas:ic methodological approach, such as 1s expreésed in The German
1deology and elsewhere. The following quotation fram Marx applies cqually
well to Segundo's methodology:

The premises from which we begin ... are the real individuals, their

activaty and the material conditions under which they live, both

‘those which they find already exasting and those produced by their

activaity .... The first premuse of all human history is, of course,

the existence of all living human individuals.16

Segundo is trying to construct a critical theology through a

‘materialist methodology, but his attempt to appropriate Marx. presents
him with a major problem on the question of 1deology, and especially
religion. If Sequndo arques that idecdogy 1s a potentially enﬂ;'nclpatory
force on the practical and theoretical level, and that religion
constitutes an ideoloqy in this sense, then he must break with Marx on
this particular point, since for Marx religion 1s 1deology, and ide;nogy
_is a false, not liberatory form of consciousness. But he does not and
instéad tries to see in Marx the pos:;sibility of interpretinj ideclogy as

at least an incipient form of class consciousness. If Sequndo has

-




..”88 -

difficulty making this case, then he at least tries to show that there is

some sensgc of neutrélity in 1devlogy as Marx saw 1it: "It would seem,

AY

then, that the term 'ideology' is neutral from the standpoint of value.

Depending on circumstances, in other words, laws, political structures,

"17 However,

[}

arts and (’) religions might be good or bad, better or worsec.
_Sequndo cannot push this interpretation very far either, and he seems/t.o‘
be aware of it, when he writes: "Hence even in these passages \/the
term 'ideology' scems to be more neutral, it still tends to have a
negative connotation for Marx."le ’ B
While there 1s no way in w?ixch Sequndo can demonst:rate‘ that Marx
viewed religious ideologies as progressive orJ even potentially serving

the revolutionary process, Sequndo does properly i1dentify one possible

flaw 1n Marx's think:ing about religion, which should not be cverlooked.

In the Introduction to the Critique of Heqgel's Philosophy of Right, Marx

writes: “Reliqious suffering i1s at the same tame an expression of real

[l

suffering ard a protest against real suffering. Religion is the sth of

the oppressed creatJre, the sentiment of a heartless world, and the soul

of soulless condlnons. 19 This recognition of religion as the expressed

"protest” 'of humanity aqainst suffering could provide a fruitrul avenue

i

for exploring the liberatory potént;al of religion. If reliqion could
orient 1tself around a central "preferential option" for thec poor and
oppressed, apd convince hi/m‘an beings that God is on their side, as
liberator and deliverer from "real,” 1.e., concrete suffering and
oppression, such as the God of Exodus -- all key concepts of liberation
theoloqgy -1 then perhaps it could demonstrate a revolutionary potential.
This revolutionary fzotential would é)gx:‘rrcss itgelf on the level of an’

individual and colilective urge or desire for social justice, based on the
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principles and its absence of "a strict scientific 1doa . Yﬁnd)
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belief that samehow God wants human beings to live wgother in peace and
justice. In fact, t:.ht. qeneral orientation of liberation theology can be

said to stem from just such a conviction, which Is unc Of the reasons why

'., a

the Exodus story occupics a central and ;nradxqmtxc,;vsxtum among

.
Biblical narratives for most Latin Amcrican liberation theologians.

+

According to Gustavo 'Gutierrez, for c;zmple, the Exodus "is a [olitical
liberation thro(xgh which Yahweihh expresses his love for his people and the

. 4 ,
gift of total libcration 1s mccivcd."zo

- ”

In this respect, Marx did encounter samething rescbling Liberation

-

\ 3
theology in his own time in the form of utopjan saoxialism, wtuch‘ho o=
. - *” . o

demned. Marx's rejection of utbpmny socialism 1s based on the distan ‘tion
between escientific kmwleck?e which is able to expose thw cox®ete hatire

of the forces of material ﬁwod\.\ctmn which give risc to consequent

PR
L

injustices 1n society, and religious or humanitarian ugulscs which maght

i B
)

inspirce the masses to rcvolt, but on the basis of 1gwrance and «
sentimentality. Marx's opposition to the utopran sccialists, sam: of whr
wére inspired by a religious vision of th¢ Judt cause of tx suffering

nasses 1n their struggle to bring down thwe rich and nuq ity, is torcefuiiy

demonstrated in his angry confruntation mth ‘Wilhelm we: tlmg, api;g,nlm

. by profession, a wandering preacher by callmg ... a fcarless Gorman

visionary ... (who) advocated a class war of the (xor against the rich,”

152}

and who wrote with "fervent cvangelical zeal. Marx deneanced this

_brand of socialism on the qfounds of 1ts lack ot cnrofully thought out

positive dcx:trine."zz

'
1

A soclalism that is grounded upon roral prncwivg and a religious
’ , , ) ‘ .
camitment to atd the suffering and oppressed, is ofen to the criticimy

i
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- 2 {
tha\tﬁ‘t merely reptaces one absolute truth by another, and is based ona .
subjective understanding of reality that is a:;istorical. As Engels wrote
in his critique of the utopian socialists, in. all f‘ld‘elity with the views.
c;f Mirx "To make a science of socialism, it had first to be placéd upon
a real .basis."23 . Because of this sharp distinction betwden a‘scientllfic
basis of\knowledge of society as al basis for social change, and a simple
protest agains't suffering that is inspired by religious faith, Mar'x.\could
not possibly accept religion as offering any leqlltimate foundation upon
whlch‘to construct a true class\ consciousness that is so crucial to the
revolutionary project. He was perfectly consistent whep he rejected
religion as "the opium of the people,” insisting that: "“The abolition of
religion as the illusory happiness of n;\cn, 1s a demand for thear real

"happiness. The call to abandon their fllusions about their condition is,
a call, to abandon a condition which re’guires 111usi0ns."24

.

Marx rejects religion precisely as a function of the preservation of

the 1declogical superstructure, whergln religion operates in the
mainﬁenance of class society by expla\i\rung 1ts consequent. injusticce and
exploitation as a "vale of.tears" to be endured, rather than a set of
mt;erial conditions to be abolls(hed.' It makes no differcnce for Marx
whether religion is used as a basis of protest against suffering that is
caused by concrete material conditions, because this approach to the need
for social change excludes a scientific understanding aof econamics ‘and
its role in the forces of material pro;.ijuction in capitalist, class
society. Thus, even wheh feliglon embraces the cause of the oppressed, in
{
Marx's view it still functions as an ideological barrier to the formation

»
‘of a practical, revolutionary class consclousness, thus 1inspiring human

beings to fight their oppressors in a condition of ignorance, rather than

,' ,
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from a position of scientific knowledge of society.
Seguﬁdo criticizes Marx's dichotomy' between. ideology and science:

In Marx's thought idewlogy in the pejoratiye sense stands opposed
precisely to social knowledge that is scientific and objective. It
is knowledge distorted by (subjectiyve) interests. However ... this
oppositiort 1s really superficial and misleading.25 .

Sequndo goes on to explain’why he thinks this dichotamy is illegitimate-

arguing in the vein of writers like Mannheim, that science cannot be free

\ -

of ideology, that it cannot be coampletely obje%tivg and value~free. There
is ;'10 point to réproduge his arqument here, as this critique of Marx has
been explored in detail by\the Frankfurt school, Habermas, Ricoeur and

others who are critical of any posi'tlvi-'s.t or "scientistic" approach to

knowledge. As well-founded as Sequndo's critique of Marx's separation of

science a?d\ ideology may be, it does not help him in his attempt to

salvage religqion and ideology as being treated as progressiize forces in

4

Marx's thought. For this purpose, Segundo would do better to refer more

extensively to writers like Paul Ricoeur or Clifford Geertz.. Why Segqundo -

does not do this 1s not at all clear. What is clear 1s that Segundo

insi1sts on appropriating Marx in-such a way as to use Marx to support his

> 3

own views on the possibility that religion may have b{'ogresswe,

ideologicé'l value 1n the process of human liberation. It cannot be too

much emphasized that on this point, Sequndo's task 1s 'highly problematic,
3 . ! A
at the véry least. It 1% often difficult to determine fram, Sequndo's

.writing whether he has simply misread (and thus misunderstood) Ma;x,' or if

he appropriates Marx's ideas in such a fashion as to mold Marx to his own
particular viewpoinf, whatever the consequences may be for an accurate
understanding of Marx's thought. Ségundo does not consider this, but

continues to develop his own ideas and takes Marx with him.

——— .
~

\~

'
~

L
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For Segundo, reliéion viewed "under the lens of ideological sus- '

. picion 26 reveals two p0551b111t1es- that religion, thgough a "specific

a
1nterpr tatlbn" of Scrlpture imposed by. the ruling classes can functxon in

the mat iaFyinterest of those classes, or, that religion could be takcn

over by Jthe proletariat and used as a "weapon in the class struggle

N S
\ s »

through a new and more fai}bful interpretation of the Scnpturos.“27 In

i

both instances, religion fainctions as an ideology in the service of the

. ' ' AR ‘
interests of a particular class. Segundo-loses himself momentarily by
\ 'r‘

. c%éimlnq the superiority of one ideological standp01nt ovcr another on,the

basis of truth content, exactly reproducing onc of his own criticigms of

Mdarx, and precisely on this point. The question 1s, how is 1t, and by

3

what criteria, can it be said that the proletariat is capable of a "more
faithful }nterpretation“ of Scrapture than any other social group? This
is.exactly the qﬁestlon posed by Segundo himself i1n regard to Marx's
distinction between the ideology of the bourgeoisie, and the scientific
knowledge that 1Aforms the insight of the class'consc1ousness of the
proletariat. Segundo makes his point against Marx through a quotation
from Adam Schaff, who wr1tes-

The point is that knowledge is distorted only when 1t 1s conditioned
by the interests of the 'descending' classes: i.e., those
interested in malntalnlng the existing order and threatened by-its
disappearance. When knowledge or cognition is conditioned by the
interests of the 'ascending' revolutionary classes, who are in

favor of the'social transformation in progress, there is no
cognitive distortion. At ‘this point in his reflection Marx cecased
to be interested in the problem of the social factors coggltloning
knowledge and the whole problem of cognitive distortion.

Clearly, whatever ideological expression informs the reading of

Scriptures, the point is that the subsequent interpretations are them-

selves conditioned by a particular interest, be 1t in terms of sustaining

the status quo or negating it. The fact is, and in accordance with

\’L‘\ L3
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iegundo's reasoning, that the Scriptures can be used as an‘ ideologic‘al
'weapon fox'r either (or any) interested social group, which then implies
what Sequndo maintains all along: that Scripture in no way stands outside
of history, cultﬁuré o; society, but is entirely mediated b}; them. To ‘
.contihue further in Segundo's.line of argumentation, what only matters is
the basic interest, or values-structure'which informs or inspires an

. ideoclogy. At this point it 1s important to dwell somewhat updn exactly
what;Segundo‘means by ideology, and its relationship to faith and values.

«

Faith, Values and Ideology ,

Y

First, it is iumportant to recall that faith is an "act of trust and

tructure, which is chosen as

surrender""z9 in a specific value or meaning-
ultimate by a humaﬁ being for his ,01': her practical life.. Thus one
absolutizcs\a particular value, and may unc:jerstand onesc\lf to have absolute
faith in that particular value. Segundo's problem 1s how to render these
svalues operative in praxis, or to put the same pmbiem 1n" a slightly
.

different way, how to render one's faith (_as attached to or grounding a
specific values-structure) effective, and in his view, n_\eanmgfulzl It
should be noted &ut S:eg\;ndo's concept of faith and values 18 based on a
view of humanity as sacialized humanity, not as an aggregate of private
individuals. Therefore, for faith and valpes to be meaningful and
effective, in his view, they must be expressed in _the social realm. And
.for Sequndo, the only means or vehicle whereby values may be effectively ,
actualized in history and society alre to be found in 1deol,ogigs, which
are relative and changing because of their "intimate connection with, or
enbeédgdness in history, which is always changing and relative.

Further, in Sequndo's view it is impossible to sever faith fmn
ideologies: - "fait‘:h, when properly understood, can never dissociate

¥y
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itself from the ideolqgieé in whiéﬁ it is embodied -~ Qoth in the Bible and

30

in subsequént history."” . And again:

We, would go further here and say the following. Even though a person
living a mature life differentiates the orientation of faith fram the
orientation of ideology, he cannot, without diminishing his hugfnity,
forget the fact that they are complementary, 1f not identical.

And finally, "Faith incarnated in successive ideologles constitutes an |,

; .
ongoing educational process in which man learns how to leary under God's .

guidance."32 Thus the wmportance of faith 1s in 1ts.functional quality,

}

in 1ts ability, through appropriate ideologies, "to be placed in the

33

service of historical problems and their solution." Thus faith has

"sense and meaning only insofar as 1t serves as the foundation stone for
ideoldqies."34

There 1s a seeming paradox, however, 1n Segundo's formulation of the

N
relationship between faith and i1declogy which can only be resolved or at

least understood if this relationship 1s conceived of as dialectical. As

/

was said earlaer, faithlis absolute only 1n the sense of a subjective
q .

absolutization of a particular value that 1s freely placed, by the

individual human subject, above all others.35 Another absolute feature of

)

faith is 1ts need-of or.dependence upon ideologies, since ideologies

s / . e
mature, mediate and condition faith and 1ts values according to specific
historical circumstances. Segundo writes:

From the point of view of value, then, ideologies constitute the
absolute feature of a functional faith; in that respect the
latter is relative to the former. At the same time, however,
ideologies/péer remain trelative to the historical circumstances
that produce and condition them. No solution to an historical
problem can lay claim to absolute value, if absolute implies
canplete independence f the conditioning influence of
historical circumstances. 6 .

However, this statement cannot stand up completely since Segundo

himself claims that the 6n1y truth is liberation itself.37 So here there

o
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is a truly paradoxical situatijon in Sequndo's thinking; he repeats that the
truth content of faith 1s always changing and rele;tiveBB' and yet at the‘
same time absolutizes the value of human 1iberat1dn, which should ‘remain'a
!
constant value in the midst of changing ideoiogies. And ideologies are
always changing as they attempt to realize efflcienc‘y, i.e., the effective
.
actualization of values. Finally, 1t seems that what can be said is this:
"_%gt_ll faith\and 1deologies are absolute and relative .‘m the sense that each
is an absolute and necessary feature of the other, each conditioning and
mediating the other. Thus, as Dennis McCann caments about Segundo: "The
result 1s a theology without a substantive noerm save the pro<.:ess of
39

liberation 1itself."” However, liberation as an absolute norm or value is

immensely abstract, and transcendental, and can only be rendered concrete
; Y

~ through an open-ended, indefinite historical praxis. For Segundo,  1declogy

is the vehicle of that praxis that struggles to realize or effect the pi‘o—
|
cess of liberation. / !
Thus the question 1is, which ideology, or 1deolog;ca1 version of
Christianity and Biblical 'revelatlon will most effectivply respond to the
historical demands of Latin America? Segqundo sets out to answer this
guestion by introducing a t.héologmal me‘thod that attempts to thoroughLy'
integrate theologynto the hlstoz.;ical, material realm of real(i‘ty. He .
tries, on the one hand, to demonstrate that Christian theol@ ha;s been

deformed by 1deological distortion insofar as it has functioned to help.

maintain an unjust social order. On the other hand, Segundo will offer
R .

an alternative ideological®approach to religion which explicitly favoprs
"the class struggle of the proletariat," thus attempting to\dgga'ép-:‘lvarx's
nascent insight into religion to its logical conclusion: rthat religion

4

“can be a determining or key factor in the creation of a revolutionary

”

‘
m |
N .
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" consciousness with the capacity to transform the socx{l order. Ye;i/: in
w ‘ [

order t? appropriate and develop Marx's statement about religion;/as

;
protest, Sequndo must negate Marx's concept of ideology or.transform his

own so that religious consciousness 1s synonymous with revolutionary
/

- M Y - /
~ /!

consciousness. : i ' /
. /

Seqgundo makes it very clear that in his view, religion’ is 1deology
* / -
-~ not faith, nor va‘ll,p;s -- and on this point he is in ag,r/geencnt with Marx.

iy N /
Where he differs fram Marx, as has been shown, 1s 1in hi/s/ evaluation of

ideologies, and thus reliqion. For Sequndo, the relat),ionship between

values and ideoclogy 1is functional and instrumental: ."’religlon as 1deology

4

offers a method or "procedure" thag 1is the means wljxéreby "pre-establ ished

”

walues' are realized:, He writes thgt: /’
N\ o
The divine 'name' and the 'religion’ assocm/ted with 1t ... designate

®™an 'instrument', a method,, by which to att‘;/in values that have been -
fixed -beforehand ... the religious realm ¥s an -instrumental,
essentially 'ideological' realm ... 1t 1y definitely not the realm of
faith.40. /
\ / v

Sequndo emphasizes his point r&peatedly, that religion, as instrumental

. /’ ¥ A} . -
and ideological, is quite separate fram the "realm of va

. / .
Adnit:te?ily, however, it 1& not always c¢lear in Segundo's writing just what
. ‘ ) , ‘

is the nature of the relationship be}:\f/veen 1deology, faith and values.
Segundo insists on their ‘separa”tenes/s, yet at times i\tMIgays SO
) .

apparent that they are separate, /,\éspeciallyj when Segqundo suggests that the
"orientatidn" of faith ar;d idec/)fé)gy may be even "identical.” .

A- concrete ‘énd'sarnewhat‘/cﬁrious example of how Segundo v'1ews this
cétiplex interrel;ationship between ideology:and faith is to be*found in his
critique of Dom Helder Car{\/aré, the former aréhbi;ahop of Recife in north-

-

eastern Brazil, himself a liberation theologian and outspoken critic of

\ 1 ”
the Brazilidn regime/./ Sequndo focuses on tw_oistatenents Py Camara made in

/

’
<7

. /
> ’
y

™~
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'1976, which he quotes: "'One who has Jesus Christ does not need Marx," and
also, "'With the gospel message, the social encyclicals, Vatican I1 and

Medellin, we have no need to appeal to any’ideology to’inspire us in our .
sacred camitment to foster human betterment . ..'."42

a

Segﬁndo interprets Camara's remarks to mean that faith in Jesus, "and

specifically in the Jesus Christ who continues to live in the Catholic

3 Segundo's initial

Church, exempts people fra\n')adhering to ideolgies."4
objectlbn to Camara's words are based uan his own assertion that every
faith structures certain values which then must find some way to coﬁqrete
realization within the complexity of the real world."M This' view i; also
endorsed‘ by the authors of both the Vatican '\s social encyclicals and the
Medellin doéwnents when they refer to their .own texts as "ai)pllcatlons" of
-

the faith to specific circumstancés.45 In Sequndo's view the social

encyclicals, Medellin documents, Vatican II and even the gospéls "fall

,under the category" of ideology, as Segqundo understands the term. Thus,

in ,Seguhdo's terms, what Camara is really s:aying is that Chtristians need

no "other" ideologies, since the Christian faith "has already produéed 1ts . 4

own 'ideologlcal" element:;;."46 Sequndo goes on to accuse Camara of
actually lack;.}"ng faith, but he does this by way of an e)Zegesis o\n—the.
relationship between faitr; and works in the 'writing‘é Qf Paul and Jar;xes,
which should be brlefly\repr)oduced here, since Sequndo's attack on Camara
is framed within this perspective. '
Sequndo intetprets Paul's éssertlop that, "For we hoIg that a man is
justified af)art from works of law" (Romans, 3:28) as a caution against
turning religion into an "ideology" in, —Ithe negétive sense, that is, in

47

terms of a "set of éacped 'instruments'," ' whereby the forms of religion,

i.e., ritual and observance of the laws, are sacralized and absolutized as

;Y]
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" ends in themselves. If such a reification of religion occurs, whereby the

'

outer forms replace or obscure the inner, substantive meaning-structure of

religion, then religion functions as a "cover for prag‘matlc interests and *
values t,)zat have nothing to do with love for ne;lghbour or love for God."48
Segqundo ir“nterprets~ Paul's notion of faith in terms of a "trx;st" that allows
a human being to entrust "the course of one's life to another,"™ so that one
may "open ane's heart — with or without’ religion - to a values-structure"
whose source lies, within ope, rather than being deger'mined by same external
mechanism. If one reverses the formulatiqn, thinking that ;:ertain actaons
of ritual and obedience tc?a set of laws bestows one's life with a valad

méaning-si:ructure, then that'persc;n 1S captivgted by'rellglon as 1deology

in the sense of enslavement, not in the sense of freedom. In other words,

"In: Paul's view salvation does came from faith alone, but only because

farth enables a person to act, to go to work, 1n a certain way."49 Thus
R : -

justification by faith alone has nqthing to do with t':hc superiority of
belief over action; rather, that faith which is part of that meaning-
strgcture. w}}ich informs a human life, liberates a person for realizing
their values-structure through appropriately corresponding and thus

_ authentic actions.

Sequndo engages in a further distinction between "works of the law"
wo0

I

(i.e., "relagion of the lips") and "'works' in a good sense. "The

" former refers to the manipulation of réligion as a tool; the latter has to

do with human action in history designed to flesh out values."53 To put

» .
this distinction in another way, that exactly corresponds with Sequndo's

.

reasoning, there are negative ideologies, embodied in religions "of the
lips," and progressive ideologies, embodied in religions "of the heart";

both ideologies may be different ideological expressions of the same
o .

r

“~
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§ Treligion. Paul understood religion="of the heart" as the most gepuine
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v

expression of faith. ’ ‘
Segundo offers a‘samewhat similar, but not identical interpretation of

the relationship between faith and works in James 2:14-17. What Segundo

'« .basically argues is that whén James asks, "What use is it for a mamn to say

“ .
he has faith when he does nothing to shew it?", what James means is, w}}_at

7

is the good of faith, "i.e., adherence to a religious creed" when it is »

. ' v
not expressed through concrete actions which will effectively ameliorate a

human being's material suffering and deprivation? The issue for James is

‘ 0
the dichotamy between religious orthodoxy, which is often mistaken for

\

faith, and the expression of faith through “a meaning-structure and

efjective action in hist:ory."52 There is no value in believing in God or

in Jesus as saviour, writes Sequndo, "If one's fellow humans lack daily
108,53 . . . . ..
necessities. Translated into Sequndo's terms, Jahes insists that "a

faith without ideclogies is, in fact, dead."54 Thus, the continuity

between Paul and James can be understood in the following manner: for
Paul, faith frees huma;l beings from their enslavement to the law, through
. N

which they mistakenly believe they will find salvation. Once they are
) <

free from the inhibitions of religious orthodoxy, they will be then free to
- A

"immerse themselves in a relative and changing history" wherein they will
' s
-

- actualize their values-structure in accordance with the demands and human

needs of their particular social reality. |

It is neither my interest nor purpose to evaluate the above exposition
of Segundb's interpretation of the relation between faith and works in Paul
and.James in terms of e:-c‘egetical, hermeneuticai or theological c'ri’teria.
The reason for the above presentation.is to provide an intelligible con;ext‘

A

for understanding ‘and asseséing Sequndo's attack on Camara, to which I must

-
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now return. At the heart of Segundo's dispute with Camara is an ideology-
conflict wherein. both ﬂ#ologians approach the question of faith and
Christianity firom different perspectives on the, issue of ideology. It is
this difference concemmq the question of ideology which can yleld varying
interpretations of faith and works in the New Testament.

Sequndo stands on his interpretation of Paul and James as a position
from which to accuse Camara of lacking faith, in that the "c;riterioﬁ of
efficacy"” is absent in Camara's concept of faith, }«/herees; acgording to
Sequndo, faith in the Pauline sense, sets human beings free so that "their
Creative powefs can be turmed into cehcrete, effective love."55 Authentic
faith must be effective, and only 1deologies can provide the means whereby

faith can possibly be effectiQe. But Camara appears to hold to the

sufflclency of the Church's interpretation of and approach to the problems

~’

of social 1n3ust1ce in the lines quoted by Sequndo. ‘Yet Segundo insists
that this self—suff1c1ency does not exist, whlch 18 why theology must go

beyond 1ts own parameters and work itself out in and through other dis-

ciplines and ideologies in order to fully grasp social px;‘oblems and effeck
concreté solutions to them. Segundo's criticism of Camara's,claim fqr the

self-sufficiency of the Vatican's social encyclicals as an important step

L

toward "human betterment" borders on contempt in his following paraphrase
of James 2:14-17:

My brothers, what use is it for man to say he has faith or the social
encyclicals of the church when he does nothing to show it? Can his

—. faith or his social encyclicals save him? Suppose a brother or a
,sister is in rags with not enough food for the day, and one of you
'says to them, 'Good luck to you, keep yourselves warm and have plenty
to eat, thanks to the social encyclicals', bugsdoes nothing to supply
their bodily needs, what is the good of that?

_ Sequndo claims that the social encyclicals have had no impact on _

improving the material conditions of oppressed, impoverished humanity in
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any country’in the world, partly because most Christians are too frightened
of deviating in any real or apparent way fram religious orthodoxy, a fear
which he maintains is implied by Dam Helder Camara's repudiation of the “
need for ideologiesy Camara,

Exemplifies the fear that anything which does not der}ive from the

realm of religion and orthodoxy, whether the latter is effective

or not, will have a pernicious result, For what? Certainly not

for the solution of human problems, which are left compéetely

unsolved, but for the only goal left: i.e., salvation.

Segundo condemns Camara's "smug sense of self-sufficiency" in

rejecting ideologies on the grounds that such an attitude amounts to

. +
telling the needy to go away since, "'I can't do anything for you with my
faith‘."58 Segqundo charges that the reason why the social encyclicals

remain ineffective in concrete, social terms, is because Christians prefer
and trust a faith severed from action, creating models of social dity
divorced frdn,
An effective methodology for implementing it. Without admitting it
to themselves, Christians are really trying to find some way to
canbine their faith with the reigning evil because the latter is so
hard "to uproot. So they end up with a sort of campramise. On the
one hand, {:he real situation is unjust .... But on the other hand,
it is "ery difficult to effect any radlcal social change in the
social structures responsible for this injustice. So Christian
faith is reduced to merely individual acts or to the proclamation
of unrealized and unrealizable values. Thus the needy 80 on being
needy .... The faith of the Christian is a dead faith.>
Sequndo's emphasis and insistence that religion is ideology is a
fairly clear indication that his method of theologizing is not only
ideological, but is itself an ideology. In other words, Segundo is
attempting, through his version of liberatiori‘{heology, to construct a
viable and alternative ideology which is both at the same time Christian
and generally influenced by Mar%. This partly explains the vehemence of

his attack on Helder Camara's repudiation of ideology. However, Segundo
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. - 1s wrong to accuse Camara of lacking faith. It is not that Camara lacks
faith, it is that Camara understands ideology differently fram Sequndo,

and that he opts for the "wrohg" (i.e., ineffective, 41n Sequndo's view)

L/
v 2

+ideology, such as i's contained in the social encyclicals and the

Medellin documents: Anyone who is familiar with the writing and‘

activism of Dom Helder Camara could not dispute his concern afid courageous
efforts to change the material conditions of the oppressed people of” Latin -
America. His opposition to the torture, ‘murder, and imprisonment of ,/
political dissidents in Brazil, for exa:n;sle, is weljl-docmzented.eo Six of
his aides have been murdered, and it is only the strength of his
internationgl reputation which has prt;técted him fram a similar fat:c.(’1
It,islnot that Camara lacks faith or is unconcerned tor change society.in
oraer to liberate human beings, that causes Segundo to criticize ham,
although it is precisely on these gurounds that Sequndo does criticize
Camara.| In all likelihood, the underlying motivation for Sequndo's attack
};as more to do with Camara's repudiation of Marxism 1in particular and
ideology in ger}eral, as an efféctive means for the "betterment" of Lafin
Arr\erﬁicans.62 If one reads'Sequndo's charge of lack of faith 1in Cam.:;ra
literally, then“one will wonder afresh what Segundo means by faith, and
his whole argument will be thrown oi:en to questaion. .

" Sequndo's work reflects an_attempt to persuade Christians that they
have for too long understood their Christianity through the wrong .
ideologyl, which has finally resulted 1-n same sectors of thé Latin
American church supporting the local social and_ political status quo
historically. Segundo draws heavily upon Marx, in an effort to tra}‘msfom
Christianity into a viable political project whose aim.is to change the

world, For him, "a theology worthy of the attention of the whole human
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" being ... stems 'frqy/pre-.theologlc“al camitment to chanée .and improve the
world."63 Theology must be re-fashioned to construct an ideology—éritique
(of 1tself included) whereby the "'ldeologic‘al mechanisms of establis};ed
society"! will be exposed, revealing the true nature of injustice and
oppressu;n thatl/;tXCture the soc;lal and polit cal r_elations of Lat;n
Mwmcnc;a. Unless theology 1s willing to deyelop syth an ideoLogy—éritiqpe

which will also be self-reflexive, showi

the ways in-which Chrlstiamt'y

has functioned 1deolog1ca‘11y in support of injustice and do;rrunation in the
way Marx explained it, tk}én Uuegl?gy will "become and remain the unwitting
spokesman of ... the ruling factions and classes. "% h .

In order for theology to transform itself into a tool of liberative

" social ;::rag;is, 1t must adopt \a methodology that is thoroughly historical
and political, 1n which "orthopraxis" replaces orthodoxy and thus rejects
an ahistor(lcal, abSO|lUtlst approach to truth. The methodological |
influence of Marx 1s gmte ‘clear 1n Sequndo, who has taken Marx's
eleventh thes'is on Feuerbach deeply seriously.. The result is that
Sequndo attempts to construct a re-constituted Christianity by developing
an altermative Christian ideology that in ’his view will have a much
greater chance of fulfilling Jaxr\es"s concern for an effecti“ve faith inﬁ

the context of I;atirlx America.

'I'h(é c\;uest%o'n, however, remains whether it is possible to engage in a
theological method ‘t:_hat is itself the negation or inversion of
established theolagy, and still have a theology. It remains to be’seen
if it is at all feasible to create a theo\logy which is dialectical in
‘method, whié¢h begins with,conéreté human hxétoryq whose primary focus is ‘
hunanity, and which insists that pra).(is,'and thL_xs polit:ics,° ‘precedes

65 It is by no means

. theology, which is necessarily "the second step.”

H
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clear that Christianity can be self-conscicusly understood as or made into

.a religious icieology, the basis of whose claim to superforit:y over other
conflicting - ldeologles, is nexther God the Incarnation nor the
Resurrectlon, but a system of values that places human welfare above
»

everythmg else. To apply the words of Gegrtz t:o Seguﬂndo, it appears
that Seg\indo is searchim’; for a "new symbolic framework in terms of which

to formylate, think about, and react to pol;tlcal problems t;hrough a
reconstructegd’ Chnstxamty that .borders on a theologxcal or t.heologlzed
. version of Marx. The mevn:able question is,.does Sequndo's met:hod of+
. N <

theo'iogy carry within it the seedls'of its own negation as_theology?
Ségundo's'éfforts ‘constuitute, to a large"degree,' Ya self-conscious,

. practical response to a speéific historical-situation which appears to be

threatened by one‘of two extremely -/ ized political structures with

their. corresponding 1deolog1es, eachf which asp1res to dommate Latin .

America. Sequndo is trying to creat®-&

pol\it'ical and religious ideology \
of the word of coa»®® in and through the thoroughly historical and

pohtlcal project of the llber$tmn of tme Latin American peoplc
Y

. . . l
¢ =, X R
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G'ZSegundo's attack on Camara is both scornful and ideological, in a

way that reminds the reader of same of Marx's more vehement diatribes
agairst his opponents within the same socialist ¢amp, such as,Bakunin and
Proudhon. The force of Sequndo's criticism of Camara is particylarly
sharp, perhaps, because Camara is also a liberation theologian, with a
similar interest to Segundo: the liheration-of the Latin American poor
and suffering. Otherwise, the sharp edge of Sequndo's attack is ’
inexplicable, especially since Sequndo is reacting to two |statements of
Camara, and to nothing else Camara has said publlcly, or itten, as far
as is apparent here.
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CHAPTER IV °

THE DEBATE WITH MARX

In the last‘ two chapters 1 tried to bring out the met.hodological
approach inherent in Sequndo's version of liberation tﬁeology by focusing
upon the relationship between faith and ideology as he understands it. It
is the rel'ationship between faith and ideology that is key to any further
understanding of Sequndo's method, because it is here that one can see the |

r .

dialectical core of -Segundo's thought. However, the dialect‘:ﬁical structure
‘o .

of Segundo's thought remains somewhat underdevelopsd .in his work, and this

,becames increasingly apparent when Segundo confrpnts Marx. Sequndo's

dialectical, critical methodology is largely derived from Marx, and Iit is
here that one can idgentlfy the real influence of Marx on Sequndo. In
fag:t,' Juan Luis Segqundo is one of the few Latin Mnérican liberation
theologians who attempts to openly appropri'.'ate Man:‘s thought and pre§ent it
sympathetically, for the most part, and who makes an effo'rt to incorporate
what he deems to be those "pro'per" and "positive" elementk,//in Marx's
thought into his own theolioéy.l Qegundo's main concern i; to put forward
a critical, practical Eheology that is capable of becaming a form of
liberatory activity with the goal of changing La‘tin Arerican society, ‘
Mugh an analysis that will a’ccount for its severe problems as well as
offering a yans lwhereknay they may be abolished. .Since the problems that

inflict Latin America are basically a result of extreme material -

de{:rivation characteristic of a blatant class society, structured along

- 109 - ‘
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/@Ke lines of a well-off {ninority over a huge, impoverishec’i majority
//populat_i'on, Seéundo needs a théory of society which can explain how lthat~

situation came about and is-sustained. For several reasons that are too

nurerous to present here, Segundo finds in Marx the social analysis’

. required to expose the nature of econamic and social reality in Latin

America. Theology by itself cannot account *for this situation, since '
\
traditionally it is too far removed fram the complex, material reality of

. concrete existence, which is one of the points Segundo makes in The

——

Liberation of Theology. Thus Sequndo goes beyond the boundaries of

traditional theological discourse to apply Marx's concepﬁlon 'qf society
and history to Latin America while at the same time attempting to preserve
some elene:nts' of theqlogical discourse, but in a transformed way. However,
Sequndo faces some major difflculties in attempting to rende'r Marx N
campatible with Christi‘an theology, even in the form of liberation
theology, as was pointed out with reference to ideology in the pieviou;;
chapter.

The aim of this chapter is to explore further the ways in which
Sequndo tries to harness Marx- into his own theological thought, and pin-
point the difficulties,' contradictions and inconsiste‘ncies that ar?s?‘as'
a result of this effort. A Christ‘ian-M‘lilrxist dialogue is one thing; a
/t.heologized Marxism, or a Marxist theology is quite something else, and it
is when dialogue passes over into an attempted synthesis that Segundo
becames caught in major problems that are very difficult‘ to untangle, let ,
alone solve. Before pursuing this line of critique, it is necessary to
sumarize and highlight briefly some general points 'of sumilarity between
the theoretical methodology of Marx and ¥oundo. The relationship between

]
Marx and Segundo cannot be framed in terms of a direct, one-to-one

-
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correspondence. My purpose here is ‘to draw OL?t the general, yet pervasive

impact of Marx's thought on Segundo's’ theology, pointing out as clearly as

possible their expl.icit theoretical links, but also theilr deep diff;arence;.

Segiindo, unfortunately, is not always too c‘léar about wha&ﬁz@a.nts to say

about Marx, so that one is required to make as explicit as possible what is

often in Sequndo implicit and even vague. 'I'hus at t:i.meé I will introduce*

y ce‘rtain ideas and concepts from elsewhere, but which e,xré' close to Segundo's

thought, ir) order to clarify and \o_1;zlér, his argwnent.- It remains' to’ be seen

wﬁether Sequndo is successful in \his efforts to appropriat-:e Mar)’(, or if hé

instead ends up en::angled in some impossible and irréconcilabla contra-

dictions. / ’ . .

The most explicitf points of contact\betw%en Marx and Segpndo are ‘
almost strictly and straightforwardly methodol:)gical and readily apparent

if one compares, for example, Marx's Theses on Feuerbach2 and almost any

of Sequndo's statements about his own theological method which has to do
with social and‘po}itical analysis. In Thesis II, Mark defines the
"question of objective truth" as a "practical quest%on," not a theoretical
one, in which theory is "1solated" from prdctice. He emphasizes the
concrete, "this-sidedness” of thought wherein theory and praxis are linked
in the pxjacticai; critical activ‘ity of human consciousness which itself is-
engaged in the process of social change and liberation. Marx understands
the real task of theory ‘is to bring about a dynamic unity between subject
and objeét, so that theory's grasp of societal contradictions does not
merely name the concrete historical situation, but rather acts as a force
within it to initiate concrete, social change. This applies to the way

w

in which Segundo conceives of theology when he writes that:
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The most progressive theology in Latin America is more interested in

being liberative than in talking about liberation. In other words,

liberation deals not so much with content as with the method used to

theologize in the face of our real-life situation.

In Thesis VI, Marx defines "the human essence" as "no abstraction,"
but "in its reality it is the ensemble of the social relations.” Marx

negq}:es the concept of the ‘rideal, abstract human individual who embodies

»

"human essence" in order to affirm human beings as conditioned by their
material context and concrete life conditions, which are deeply-bound up

with the material forces of production and the social relationships to

. , ——
which they give rise. This. point will become important further on because

it points not only to a possible misunderstanding of Marx b); Segundo, but
also to a contradlctlon in Segundo S own thought which agaJ,n appeargs
later. Segundo does not dwell upon the abstraction of/md1v1dua1 man, or

address the question of "human essence" in any sustained, systematic or

.

philosophi_cél fashion. He too is concerned with human beings in the

context of their material conditions and social relations,. which comes

' R
through when he writes of the "proletariat" and his "own historical’

ccmrut:ment"4 for, the liberation of the proletarlat (which is the

equivalent for Segundo of all Ume oppressed people of Latin Ar&rlca) from

-

real, ﬁoncrete suffenng and deprivation. Segundo's main 1interest is
practical, involving the ‘transf'om\ation of ‘society on the conéretyg and
material lgvel, which is evident, for exami)le, in his theological inter-
pretation of the meaning and importance of Jesus' assertion. that the
Sabbath was made for man, which was discussed in Chapter II.

Segundo ls fully aware of the fact that his theology is thoroughly

contingent upon and conditioned by the "realm of human options and

biases" and that it is "intimately bound up with the psychological,
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social or political status quo."5 . For him, theology exists within a given

cultural milieu, and as such is inevitably mediated by it and if it is to
be relevant to that context, it cannot remain within its own immanent
system. Thus any major changes in theological thought and method in ar;x‘;'
given pefiod must be seen, at least in part, ds a response to that specific
cult‘:ural ‘and historical situation, a point Segundo made in his discussion
about the need for ideologies in Biblical interpretation cited earlier.
The remarks of Alfredo Fierro regarding the influence of Marx on Western
thought ih general and theology in particular are espeéially relevant to
Sequndo: "It seems h:ard to dény the dbrréspondence exlstang between the
incorporation of Marxist thinking into the awareness qf Western culture

and the sudden flowering of a po‘:litical hermeneutics of the gospel messac_:;e."6
Fierro <locates the specific elements of Marxilst thought that constitute
the main influence on polrxtical (and liberataion) theolégy in "alalectlcal
reasoning" and "historical materialism.” As a result of these influences,
a theologian like Sequndo is able to construct a theology which proposes a
negative critique of the existipg social order in Latin America with'a
progressive goal of liberation in history. Thus his theology aspires tb
be a practically epgaged, transformative, emahcipatory activity.

<+
Same of the problems of Segqundo's specific cultural context, to which

he attempts to respond, involve the* revolutionary acgivity of various
guerrilla groups and severe government and military repression
characteristic of authoritarian and/or military regimes. It becames
apparent in Segundo's.work that the t;aditional discourse of Christia:nity,
. its logos about God expressed through the language of symbol and repre-
sentation, is no longer adequate to address the "structured, systematic"

injustice7 of Latin America, which has to do with concrete happenings and
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the material condiéidns of life. Segundo's aim is to place thec;logy in the
service o_f the liberation prgggss, through which he hopes his society will
experience structural t’iansfoﬁ?é/i:lon and widespread changes. Thus the "
specifip symbolic-langquage of theology must dissolve as a separate form of
discourse, giving way to the discourse of politics, since it is in the
pdlii:ical realm, not the theological, that Segundo sees changes in society
as occurring. Recall his disillusionment with the social encyclicals of
_the church, which he claims have not been put into practice in a Siélqle
country in the world. His point is that appeals to charity and God's
cammand to love the neighbour are insufficient as effectjve forces, by

themselves, for practical social reformation or transformation. This is }

why Sequndo cites Gutierrez's declaration that theology is the "second

step,” and is necessarily a posteriori to politics. To reinforce his view

o

- he invokes Gustavo.Gutierrez's definition of politics:

Human reason has become political reason. For the contemporary
historical consciousness, things political are not only those
which one attends to during the free time afforded by his
private life; nor are they even a well-defined area of human .
existence .... It is the sphere for the exercise of a critical
freedam which is won through history. It is the universal
determinant and the collective arena for human fylfillment ....
Nothing lies outside the political sphere understood in this
way. Everything has a political color .... Personal relation-
ships themselves acquire an ever-increasing political dimension.
Men enger into relationships among themselves through politig:al
means.

For Segqundo, this ﬁ\eans ‘that whateyer the gospel message seems to convey,
. for example, or whatever Jesus said, "must be translated to an era in
which real-life love r;as taken on politaical forms,” sir;ce in modern times,
“politics is the fundamental human dimension."9 - /

This view of glitics along with the primacgy of prax{s implies that

all human activity, including thought, belongs to the practical sphere of

/
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human existence, so that human beings must look for truth ané its
rverific;ation in concrete practice. If one accepts Marx's assertion that
" existence is prior to consciousness, then knowledge is not a matter of
discovering the ultimate, fixed truth that is meant to explain reality.
Rather, knowlecige is .understood as an open-ended, paxitial historically-

embedded process which per definitionem will never yield or reveal any

final truth, since it does not exist. Such an approacr} to reality focuses
upon the possible as opposed to the absolute given, re'sqlt:ihg in crit(ical
social theories which search for viable, historical alterr{atives to the
existent state of affairs. Such a critical social theory is the negation of
the existent, in all its unfreeéom and consequent human alienation. A
critical theoretical perspective on sociai reality rejects the mere
factuality of the existent in order to discover the possibilities for a
more authentic, unalienated and socialized humanity, in which the needs

of the individuala and camwmunity are interdependent, and self-consciously
understood as such. To borrow Herbert Marcuse's language, neggtion of

the existent is positive, because it has a liberating function in its
“Great Refusal to accept the rules of a game ir; which the dice are

loaded,” and in its ability to make the absent present "because the greater
part of the.truth is that which is absent."lo The negation of the existent
also means the negation of the social order, so that negatioff” is "political
“negation” whlch may find expression in non-political language, since "t-he
entire dimen510n of pOllthS becames an integral part of the status quo. "ll

These few basic ideas taken fram critical theory are of relevance to

Sequndo because they are i:,nplicit in his overall approach to the same
issues, i.e., the' relation between theory and practice, and the primary

. place of politics. If Sequndo is approacheé 'from the perspective of the
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-general featuree of critical theory,; then his own theoreti'cal method and

intent become clearer and more coherent. Certainly it cannot be said that
Sequndo is campletely unfamiliar with the central tenets of critical

theory, and he is fan‘uliar with the work of_ Marcuse. K This 1is hardly
surprising, especially if one considers the remarks of Alfredo Fierro
- once more, who states that critical social theory has had an irrevocable
impact on contemporary theology in general:

!

Lack of conformlty with, or negatlon of, existing reality, then, has
~come to form an intrinsic- feature ‘of theology just as 1t has come to
' form an intrinsic feature of knowledge in the school of dxalectxcal
‘thinking -- and t.he Frankfurt School especially.}

However, Flerro applies this statement to the political theologians of
Europe, but not to the liberation t.heologxans of Latin America, whose’
"reading and interpretation of Marx proceeds fram different suppositions,
[and] is not filtered through the Frankfurt School of thmkz.h?, and 1s

N . W13

usually closer to Orthodox Marxism. First of all, Fierro makes no"

-+

reference whatsoever
\

Segundo, but more umportantly, his distinction

between political ang ’liberation theology 1s too sharp. Certainly both

"schoolc" of theology are familiar with the other, and with the maJor

K]
thlnkers of medern times. The most Flerrc can do is to point out basic A

orientations of various theological approaches. However, the issue is not
to prove that Sequndo is directly mfluence'd by the Frankfurt School, or
that he is explicitly and consistently applying their thought to his:

theology. The point is to try to draw out of Sequndo's own thought 1its

—

overall features a'nd’ implications, and to do this, 1t 15 helpful to read

"
L7

his work at times from the perspective of critical theory, which 1s .
closer to Sequndo's own thought than-any self-professed "orthodox Marxism,”

a highly debatable term in itself. I have ‘no intention to now introduce a

.
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discussion‘can;;aring the Frankfurt Sch‘o‘ol with Sequndo. The point is,
rather, to try to identify, if af all possible,, what the basic orientation
is in Sequndo's approach to social analysis, and in what’ way or by what
othcr influence, if any, nhe has appropriatec‘l Marx

This, however, is no easy task, s’;.nce‘it is very difficult to determine

2

any predaminant or easily identifiable Marxist interpretation reflected in

g

Sequndo. What Sequndo does is to select certain ideas from Marx's writings
wand apply them to his owr1 theoretical mctktod‘r?\s ever he caﬁ, in very much
the sdane way as he tried to k;ring 'Mar)} into line with his own concept of
ideology. Although Ségundo will use'a\vnter like Adam Schaff or Georg .
Lukacs occasionally to unde;fine or 1interpret a partlc;ular point 1n Marx
that is canpétlb)e with hlis own critique of Marx‘ hc/never does sO in any
sustained and \é;OhSlStent manner, making it very cdifficult to understand
just how he interprets Marx. Part of the reason for this 1s that Sequndo
cites very few passages from Mar;<, which are in t\:rn based Gpon a
“w!‘elatively small selection of texts. Segundo focuses very narrowly on
limited, specific points in Mar;, which he labels as those ';proper and
posative dy)‘.,mensmns“14 in Nlari's work that are rrpst useful for him:.
Sequndo does not engage in a sustained critical analysis of Marx, ang
perhaps therei 1s no reason why He should, since his interest in Marx is
more or less lumted to strictly methodological issues. Yet this can
screate problems ‘for Segqundo's readers, since it is the reader who must N
develop themes and concepts that *aré \lateﬁtly {(but sametimes more t
"explicitly) present, such’als the use of dialectic amd negation in order to
camprehend Segundo . Segqurdo tends to move in and out of a polemical

dialogue with Marx throughout both The Liberation of Theology and Faith

and Ideologies, but abandons this enterprise in The Historical Jes:& of .

p ANy {
- .o
R ﬁ
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the Synoptics which inmediately follows Faith and Ideologies as its :sec011d

volume. This fact is significant, since the earlier books are almost

exclusavely concemed with methodoloqgy, while The Historical Jesus of the

Synoptics is an application of Sequnco's methodology.

Nonetheless, Sequndo's relationship with Marx is often problematic, a’

fact which Segundo generates himself -by attempting to imposc orr Marx
certain interpretations and implications that are highly questionablc.

Segundo's understanding of "historic'al materialism" i1s one illustration of

s

this. Segundo tries to qQuestion the strict "materialism" of Marx's

«"appn&ach to social re'lapic_ms (w1thout defining what "materialism’ 1is as he
canpreheﬁds the term) concluding tﬁat by }{\aterial," Marx_recogmzed p_qt__l_l
material and spiritual ’dlmensmr;é as implied 1n the relations of magerial
production and. thear cénsaquent social relations. He \:Jrites:

The term 'mode of production' is much less materialist than is often
assumed by both 1ts advocates and its opponents. As Marx repeatedly
stresses, the mode of production -- or, the concrete econamuc

structure -- does not just take in the,organization of the means of
production: i.e., its more quantitative and hence ‘'materialist’

aspect. It also takes in the 'human rélations'._gencrated by the

type of production in guestion and by the appropriation of the means -
of production. And in these relations between human beings, 'o-
» effected in and through work, are included many elements which we -
could rightly call 'spiritual' and which are not nebulous idealiza-
tions. The concrete 1is camplex. It 1s material and sparitual, even

for historical materialism -r or at least for the materialism of 3
Marxism's founders. 1> \ .

‘Besides the fact that Segundo begirﬁthe passage with Marx himself,
~

and ends with "Marxism's founders," wham he does not name, the more serious

——

problem lies 1r; the vulgar understanding of materialism that Segundo

attributes to Marx. It seems that Sequndo interprets "matgnalism" in the <

n'dgt literal sense of the word, so that he can designate all other aspects

of social relations -- which he, not Marx, calls 'human relations' -- as

"spiritual.” Although Marx's concept of the relations of material,

-
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production and social relations is indeed camplex and multidimensional, he

does not use the term "spiritual" to describe them. Consider this passage

from his Preface to A Contribution 'to the Critique of Political Economy:
'y

In the social production of their life, men enter into definite
relations- that are indispensable and independent, of their will,.
relations of production which correspond to a definite stage of
development of their material productive forces. The sum total
of these relations of production constitutes the economic
structure of society, the real foundation, on which rises a
legal and political superstructure and to which correspond 0
definite forms of social consciousness. The mode of production
of material life conditions the social, political and
intellectual life process in general. It is not the conscious-
ness of men that determines their being, but, on the contrary,
their social -being that.determines their consciousness. !

Human beings, then, for Mdrx, cahnot be divorced fram the material

conditions of concrete existence, and concrete exxstence mcludes all

soc1al relations and intellectual life "up to (their) furthest forms. w17

‘

Consciousness is "conscious existence, and-the existence of men is their

1 4'
actual life-process." 8 Consciousness relates to the material, and not
the splmtual which Marx gives no legltlmate credence to as a category in

-

‘any case. Segqundo may well attribute a spiritual dimension to huran

_experience, but Marx does not, and cannot be read to do so.

\

For Marx, "spirit"” has more to do with Hégel's 1dealist phlloso;;hy,
which he ‘rejected as sheer abstraction. In applying the term "spiritu";\l"
to Marx's ma—tenal conception of history, Sequndo simply engages in a
reductionism of Marx's 'understanding of the camplex interconnection
between the productive forces of society, the relations of production and
social relations. .The problem is compounded further by .Segundo's lack of
clarity about what exactly. he means byﬁspirit. He writes:

The spirit ... is concrete. And cons;:iousness, its organ or product
par excellence, must return to the concrete in order to construct

its practical projects .... Theoretical praxis which seeks to trans-
fdnmr the world is precisely the activity of the spirit geared toward

\
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the creation of a new world. ® Hence 'materialism' cannot be an
alternative to the spirit and its functions.19

This is not Marx, and if anything is closer to Hegel, and it 1s surprising
that Segundo even, tries to elaborate upon Marx's material conception of
history by a superimposition of a Hegelian pblioso&py of hlstory, and not
realize 1t. This particular ﬁassage shows that Segqunde has actually turned
Marx upside dowh! which 1s perfectly understaqdable 1f his intention 1s to
insert ‘the notion of spirit 1nto Marx. But in that case, Sequqég would do
better to pursue this line of thought vis-a-vis Hegél, and not Marx. |
In faét,-Segundo might have fewer theoretical problems altogether 1f
ﬁe had chosen to dialogue with Hegel, since Segundo's théory finally cannot
dissociate 1tself from relying &n an absolute 'something' as a conditioning
or guiding element in his own approach to history and human praxis. Even
though Seéﬁndo's ihgologlcal method begins with and cmphasizes the primacy
of practical action of human beings in their concrete environment, he is’®
disturbed by the problem of relativity. He asks:‘
How and ﬁf%nlwhere can there arise an absolute that will put order
into all that relativity 1in a praxis? ... action cannot be
structured without samething unconditioned that subjects everything
else to unity. That unconditioned need not be God or a meta- ,
_physical entity, but it has to be a value. 20
Here Sequndo introduces an abstract category that implies a dialectical
relation between an absolute, uncondiEloned value -~ whach could be God,
a metaphysical entity, or Absolute Spirit -- and historical contingency
and change. This approach to the gquestion of relativity and history
actually drives Segundo closer to éegel than to Marx, and it raises the
question of who, or what is the subje;t of history, in Sequndo's view.
But Segund?/diémissesiﬂegel, charging that Hegel's "idealism" is-
"characterized by a valuationai indifference on the part of the phifosopher
~J

)
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(and the dralectic itself) ."2

L)

Sequndo does not enter into a serious analysis of Hegel's phi-losophy. hd

! Here ohe must pfoceed carefully, since

equndo's charge of idealism, then, is not the issue, as it tumrns out,
but simply that Hegel's phi‘losophy is not partisan, which is really what
Segundo means by valuat‘ionalp: that is, it lacks a specific camitment to
a particular social, historical group:
Neither the lorcd nor the bondsman, the, skeptie or the stoic,
incarnate a value or gkt any preference. If there is any
! valug in Hegel's dialectic, it is-‘to be located in the
Sp ition itself, not in either one of t:he‘ar’u:ac_;onisti'.i
alues are conveyed by the process of opposition only.
Sequndo, then, in aptual fact rejects Hegelian dialectics on the |
grounds that it posits the wrong category as the "Li'nconditional" of h:nnan
" history and praxis. Where Hegel sees the dialectical moxlzement in_ histoiy
as initiated Sy Absolute Spirit, Segundo prefers an engaged value as the ~
motivating };istorxcal force. Methodologicaily speaking,k there seems to be
.very little difference here between Segundo and what he claims was meant
by Hegel. Then Sequndo abruptly declares his pre'ference for Marx, who
"brought di;glectic l;ack down to realism, ‘to 'real human beingg,'.’"23 But
‘ than Sequndo explains Marx's methodology, i.e., his mat.eria'l conception
of history in which the hmna;m being 1s the only subject, ‘as actually
depending‘ upon a moral judgement of the just cause of the proletariat,

which makes Marx's theory value-laden. Here Segundo treads on ‘dangerous

ground, because he obscures the fact that the decisive difference between

Marx and Hegel is located in their opposing conceptions of the subject of
history, 'whic}) for Marx is man, but for ‘Hegel, Absolute Spirit. When

) Sequndo rejects Hegel's dialectical method on the grounds of . it being

’ valueless, he confuses the crucial point, thus reducing Hegel to some kind

of dilettante or amoralist. He further fails to recognize that his
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location of value as the unconditioned abso;ute of human praxis and history
raises serious quegpions about” the historical subject in his own théory,
questionslghich take‘him far away from Mggx. One wonders how Sequndo can
claim to ‘dissociate ﬁimself fram Hegel on 'the point of the subject of
history, and why he does so, and then identify-with ;arx who élgarly
- rejected any suéh néﬁlonﬁof an "absolute" or unéonditioneé element as a

legitimate feature of a materialist and dialectical methdaolo&y.

Y

To reJect Hegel on the grounds of his dialectics, dismissing the
importance of dialectics in general, is also far from Marx. In Volume I

»f Capital, Marx writes: . )

py dialectic method is not only different from the Hegelian, but is
its direct opposite. To Hegel, the life-process of the human brain,
i.e., the process of thinking, which, under the name of 'the Idea',
he even transforms into an independent subject, is the demiurgos of
the real world, and the real world 1s only the external, phenomenal
form of 'the Idea'. With me, on the contrary, the ideal is nothing
else than the material world reflected bythe human mind, and trans-
lated intp forms of thought.24 \\

The key difference between Marx'aﬁd Hegel lies yithin the location of tﬁé

historical sdbject, not in the dialectical meth per se. Segundo slides

over_ this point because his central interest is show that Mark;s
’\theory rests upon an anéhropoloqical falﬁé in a value, andﬂhe refers to

Marx's realist "relocation of the dialectic" which,
‘4 Y
“inevitably entails the accentuation of s predialectical 'faith'.
... It is not the dialectic that leads Marx to place himself on the ~
side of the proletariat .... Marx's position 1s not one of
opportunism abetted by predictions which the dialectic makes
possible .... His option is an effort to change the world by
\ estabg;éhing values.?>

Marx's "relocation of the dialectic” has nothing to do with values or
\\\\\\ taking sides. Sequndo cannot legitimately reduce Marx's. insistence og
human beings as historical subject to a partisan preference for one

.bistorical group over.another) based upon an abstract value. This is to

Y
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ggad Marx as a moralist, which he was not. Moreovei, Sequndo's rejection
of the dialectical method OA the grounds of the absence of'values makes&no
sense. Marx's method T¥ also dialectical, arnd he inherited it from Hegel,
and ig‘has nothing to do with values in. the sense Sequndo means. Marx '
acknowledgés how he had-"openly avowed" himself as "the pupil of that
might& tﬂinker" {Hegel) from whom he inheriggd the general theory of the
dialectic, while disagreeing with Hegel about its location: ' :
The mystification which dialectic suffers in Hegel's hands, by no
means prevents him fram being the first to present its general
form of working in a camprehensive and conscious manner. With him
.it is standlng:on its head. It must be turped‘right side.up again, 26
if you would discover the rational kernel within the mystical shell.
Marx also stresses the importance of negation in dialectics, another
element taken from Hegel, with its power for "breaking up" the "existing
state of things," "becauge 1t regards every historically developed social
;me as in fluid movement, and therefore takes.into account 1t:s transient R ‘
nature not less than its nomentary’existPnce;,because it lets nothing
impose upon it, and is in its essence critical and revolutionary."27 i
Like Hegel, Marx also understands dialectics as negative dialfectics, whach
Segqundo for some reason réfhdxates only in Hegel, whom he dismisses as -
usiné;“the negation of the negation" as an irritating "manner of speech,”

28

"ad nauseum." Sequndo unfortunately interprets Hegel's concept of

negation in a literal, vulgar way:

Unlike a small child, an adult human being knows that a chair is
not really the negation of a table, ever. Nor is the, canine
carcass the negation of the dog ... mere differences are not
negations ..,. Only if I want to sit down, and deliberate where
to sit down, can the chair became metaphorically the 'negation’
of the table, and vice versa. )

There is no point to debate with Segundo about Hegel's\concept of

7

negation, and its importance for the overcoming of alienation, for

o
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example, since Segundo offers a'simple caricature of Hegel in the above
quoi:ed paragraph, and seems to show no interest in a serious discussion .
of this point. My aim is, however, to show that his disagreemeqt with
Hegel and his siding wit;h Marx on the issue of dialectics as a question
primarily of val‘ues is misplaced and even unnecessary. There is no reason-:
for Sequndo to dismiss Hegel, before ever; entering 1nto a serious
evaluatio'n of his philosophy. This whole ,confusi.ng discussion in Segundo
abOL.]t Marx, Hegel and dialectics is finally irrelevant to Ségmdo's real
purpose, whi;:h' is to try and show that Marx's theory is grounded in a#'
“"pre-dialectical" values-structure. To state the matter very directly, .
there is ‘no way- Sequndo can convincingly prove it, and at the end of his
diécussion about the above-mentioned themes, the reader is left somewhat
bewildered. It should be finally noted that Sequndo at some point drops
the 'Ferm "mater.}alism" in favour of "reali;m, " so that Marx's critique.-of "

Hegel is understood as a- "realist reworking of Hegel's dialectic."30

LS

However,.'the important issue for Segundo at this point is not . the
methodology of a materialist conceptjion of history or dialectics, which
. was very important to his theory before; it now appears as secondary to
the question of faith and values:
Neither historjical materialism nor diglectical materialism can '
claim to determine the value (the ‘ought-to-be') possessed in
and of themselves by premises which are, by definition, self- '
validating -- i.e., which belong to the, realm of meaning.31

For Sequndo, faith, and the values which proceed from it, are beyond the

boundaries of theoretical n\ethodoipgy.?z Values constitute therefore an

o

\ .
absolute, unconditioned and.fixed transeendental truth which grounds and

‘mediates both theoretical and practical methodology. Again it must be
: = ‘ T
said that Segundo appears to be a long way fram Marx, in now seeming to
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abandon bumaniﬁés the proper subject of history. It is precisely here
t:ha/t Segundo‘re\ieals the idealist and transcendental strain within his
thought. But ‘this becames extremely’pmble‘matic as he consistently tries
to impb_se th;'}s view on Marx, asserting that Marx's "realist dialectic" is
itself grounded in‘a "particu%ar conception of meaning and value," and
even fu‘rther that "only those who share this meaning and values structure
can use Mancis‘method of cognition and action in a logical, effective way."
One wonders if tr;is is a purely descriptivé, or moralistic statemént. It
seems to imply that the underlying motivation of Marx and anyone else
concerned with the abolipion of class society and the liberation of the .
proletariat (and»g'll humanity) necessarily arises fram an abstract
principle or value concerning the just cause of an oppressed humanity. -
Ségundo thus turns Marx into a kind of utopian socialist, never con-’
'fmntinq Marx's repeated attacks on utopian socialism in favour of a
scientific, materialist analysis of the concrete lawé and mechanisms of

‘ history, as was referred to in the previous chapter.

/Seggndo actually.interprets Marx in terms‘ of a kind oé\ Marxist
humanism, which might be legitimate, on the grounds that since’Marx, thgre
has arisen same groups of thinkers who have attempted to read Marx by way
of a socialist humanism, such as is found ih the work of the Frankfurt
School and the Praxis>® group, which both include writers like Herbert
Marcuse and Etrich Framm. Segundo acknowledges that he reads Marx in a
htm\an‘ist key, although he’does not ,explalin.,very fully what _this means.

He speaks of the humanism of Marx, but makes no effort to develop this
idea beyond a very s;?ecific peint. He quotes Framm to support his
position that Marx was .af hunanist: "It nru.st be noted that labour and

cépita} were not at all for Marx only econaomic categories; they were

-

33
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anthropological categories, imbued with a value judgement which is rooted

in his humanistic posit:ion."35 ’(Segundo's italics). Then Segundo goes
into a very'brief and de%criptive discussion about Marx's humanism in
which he acknowledges the existence of the large body of literature on the
subject, with its cont.roversia} debate. Segundo does not delve into this
debate, however, b{Jt asserts that Marx does indeed have an ideal concept of

36

human being whiich is "partially derived fram Hegel, "~ and t;hat Marx does

profess, "The essence of the human being,'" which Segun'do immediately

labels as a "transcendent datum par excellence."37 Segundo proceeds to

assert that such a humanism has nothing to do with science, and that its

"premises” are based upon an idea of "essence" which "looks an awful lot

like one of Bateson's 'self-validating premlses'.“38 It seems that Segqundo

is dangerously close to postulating an idealist tgndency in Marx's thought,

4

while .unable to prove it.
But then Segun® concedes that the concept of "human essence, " while
present in Marx, is also "rehounced" by Marx in his sixth thesis on

Feuerbach, but does not explain this apparent contradiction. However, the

sixth thesis on Feuerbach is by no means the only text where Marx explicitly

repudiates the notion of a human essence:

Circumstances make men just as much as men make circumstances. This
sum of productive forces, ‘capital funds and social forms of inter-
course, which every individual and generation finds in existence as
samething given, is the real basis of what the ghiIOSOPhers have ¢
conceived as 'substance’ and 'essence of man'.3

Finally, it is impossible to conclude just; how Sequndo in fact understands
Marx"s sixth thesis on Feuerbach, or why he even mentions it. In any case,
Sequndo does not recongider any of his immediately preceding assertions
about Marx's humanism as based upon the premise of an ideal concept of

human, being that the "young Marx brought to all his writings."w Again;

@

~

o
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another general statement about "all" the'\;rritin;;s of the young Marx, with
no references or quotations, since Segundo "won't go into the very : .

41

. specific content which Marx saw in that concept of the human beipg.“ it

must be remembered that the Theses' on Feuerbach was.written in 1845, in

* the'period known as the youngorearly Marx, and The German Ideology was
written in 1845-1846, also when Marx was young. Sequndo's claim about the
idealist notions of human essence in the young Mancn is then open to serious
doubt.

There is another point thatmust be raised with regard to Segundo's
interpretation of Marx, é;ld that is his assér;tion that Marx's "materialism"
is not incompatible with belief in God. Se;un\o states that all Marx's'
theory does is to critigize agr "ecombat religion in one of its historical

: ’ ® .
42 although he does not explain what he means by this, or which

forms, "

historical form he hag in mind. Segundo tries to demonstrate that there

is no intrinsic connection between Marx's thought and atheism:
There is no more of a relationship between atheh*‘m and a materialism |
consistent with the thought of Marx (be there one Marx or two) than -
there is between atheism and historical materialism, or atheism and
dialectical materialism.43

Although Sequpdo is part'ly correct, this assertion is misleading if one "

looks to the writings of Marx himself, who clearly rejected not only'

religion and theology as forms of ideology, but also the notion of*tod

itself, although not strictly fram the point of view of an atheist. In

the Econcmic and Philosophical Manuscripts (1944), Marx writes: .

A being only considers himself independent when he stands on his own
feet; and he oiilly stands on his own feet when he owes his existence
. to himself. A man who lives by the grace of another regards. himself
.as a dependent being. But I live canpletely by the grace of another
if T owe him fot only the sustenance of my life, but if he has,
-moreover, created my life —— if he is the source of my life.44
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Marx continues this passage to nullify the docé.rine of Creation,

citing the "Generatio aequivoca [as] the only practical refutation of the

theory of creation"” of the world; he then rlejects the doctrine of the

creation of Man, even physically by any force other than human: "even
hj

physically man owes his emistence to man ... by which'man repeats himself

in procreation, thus always remaining the subject:."45 Marx goes on to

% .
undermine the very question of atheism as a legitimate question, .claiming
that it is not an 1ssue for socialist man: "Since for the socialist.man

the entire so-called history of the world is nothirg but the begetting of

man through human labour," so that man has: )

The visible, irrefutable proof of his birth through himself, of his
process of coming-to-be. Since the real existence of man and nature
has become practical sensuous and perceptible ... the question about
an alien being, about a being above nature and man ... has become
impossible in praqtice. Atheism has no longer any Immeaning, for:
atheism is a negation of God, and postulates the existence of man
through this negation; but socialism as socialism no longer stands
in any need of such a mediation. It proceeds from the practically
and theoretically sensuous consciousness of man and of nature as the

' essence. Socialism is man's positive self-consciousness no longer
mediated through the annulment of religion.4b

Sequndo refers to the first part of this quotation as Marx's "reason"
for atheism.4_7 It is not clear what Sequndo means by this, or why he even
raises it. Marx is not pramoting atheism, because ét.helsm is the negation
of theism, and as such accepts the question of the existence »r non-
eglstence of God to be legitimate. Marx does not accept the theist/atheist '
dichotamy to be relevént because it still formulates, or mediates  -the
question of concrete human existence in relation to a Creator, thus
obscuring the fact of historical human subjectivity. If the f&Qt of man is
man himself, there is no neéd to e'ven thinkl about God; socialist ma;;> free
‘of the alienation produced by class society and reflected in reﬂligion, one

of its ideological forms, understands himself as his own "root" or essence.

-
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"Socialism is man's positive self-consciousness no longer mediated through

'the annulment of religion," wrote Markx, and Segqundo does not take this
st:atement into serious account. Segqundo simply wants to state that Marxism
and atheism are not mutually exclusive. Here again, it is necessary to show
that Segundo dispdays a tendency to reduce or s:implify Marx at certain
points in order to not only build his own position, but to try to enlist
Marx's support for it by his analysis and interpretation of the texts of
Marx. Thus "Marx's work" is not "an ontology loaded with the transcendent '
datum that transcendent data do not exist at all."48 If by "transcendent
data" Segundo means God,. then he would be hard pressed to show that there
is any-text in Marx that even allows t;hewpossibility of the existence of
God. If there were, then theology (i.e., logos about God) would have to
- be seen ds a legitimaté activity for Marx. But for him,' theology is
nothing more tharf "philosophy's spot of infection. u‘? But Sequndo drops ‘

- the matter, content with his unfounded assertion that Marx's thought does

not necessarily imply denial of the existence of God. o

. In The Liberation of Tl:eology,‘ Segundo tried to construct a critical,
materialist methodolog)} for 'liberation theology, mostly by way of Marx.
Segundo began his approach to theology by placmg man as the centre of
human hlstory so that the focus of hls t.heology would be man in his
concrete, material COI:ItEJ(t, and whose purpose would be to change the
structures of society for the liberation of Latin Americans. However,
man as centre, in the methodological sense, does not necessarily imply

man as the sole subject of history. This is a hi‘ghly important
distinction, which I will explore later in the thesis. For Marx, man is ,
clearly and unequivocally the subject of history, while for Segundo, he ‘

is the centre or central focus of hisbory, and it must be stated clearly .
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and now, that subject and centre are not the same. Man as centre could
imply God as the subject of history as well' as man, which 1s umista):;aﬂbly
. apparent in Sequndo's statement, quoted earlier, that man and God function
as "co-workers">" in history. But I will .leave this point for now 1in ‘

¢

order to take it up in greéter depth later.

. In Faith and Ideologies, Sequndo goes much farther in his appropria-

.

tion of Marx's methoc}oloqy sO that he t:_ries to force Mer,,mto a position
that is actual ly compatible wikh hls own re-thmkmg of Chnst an theology,
\so that t:here 1s no unbridgeable disagreement between himself and Marx on
the questions of idedTogy, faith and valueg and even theism. In order to
do this, Ségundo engaées in a polemics with Marx which 1s bdsed not only

on a highly selective and eclectic reading of Marx's texts, but also on an

-

'extremely questionable intefpretation of those.texts, many of which I have

tried to expose. Sequndo tries to so.ften Marx's harsh cl:rltique of .
religion by introducing a ‘;ii‘stinctio;x between faith and ideology, by
i‘edefining -ideology and arguing that faith and values are not only

N u;xtouched by Marx, i)ut become an intrinsic part of. Marx's own theory.
Segundo also attempts to separate faith and values from 1deology in such a
way as to preserve :their "inextricable" mterconnectiOn, and sanchow show
that his working out of these themes can be validated by a reading of
Marx. In my view, this effort and the conclusions..Segu;mdo draws from it
do not stand up under critical chr{ltiny. Segungb seems to be co:xstructing

" a revised Christian theology which is openly influenced by a Marxist

theory, and unsuccessfully so. While\'it may be perfectly legitimate. to

\ use Marx's materialist conception of history and dialectics as a

methodological framework in which to formilate a critique of Christianity

for the purpose of transforming Christianitj( i;mto a more relevant or ‘

— &

¢
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sensitive response to the concrete historical problems of a given social
context és in Latin America, it is rather samething else to try and’
digest Marx irltb a criticai t.heology as part of its thematic substance in
the way Seguncb does. . ’

-1t is perfectly understa;mdable that Segqundo attempts to brmg
Ctuu'istlan theology into synchrony with his own particular cultural and

historical situation, working out d new basis for its validity, which
[

. obviously rests upon its relevance to the Latin American setting.

>

Refen:ing once again to Fierro, one can state that "'A theology is well-
grounded when it makes the gospel of Jesus Christ meamngful\ ;;9 its

contemporaries, " >1
The relevant question for Sequndo is, why he 1nsists that Christianity

.and this of course expresses Segundo's purpose

is an ideglogy with progressive, programmatic potential, with the power 'to
Me a constructive and meanihgful interventiorq in the problems of
conterrporc:mj Lat:.in America. What other i1deologies are present in Latin
Ameri’ca, and how do they threaten or unaén}ine Christianity, or compete ‘
with it on the popular level, if at all? These are important and

relevant qQuestions for pursuing my analysis of Segundo's work, and will
° . \ b

3 \ ‘ ‘

-

"~
'
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CHAPTER V
» . ' . .
BETWEEN NATIONAL SECURITY AND REVOLUTIONARY MOVEMENTS: .
THE NEED FOR A NEW IDBEOLOGY )

According to Ar)dré Gunder Frank, th_e "battleground" ypon which the
revolutionary struggle for social change in Latin America will take place
"includes the field of ideology.”’ It is in the "field of ideology™ that
Segundo is operating in his effort tb create a théology that 'is capable of
be}ng more relevant to the needs and problems of Latin America. He is
tr.yinc'; to pramote an approach to social change that is practica} and
effective but that 1s aléo solidly grounded in certain human values wh.ich
he finds confirmed and proclaimed by "the historical Jesus." By
"h:istorical Jesus, " Segundo means the living human person Jesus, who acted
and spoke in the faresence of other real life human be'ings, and whose life
and deeds actually.bore- witness to a "process of humanization" which is
relevant for human beings t;od.ay.2 Sequrido views Jesus first and foremost

as one who "bore witness to certain human values,"3 that were meant to be

lived in the concrete world of human experience and action. This is one

of the reasons why he insists on the necessary interdependence of faith’

-

(in values) and ideology, which he describes in terms of "the coam-

4 Sequndo is concerned

plementarity existing between faith and ideology."
that ideologies without values will degenerate into mere rigid
instrumentality, while values (or faith) divorced fram an appropriate

‘vehicle or structure for realizing them in practiceg will be meaningless
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and deéa as far-as human action is concerned.

L —

Latin American society is not devoid of 1deologles, 1nc19d1ng
polltical 1deolog1es which exist in a lethal competltlon with one another.
In this sense, Latin America does indeed present a battleground of opposing
and warring ideolégies, which corréspond to the various political, economic
and social interests which keep Latin Aésrica in a perpetial condijtion of
violent in'stabiiity and material impoverishment. The two most important
ideological extremes which exist in Latin America, and which stand in
direct opposition to one another, have to do with the ideology of "Natipnal
Security" on the one hand, and various forms of revolutionary and.guerrilla
'1deolog1es on the other. Although Segundo refers to the ideologies of both
National Security and revolutionary movements (which in his tenninology
includes guergillas, subversives, and "the Left"), he does so only briefly
and very geperalfy, without any coherent explanation of what these
ideoclogies express, or whom they speadifically represent: Furthermore, it
is apparent that Segundo is attempting to openlthe possibility of an
altérnative ideoclogy to the éx1sting ideological extremes, thus formulating
samething of a mélange of those "proper and positive" dimensions of both
Marx gna Cnristianity. .

In Sequndo's work, libefqpion theology becomes a transformed Christian
ideology that rests upon both faith in tﬁé basic valués that stress human
welfare and a generélly social and historical analysis of Latin America
~derived fram the theory of Marx. In Seqgurido's view, the possibility for
such a theology first abpeared with Vatican II, and was later elabora
upon and applied to the Latin American context in the documents of the
Second Latin American Bishops' Conference (CELAM II) at Medellin, Colonbia,

in 1968:
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* It can be said that the Catholic Church in Latin Ameriga was the first
‘Catholic community to set out resolutely on the new pathway opened up
by Vatican II. The new pathway was based on the assumption that faith
has as its  function the task of guiding the human mind towards moré
fully human solutions in history; that the Church does not possess
those sclutions in advance but does possess elements that have been
revealed by God; that these revealed elements do not preserve the
Church fram ideologies; that instead the Church rust take advantage of
those elements to go out in search of (ideological) solutions to the
problems posed by the historical process; and that such solutions will
always remain provisional .... At Medellin the bighops adopted
ideologies that went counter to the status quo. This enabled a large
number of Christians to percgive the intermingling of faith and
ideoclogy for the first time. "

Sequndo. assumes that his attempt to construct a transformed Christian
ideology has a far better chance of finding support among the Latin
Ameriéan people th;L either the ideology of the National Security State or
the ideology of what he calls' "the Left, w6’ which he never deflnes, but
which seems to randomly include "subyersives," and gquerrillas and even -
left;wing politiéal parties. In his view, the reason why liberation
theology (as a progressive Christian ideology), has a good chance of
gaining ideological hegemony in Latin America is becquse:

The Latin'Americén Church 1s supremely sure of 1ts membership.

Despite dire problems and predictions, and in a society that

is urban for the most part, more than ninety percent of all

Latin Americans still call themselves 'Cathqllcs
Before proceeding witb Sequndo's analysis of the ideoloélcal éonfllcts
within Latin- America or exploring his own attempt at constructihg an
ideological alternative, it is important to present a clearer picture of
the ideological context in which Sequndo is writing, and about which~he
is critical. Yet Ségundo himself is vague witp regard to the content of

these ideologies, which renders the basic features of his crit;que some-

what abstract. At this point I will try to present a general overview

of both the National Security ideoclogy and the main ideological tendencies

P ' f
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of some of the Latin American revolutionary movepents since the 1960's t;oj
the present.

The Ideology of the National Security State

‘Shortly after World War II, the United Statés goverrment established.
the National Security Co'uncil (NSC) and the Central Intelligence Agency
(CIA), two political agenéies whose exi;stence produced serious reper-
cussions throughout Latin America in the foldowing decades. 1In Latin

America, prior to World War II,” there were some fascist movements of ,

minor importance, modelled after those that existed in Germany and Spain.c.

Although these movements were neither widespread nor popular, they

?

re-surfaced in a much stronger form after World War II when many Latin

" American countries developed their own imitations of the American National
Security Council and the Central Intelligence Agengy. According to J8sé
Comblin, "the national security systén has come to 'domihaf.e .most Latin

American nations and is likely to conquer the rest very sooh."9 The basic

.

features of what éanblin calls "national security ideology" are:

" The integration of the whole nation into the gatlonal security systém

and the policy of the United States; total war against camunism;

collaboration with American or American-controlled business - .

,corporations; establishment of dictatorship; and placing of absolute

power in the hands of the military.lo
' ‘ M

The effects of this national security system have became particularly

devastating in Latin America since th:e mid-1960's during and after which a
‘series of military dictatorships took over éev'qral Latin American countries,
and v/vhich very largely abolished whétgver‘denocratic governments there were
along with most structures of civil society. The recent history the

-
political situation in Uruguay provides a representative ure of the

A brief-discussion of

Uruguay is also relevant here, since Sequndo lives in Uruguay. Prior to

situation existing in many Latin American countries
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the military takedver in 1973, Uruguay was orie of the nmost stable, “

economically prosperous and democratic countries in Latin America.11 Since
; . .

the mili took power’, the econamy has detericlvrated severely; and all
fundamen human rights have been éboliéhed. State ‘terror is re_gularl-y
uséd to répresé any and all®fomms of protest; recently-Uruguay was'thought
to have the hiéh@st per capita number of political prisoners in the world.lz\
;I‘he approximately one t_hgusapd or more political Prisfoners (in a total
population of just over t\wo million) incarcerated in the infamous Libertad

’

and Punta de Rieles‘pri‘sons live in conditions,

deliberately designed to bring about the physical and mental breakdown .
of the prisoners who are forced to live in an atmosphere of permanent
fear and insecurity. These conditions are an extension of the torture
inflidted on the majority, if not all political prlsoners immediately

* after arrest in Uruguay.l3 ( -
Uruguay is known as a "classic example" of a state based upon thé

principles of the national security system.14 The Uruguayan regime

. impleménts the national security ideolagy through a "sophisticated system
' t

of control in which repression is embedded in the very structures of
~ .
15

society." The practices of the Uruguayan state are typical of those

regimes "committed to thé ideology of the national security stat:e"1~6 yhic}{
include the dismantling of the constitution; the Aissolution of Parliament,
the abolition of an independent judiciary and the establishment; o.f laws

through decree. 'I"he milit;xry has authority to arrest, try and sentence

civilians suspeqt&l of "political” crimézs, interrogate them routinga&yml;der
t:.orture and incarcerate them in military prisens under mi'litary disc‘ipl'ine.17
" These prisoners have no access to fair trials or appeals. The last human

3

rights organization to exist in Uruguay, Service Paz y Justica/"Servic

for Peace and Justice" (SERPAJ), established in 1980, was officially ed
in Augqust, 1983. This group used to p;bfish monthly. reports which

L}
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, monitored the situation of the political prisoners and prison condit¥ons,
as well as providing ‘infom\at;ion and documentation to the relatives of the
"Disappeared, " as well as keeping international organizations abreast of

the general political situation i Uruguay,18 Meanwhile, econamic

'

conditions continue to worien in Uruguay, which experiences inflation

rates of 45%, with a 17% unemployment rate, -and a four billion dollar

19

foreign debt. The Tupamaros, or Movimiento de Liberacion Nacional

(MLN), an Uruguayan guerrilla organization operatmg aga:.nst the military.
regl.mé has been severely repressed, with its leaders servmg prison terms
'of th'irty-five to forty years. ‘

' 'Thﬁs is the situation in a country mm by the. national security
system and its corresponding ideology‘. The Latin American versio‘n ofrthe
national sécurity state is particularly daﬁger‘:)us because it operates
unchecked by those limitations which weiild normally be imposed by

constitutions or other independent government bodies. According, to

- [ ]

Comblin:

There *is no longer either a constitution or a functioning congress
in most Latin American countries. Sometimes appearances are main-
tained, but they are only appearances. In Brazil, for example,
there is a puppet congress that meets but has no power. The
National Security Council and the SNI (National Information |
Service) are able to determine events without restrictions. This
is true in most of the countries where the new institutions have
replaced the former organs of the state. They are building a new
pattern for the state wherein the traditional legislative,
"executive and judicial powers are nothing bat administrative
services functioning under the real powey -- the new institutions ,

_ +.. (its) ideology .., covers virtually all individual and social
activities of the nation and gives new meaning to all human

. existence, (and) is universal enough ‘and totali%rian enough to

exclude any interference by another phi losophy,. .

' One of the basic ideoloqical assumptions of the national ‘security
system is that its country is in a state of pemanent, total war in which

e

the battle is waged against an intemal enemy which is usually branded as
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"coammunism." This idea assumes v"all pg_l,itics (to be) a politics oOf war,"21
a clea‘r example of which can be found in Peru. Since 1980, there’exis;tzs .in
that country an all-out war waged by the Peru\llian state, through ‘the
mili‘tary and couﬁter—insurgency police, known as Sinchis, against the

"Maoist" gquerrilla organization, Sendero Luminoso, about which more will be

said later. Peru is a cleér example of a ocountry engaged in total war

L

against an internél, "communist” enemy, which is the case in most Latin

. .
American countries. The ideology of National Security holds that the very
survival of theg nation is endangered, so that anyone remotely suspected:of
"subversion" or sympathy with "subversive, " "cammunist" elements in the
society, mus.t.be severely punished and even eliminated. In such an
extreme situdtipn of suspicion, every citizen is a poteptiél enemy of the
state. In order for the nation to survive and remain strong so. that it
can pursue its "natidnal goals" -- whatever they may be —- the state must
have full power and 'contr'ol to take whatever measures are necessary to
eradicate! its "enemies." "National securlty‘is the final and uncondi-
tional point of reference,for everything, the absolute necessity, the

4

unqualified Géod; ‘national power isl the radical characteristic or nature
of all t:.m;ngs."22 * : e

In the ideology of the National Sécurity State, the military is seen
as the quarantor of the national power and survival. The. power of the
military in most Latin American countries, whether it is in direct control
or closely aligned with civilian govermments, is justified on the . -
assumption that,tfhe large majority of the population, which includes
mostly peasants, urban poor and workers, cannot be trusted to be totally

loyal to the ruling pcwar’?i As was said earlier, communism and/or

Marxism is perceived as the single most insidious threat to national

- It

¢
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security, so that only the military can "regenerate” dngd protect the

nation. "What gives them this ability to regenerate thef"natioh?" asks
. . &
Camblin.

3 [

Nothing other than force and power. Their entire doctrine is
based on their ability to create force and violence. The
essence of the state is force and power. The military are:in
possession of power. Consequently, the military alone are able
to give power to the state again. Within such a system,
military force reaches the level of a metaphysical’ attribute:
life is power, military power;_ the essence of being is violence.

Paradoxically ehough, National Security ideology, which is of course t
supported by the m11{;ary, embraces the principles of both democracy and
Christianity:

i
2

Accordlng to their Lthe military reglmes'_l own declarations, the

only purpose of their entire politics is the salvation of -

democracy and’'Christianity. They all want ‘to create a new v

society based on Christian principles. Reading the Declaration

‘of Principles of the Chilean junta, one has to weep tears of

joy and wonder -- surely no government in the moderm world has

ever had such a Christian purpose.

According to Camblin, the military regimes attempt to actively
co-opt the Latin American Church, and in fact do enjoy a measure of
support within various Catholic movements, as well.as within the Catholic
Church it:se‘lf.26 One of the main reasons for this support 1s the
opposition of the official church to communism and Marxism. This pornt
is important for understanding Sequmdo, and his attempted appropriation

« . . .
of Marxism, and his disagreement with the Vatican on this particular
point, which will be the subject of the next chapter. When the Catholic
bourgeoisie and the Church enter into "coalitions" or agreements with
the national governments of a Latin American “country, they do so partly.
because they share some common concerns and goals expressed by National *

' Security ideology, namely the fear of commnism’and the desire for a

rejuvenated Christian soqiety in which the Church has an important
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dec1si<;n-making rote.% Underlying these concerns of the Church is a much
deeper i'ssue, and that is the question of the survival.or at least st:rongt
influence of the Chutch 1in Latin A;nericaf. ’
v : °
Fram the point of view of the Church; this is e; real and legitimate
concern, but unfortunately .has lead same” sect%njs of the Chﬁrch, at least,
1nto the "temptataon" to forge what Camblin d'escribes as "the new

28

' - | . :
Constaritinian agreement” with the ruling powers in some countries. The

‘Church 1n Latin America very much opposes the spread of communist and/or

Marxist ideology, which has became an ix{creasimjl‘y powerful force in some

Latin American countries as a result of growing revolutionary movements,

and the increased dissatisfaction of the population with the governments.
"N .

Hbmaver, 1t 1s by no means true that there is any consensus or even

majority agreement either among Catholics or within/ the Church to adopt a

“Constantinian" alliance with the governments or rilitary regimes.

~

. According- to Comblan: '

‘The majority in the Catholic Church have not fallen into the trap,
have not succumbed to the very temptation. There is a virtual
break between church and state that is apparent in a good many
circumstances. At the same tame, there is a split within the
church itself between those who accept and those who do not accept
the new Constantinian agreement (although each party has given up.
any hope of converting the other party) .22

Nonetheless, Camblin admits that so far the Latin American Church has not

producéd "a Christian doctrine" (ideology-critique?) which can effectively

30

challenge or counteract the "daminant" national security ideology. In

.~his view, this is a necessary task that must be aésumed by Latin American

theol

Later in this chapter, I will ardgue that ~t_'hls task hasf been initially
taken up by ‘Sequndo', who is trying to construct an aiternative ideclogical
rés;.:onse to’the dominant National Security ideology. Segundo is proposing

/

/
/ . \\

) o/

/
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" an ideology that asplres to be a political and t.heologlcal assoc.latmn
' betwaen Marx and Christianity, a point which has been emphamzed t.lu:ouqtbut
this tl'lésis. There is one further point that should be made explicit: the,

A}

conneoct.';ons between Marx and Christianity as Sequndo interprets them, cxist
nbstly on the lgvel of a shared ar;thropology, whlch Segundo tries -to 4

’ demonstrat:e by pdstulatmg a humanist values-structure at the core:of Max;x s
thought Marx does discuss the theme of human alienation, for example, .
which is produced by capitalist, colass éodety, and the poss.xbllx"ty of human -
beings ovefc;anirfg that alienation thrpugh the establishment of a socialist,
or communist society. The point, however, is not’ to o{Jen'up a new debate
around Marx's anthropology; Segu;1do has already done this, and It has been
discussed here. The'point is, rather, to urfde;'stand Segqundo's appropriation
(through his. own interpretf.ion) of Marx's“’pn,thropoloqy. quundo t.hiné;s

that ‘Marx assumes, like he does, tihaf human beings justly deserve lives free
from matériél deprivatioﬁ and oppression as a give;n moral principle. This ;|
very general view of human beings centres around an absoiute \.ralue that |
piaces human welfare above all éther consxdgrations, which for Sequndo 1s
rooted in love, which also happens to be the absolute value of Christian .:'
ethics. The ideolody of the National Security system in Latin, America,
however, holds an opposite anthropology that is primarily Hobbcsmn, and )
thus the negation not only of Segundo's anthropology, but of Chnstlan P
anthropology .l.,I"l general. The ant.hx’ﬂopology mherent in a National Secgpty

ideology, assumes that: ‘ ) ©

.

The human is, above all, a weak and limited being, existing in
permanent danger, always afraid and living in a feeling of '
permanent insecurity. Between human beings there is no

spontaneous agreement. By themselves; human beings are not able

to put peace or order or reason into world. Human beings
are wolves to other human beings. Any h is a danger to any

’

.
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other. Human life is fight, CClTlpetit'lOn struggle, survival of the -
stronger individuals -- of the fittest. 3

Thus, in the National Seéurzty 1d?oloqy, there 1s no possibility of a
ghared anthropology with Chrxstlanity, smce.‘the former holds no cdneept of
love, forgiveness, nor reconciliation, the central values of Christianity.
Howcver, in line wi\th Segunc_lo’s logic, these vaiues (or any values)
arc not:' sufficient in therrselﬂves to be effective i1n the concrete lives of
individuals. . Values are in need‘of a mechasiism, or strateqy \:rhereby they
may boecamne actualized in human praxas, and this mechanism Segundo of course
identrfies with 1dcology, as has been discussed. Yet the ideology of thcz
National Scecurity state 1s not the onlly 1dcology to which Sequndo must
respond. In Latin America, there are also the various ideologies ofipthe
datferent revolutionary movements and guerrilla groups which are struggling

against the government and malitary-forces in many Latin American countries,

’
}

T deo‘ioq‘y of th. National Security system 1s morc or less the comron
ideology of the military (;md civilian govermments 1n most Lat)m/Amerlcan
countrics, and as such, can be generaiMy identified and describxd in tems
of cammon €featurcs. There 1s no such homogenous revolutionary or querrilla
ideology camon to the many groups operating in ;atm Amreraica. (However, 1t
must also be pointed out that the vaxiious rural and ur(;n guerrilla
\Orqahxzatxons existinLthmuQMUt Latin Amcrica since the Cuban revolution,

can be loosely\classifled within either a Leninist or Maoist theoretjcal
-

orientation. ?
Those revolutionary movements and groups which would be termed

)

“Leninist,” base their struggle in the urban areas and rely upén the

. industrial working class and university students to wage the revolution.
. i . v \,

o

Those whose revolutionary project .can be traced back to the historical
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experience-of the Chinese revolution, more commonly labelled "Maoist"
(which itself could be traced further back to the Russian revolution) seek
their revolutionary social base in rural areas among the ;ﬁeasants. More
recently, there emerged ajthird mc;dcl of revolutionary struggle, based upoh
a cambination of /the urban and rural guernila’movcmnts as was the casc in
the revolutionary war in Nicaragua. But 1t 1s not the purpose of this
thesas to now embark upon an'anatcmy of the various revoiutlonary movements
within Latin America. The point is to offer same indication of the ¥
existence of both the range of revolutionary movements and their
corresponding i1deologies. In order to more fully understand the v
ideoloqga context wit.hln which Sequndo 1s attempting to formulate his

1deological alternmative, this time vis-a-vis the various left-wing

- revolutionary movements, I wiil present a brief picturc of four fairly

representative revolutionary ld(;ologms'. Hopefully, this effort will

allow a bettex"'understandmg of what Sequn;io is writing about when he
freely interchanges terms like “the Left," "guerrillas," "terrorists,"”
"revolutionaries" and "subvc;rsives" without explaining who they are or what
they th}n}{ or do. Unless we have same clearer idea of the various
ideoloques that proliferate throughout Latin America, it will remain
difficult to determine what i1deological alternative Sequndo wishes to
support.

Illustrations of Revolutionary Theory -
and Practice in Latin America . :

Carlos Marighella «© N

Carlos Marighella was a Brazilian, borm into the middle class, who

joined the Cammunist Party in the 1930's, which he left in the 1960's to
/ ‘ _ .
form his own revolutionary organization called Ala Marighella (Marighella

-

D,
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"Wing). He also organized a coalition of urban terrorist groups, and wrote

, . - 1]
the Minimanual of the Urban Guerrilla, which became their operational hand-

book. This small book 1s now considered a claSs'ic of 1ts type.

Marighella's 'Minimanual', although written for the Brazilian struggle,
became very well-known and widely read by urban guernlla groups around the
mrld It basically outlines the mechamcs of revolutionary struggle, whach
includes what types of guns and ammunition are best suited for a gquerrilla
war, as well as identifying the legitimate targets of querrilla attack.. Fc?r
example, Mar;;hclla urges the use of the light machine gun, whose greatest
advani;age is that it 1s "greatly respected by the enemy."3 The proper
' targets of guerrilla actions are: all government property ang inStltL;thFIS,
banké, police stations, mass media, North American firms and possessions,

-

and govermnment transportation vehicles. , He outlines a detailed Aser:.cs of
"action models" for the urbén gu~err111a, which include: executions, kid-
nappings (1in order to bargain for imprisoned guerrillas and for.ce the
susmn516n of torture in jails), sabotage and terrorism. Marighella /
recognizes that terrorism can be very important in undermining the security

o
and confidence in’ the government and military, as well as corroding their
strength and legitimacy in the eyes of the people. "Terrorism is an amm
the revolutionary can never relinqm.sh."33

Marighella also devoted part of his 'Minimanual’ to a disc'uss'lon'of
the personality of the urban guerrilla and the importance of ideological
puri‘ty. The urban guerrilla is "morally supericr":;‘1 to all other men, and
his brinciple duty is to "attack and survive." His goal is strictly
political, to attack only goverrment forces, "big c;pitalists," foreign
-imperialists, and "particularly North Americans." The guerriIla self-

lessly and relentlessly pursues his goal,'subordinating all other

”~

'a



- 148 -

-

considerations, especially personal ones, to the fulfillment.of his goal,
the overthrow of the existing social order. In fact, the "urban

guerrilla's reason for existence, the basic condition ipn which he acts and

. . 3 .
survives, is to shoot.” > Thus the urban guerrilla loses all sense of

personal subjectivitQ, transforvﬁng Himself into a si;gle conceﬁtrated,
pure function of the revolution.. The implied anthropology of this concept
‘ofhthe urban guerrilla is that he or she is actualiy not a human being but
a technician of armed canbag, a virtual extension of the machinc gun. The
querrilla is thus reduced to the simple, mindless function of shogting the
enemy, and therein lies his or her single value. —

The urban querrilla must adhere unwaveringly to ideological prigcxélcs
and "correct methods" of thinking and prattice, and here Marighella shows
the influence of Lenin. The guerrilla unit must be a tightly knit,
idFolog;cally inflexible group, which must protect 1itself from i1deological
fcontaminatlon." For this reason, extreme,caution must be exercised when
choosing new recruits. The urban guerrilla 1s the ideological and
strategic "backbone" of the revolutionary war, and 1s lnstfumen*ai in
building up a revolutionary army of naticnal liberation. Although

-

Marighella acknowledges the wmportance of cultxvdfing popular‘support, he
sees the revolt of the masses as subordinate to the leadership of }ﬂe
vanguard, who arc intellectuals. He also acknowledges the important role
. of Christians in waging the revolution:

Churchmen ... those ministers or priests and reiiglous men of

various hierarchiés and persuasions -- represent a sector that
. has a special ability to cammunicate with the people,

particularly with workers, with peasants and the Brazilian

wanan. The priest who is an urban gquerrilla is an active _

. ingredient in.- the ongoing Brazilian revolutionary war, and v

constitutes a powerful arm in the struggle against military
powerx ‘and North American in;erialism.3

”
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Marighella knows very well that the‘px"esence of clergy and lay .
Christians' in the guerrilla movement cohstitutes a powerful ideological L
tool or inroad into the popular culture.of .La;tin America, which is pre-
dominantly Christian. What Marighella implies, is that Christianity is the
chief cult:xral, public "ideology" fn ﬁrazil, and that to in\(olve clergy in
the revolutionary struggle is also a struggle. for culturall hegemony .

Segundo himself acknowledges that Catholic Christianity is an intact

cultural force in Latin rica, with a fairly long historical tradition:
"I_n‘Latin America ... reliqion is intricately bound up with the whole
system of relationships that governs the mentality of 't.he people;"37 f

Assuming this to be the case, Marighella’will obviously hope to co-opt
Christians into the fevolutionary movement as an important means of

gaining popular support. Both Fidel Castro and Ché Guevara have also

N )
referred to the importance of Christian participation in Latin American

revolutions. Although Segundo has a measured understandm) and perhaps
even sympathy with t:he revolutlonazy movements in Latin America, he by no
means desires that Chnstlamty became subsumed or pted by guerrilla

movements. His® critique of these movements will be discussed later in

" this chapter. Although Sequndo never dismisses the efforts or good

»
intentions of revolutionary movements, he is careful to distance himself

from them: . ‘ ' . ‘

My purpose ... is certainly not to discredit the revolutionary good
faith of any group or movement. Nor is it to claim that real
revolution is impossible, although it certainly is a far more
difficult process'that (sic) any revolutlonary handbook might

suggest .38
Rggis Debray

Regis Debray also emerged as an important and J.nfluential

theoretician of revolutionary and guerrilla movements in Latin America,
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although he is not Latin Qpcricaﬁ himself, yet must nonetheless be referred
to, at least briefly. Whereas Marighella is a political-military thinker,
whqse‘basic focus is on the Qe:hanics of the revolution, Debray is a more
political thinkef of the revolution. Like Marighella, he too believes that
the guerrilla unit must be the vanguard of the people,‘acting as a self-
conscious minority wiéhin the population, to lead thelpeople through
revolutionary §trug?1e to victory. As a personality, the guerrilla must be
single—mindéély concentrated‘on thé revolutionary causc, prepared to "stake
all"” and "lose all" 1in order to "win all;"

To risk all means ... the fighters must wage a war to the death, a war

that does not admit of truces, retreats, or compromises. To conquer

1s to accept as a matter of principle that life, for the revolutionary, //
is not the supreme good.3

The first prerequisite for a guerrilla i1s not 1deological education, which
will came inevitably in Debray's view, through direct, armed confrontation
with the enemy. This experience 1s, according to Debray, the best teacher

of Marxism-Leninism. The chief prerequisite for the guerrilla fighter is

"phy51cal’aptitude, the "most basic" of all skills needed in waging a

war.40 N

The most signlflcani aspect of Debray's thought is his insistence on
the unity of the military and the political wings of the revolution, which
cannot Be separate but must be concentrated in an "6rgan1c whole”: "The

wdl What the querrilla movement

querrilla force 1is th¢ party in embfyo.
doeé, according to him, is to overcome the split between revoluthpa?y
theory and practice by cambining pollticaf and millgéfy leadersn;;, sé\\.
that the military forceg are not controlled by-é separate party sgipcture.jz
In a very'revealing~pas$age, Debray develops his Foncept of political and

military unity of the guerrilla movement through a visual metaphor, in

*



. . - 151 -

-

which the uniforms of the leaders of the Cuban revolution signify the
integration of the political and military: -

A foreign jourmalist in Cuba was astonished one day to see many ‘-

Camunist leaders in battle dress; he had thought that battle

dress and pistols belonged to the folk-lore of the Revolution,

that they were really a kind of martial affectation. Poor man:

It was not. an, affectation, it was the history of the Revolution -

itself appearing before his eyes, and most certainly the future

history of America.

Here Debray 1s indulging 1in prirflitive hypostasis, where the revolution
becomes reified in the cult of the personality in uniform. The battle
dress of the Cuban revolutionary leaders, as interpreted by Debray, stand ?
as sheer representation, reducing the Cuban revolution to historical
spectacle. It 1s reification of the Stalinist kind, and implies only o(rze
possible outcame: the absolutization and thus dictatorship of the party,
embodied in the leadership of one man, as is«‘;he case of @1};( Debray
actually envisions the future socialist society in the symkél, of a
x\nilita;:'y uniform: "This,” writeé Debray, "is the staggering novelty
introdug:e;i by the Cuban Reyolution."“ Debray's concept of revolution 1is
the struggle toward a new dictatorship, the potential dangers of which are

. 80 obyioué that a critique at this point is actually unnecessary.

What Marighella and Debray represent i1s g "Marxist" concept of
revolution of the Leninist-Stalinist vefsion, which is very different from
the socialist humanist thrust of Sequndo's writing, and his corresponding
int%érpretatlon of 'Marx. With Marighella and Debray, revolution is a
strictly military and political affair, constructed upon an inf%exible,
instrumentalist rationality, that sees the revolution as an end in itseif,
embodied in the damination of a particular leadership, ;/ested in a group

« Or single person, What Debray advocates is precisely that which the

-

Christian theologians of liberation such as Segundo specifically reject,

»

/
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and that is the sacrglization, or absolutization of any particular

revolutionary struggle or social order. For that matter, so did Marx. If

\

the theories of revolution put forward by Marighella arid Debray do éxert

ideological appeal and\ influenc‘e on the revolutionary struggles throughout
Latin America, then Sequndo's insistence on the need for human-centred '
values as the grounding of ideology makes sense. As was poihted out
earlier, Segundo feérs that ideology without values or ‘meaning-s\i':ructure

4
threatens to produce a rigidity and inf lexibi1lity whach can easily lose

" sight of the authentic goalg of revolution: the liberation of real human
beings in La;:in America féﬂ'the misery and pqverty in which they now live.
An ideology detached from human values postulat.es the revolution as an end

t ' .
in itself, not a process toward human liberation, which i1s what 1s
expressed in Marighella and Debray. If this kind of revolutionary ideology

.is 'the only alternative to National Security )ldeology, then the people may
accept this concept of- rgvolution as their orlly hope against the
increasing repression ar}d \;iolence produced by their govermments. Segundo
seems to fear that such revolutionary ideologies wil“l result in, the ft;rther
breakdowg of Latin American society, which he calls the destruction of the
"social ecf)logy," which will be discussed later ‘in this chapter.

Emesto 'Ché' Guevara

-

;\ny discussion of rgvolutionary theories must include Ché Guevar:a, s
_who perhaps still exefcisé; the most popular appeal in Latin America than
any othér revolut;ionary fighter in recent history. Guevara differs from
Marighella and Dei::ray in that he has a strong sense of what can be temmed
a socialist humanism, or a sense of what Segundo means by human values.

He is not a strict ideological purist or mechanistic tactician in the

mold of a Marighella or Debray. His writings reflect a strong sympathy

h
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. |
with the plight of poor Latin Americans, and indicate that his participa-
- 3

tion in the revolutionary struggles of Latin America was motivated by his

own protest against the "horrible conditions of exploitation“45_ in Latin

America. This humane motivation is particularly clear in a speech, "On
. k4

-

Revolutionary Medicine." Here Guevara shows the under/'lying human values

of his revolutionary actixllity, values which he learned as a doctor in

Al

Latin America: )
4
Because of the circumstances in whichbl' travelled, first as a student
and later as, a doctor, I came into close contact with 'poverty, hungery
and disease; with the .inability to treat a child because of lack of '~
money; with the stupefaction provoked by continual hunger and punish-
ment, to the point that a father can accept the loss of a son as an
unimportant accident, as occurs often in the downtrodden classes of
our American hameland. And I began to realize at that time that
there were things that were almost as important to me as becoming a
famous scientist or making a significant contribution to medical .
science: I wanted to help those people.46
’

-“-{Q

There is a humane quality to Guevara's writings that is iargély absent
in Marighella and the ‘yj:ung Debray, and which constitutes an important
distinction betv'veen C;u‘ge{ara and them, which must not be ignored.

However, Guevara is in accord with Debray on the role -of the
guerrillas as the revolutionary vanguard, "the_people's fighting vanguard"
which relies upon the support of the masses, r;ot' ;anly to win, but as a

moral leg}timation of its vanguard role. Unless the guerrillas achieve

¢
the popular support of the "masses of peasants and workers," Guevara
maintains that "g\}errilla warfare is mmccc:_'pt:c?ble.."‘17 Nevertheless,

Guevara stresses thé necessity of the guerrilla vanguard, as the
"subjective condition” necessary for victory. But Guevara does not seem
to reduce the masses to mere footsoldiers of the revolution, whose .sole

purpose is to pp\ort the fighting querrillas, in the way Marighella and

‘@xay ly, and neither does he indulge in excessive glorifications of’
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the personal qualities of guerrilla fiqht':érs, although their miTitary
functién'and importance are highly stressed. &J?vara even reveals a sense
of human community when he writes that there is a "close dialectical unaty
which exlsts between the individual and the mass, in whach bot.h are mter—
related and the mass, as a wholé composed of 1nd1v1duals, is in turn
interrelated with the 1eader."48 '
\ Thus Guevara shows an approach to revolution that 1s somewhat
reflective rather than strictly* techmcal and tactlcal so that revolut:lon/
becomes a vehicle for the realization of the "new man": “To buxld
comnumsm, a new man must be created sunultaneously with the mater1a1 base."49
The a:}erqence of the "hew man" or socialist man, will develop parallel to
the creation of new economic forms, and the revolutionary 'society wi‘ll be -
a society of man "freed fraom aliemat\ion."50 Guevara strésséd the "two
pillars of socialism" as the formation of the new human beinrj as well as
the development of téch,nology and material cond1itions which would serve
the concrete needs of a socialized humanity. It was this humanist concem

with both human alienation and material deprivation that allowed Guevara'

: .
to proclaim that the "true revolutionary" is motivated by "strong feelaings

"~

of love. Thus the guerralla fighter must cambine in hamself an
"imi)assioned spirit" with a "cold muind," inspired by an indivisaible,

idealized love for both the people and the revél‘ptionar’y goal (the

"hal lowed cause").52 The revolutionary's love for the people must be
expressed daily in "concrete deeds" that will set an example for all, -
inspiring and mobil;.zing the masses to embra/ce and support the

' revol‘utionary struggle with the dual aim of transforrning human beings _a_n_d_

the social order.

Guevara's emphasis on the necessity of "profound'internal changes"

A
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in individuals along with "profound extemal changes" in social structures,

is not incampatible with the views of Segundo, because Guevara also

b

* recognizes the importance of human values, and appears to view revolutionary

struggle, in part, as the means whereby those valugs may be realized.53 )

¢

Sendero Luminoso ("Shining Path")

’

g

Very little is .known about this rural -based guerrilla organization,
/ -

which emerged in 1964 as the result of a Sino-Soviet split within the

Camunist Party of peru.?d It 1s'not a group which publishes statements

nor does it often publicly claim responsibility for actions, or grant

' .

interviews with journal.ls;t:s.s‘5 Ideclogically, it seems to mix Madasm and

. Inca nationalism, adopting the classical Maoist strategy of a "prolonged

56

popular war encircling the cities fram the countryside." Its leader is

a former university professor of philosophy, Abimael Guzman, from the

southern Andean departamen?;:o of Ayacc:\cho, one of the poorest, most
marginalized areas in Peru. Although the group has 1ts roots & the san
Cristobal Nationalf University ir.\ Ayacuchg, 1t senés its cadres into thg
‘s/urmundlng Qe?ant communities, where imey have learned the local Indian

) . J ’ : '
-~ language, Quechua, and-'"nurtured the messianic tradition of Incan
rebelljon aqainst the conquistadors and landowners. ">’

It seems that Sendero Luminoso, or "Shining Path‘, " derives its name

from a statement once made by a Peruviar Marxist-Leninist, José Carlo

Mariatequi: "Marxism-Leninism will open up the shining path to

1:‘evolut'.icm."58 Sae observers campare Sendero Luminoso to the Khmer i?ouge,

because of its efforts "to create a peasant-worker republic, reject modern
technology, Fprevent food storage, keep money out of the econamy, and
restore a traditional e‘conanic system” based on commodity exchange.59 One

of Sendero's basic strategies is the total integration of its members into



T

~

¢

In 1980, the Senderistas declared a “prolonged popular war" against
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’ the local, indigenous culture.

the newly elected civilian government of Peru after which they began to
bomb publlc bu1ld.mqs and power statlons, and were so successful that they
cut off the power supply to lea in 1982. They hold "popular trials" and

comit "executions” of local ‘policerhen, landowners, politicians and even

o

peasants whom they suspect of Being informants or opposed to their cause.e’/0

Sinpe 1984, Sendero has been increasingly active in Lima, bambing buil'dings

and assassinating licemen and other officials. Some observers refer to
! - 1
Sendero Luminoso as "one of the most brutal guerrilla organizations to

appear" in Latin Iimerica.61 ' x

The appearance and violent actions of Sendero Lumnoso have resulted

in an equally violent counter-insurgency strategy on the'par't of t.he

.government, which by 1985, placed twenty-six provinces in Peru under
~~' direct military control -- unleashing a classic-ﬁ'spir'al of viclence"

) .

situation. ' In the declared "anergency‘zones" of Peru, the Sinchis, or

special cogntern-.in&':urgency police, are,given full power to arrest ar;yone
\ ) suspected'of having contacts with the Senderistas. The tactice of_' the

\/ Sinchis and the military have resulted in mass arrests, increased torture,

disappearances and extra-judicial executions, for which the military and
goyernment authorit‘,ies‘ often blame Sendero. The peasants are of colrse
caught in the middle of this S$piralling violence and counter-violence,
terrorized by both sides. It is a \situatl.ogx which corresponds to the
ideology of the National Securjty State, in which the national forces
understand themselves to be in a state of all-out war with an internal

enemy. This ideology of total war to the end is also to be found within

revolutionary movements, and which is articulated by Debray, as quoted

)
b
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earlier. In this way these two opposing ideoiogies share a odmmon :\goal of

annihilating the other, and thus estaOblishing a new social order in\whigh.

1
~

the leaders of the struggle become the political leaders of the new .

. socliety. T -

-

In th® [:;\receding pages I have attempted to give an account of the -l
polarized situation that exists in most Latin American countries, in terms
of the oppo_\sing forces of'the National Securitf) sy‘s.ten and the revolutionary
and gquerrilla movements. I attempted to indicate the basic ideological
features of those forces in order to more clearly understand, first the -
general ideological context in which-Segundo is writing. ' Since Segundo
rarely gé)es into concrete detail about anything, it is all the#npre urgen‘t
to have a sense of what ideologicél forces are operating in Latin America
L )

in order_ta try and sitpate Segundo within them.

Toward an Ideological Alternative e

Sequndo states that the period of "awaréness" among some sectors of
Latin Amer’ica, most notably in university settings,: of the "structural ,
systematic character" of injustice62 develoi)ed from 1950 onwérds: He .
attributes 'this growing awarenéss to the suspicions raised by certain
ideoclogies critical of the status quo, although he does not identify these
ideclagies or the social é;omps to:which they correspond. He then refex,:s
to a "politics of the Left" that exists "in same countries," which are

"associated more or less closely with Marxism and its theoretical

systenization"63

among those groups embracing a "politics of the Left."-

although he gives no details nor makes any distinctions

.

As has been pointed out here, such distinctions do exist and are

N

important, yet at no time. does Segundo delve into, this question. He

simply refers. to the "revolutionaries™ or the left as if they were all

<

{
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the same, which they are not. No?'metheless, Segurido proposes that only "the.
Marxist ideology," when appned to Latm America, was able to give an
'accurate interpretation of the "situation" in Latin Amenca, 1.e.,‘the

systematic, structural nature of the injustice, exploitation and violence

- &
o

that permeates Latin American society:

Nor should it surprise anyoné that the Marxist view would be
influential in spreading awarengess of the systematic nature of ’
the problem, whith is now univerSally admitted. But a fact; is
a fact, no matter who points it ocut. And the fact ‘is : )
every possible political approach to deveiopment has-been t.ned "
over the past twenty-five years (1950-1975) and that at the énd
of that time -- a whole human generatxon -< wé are farthcr away

} franthegoalthanwhenwestarted - -

a

However vague and general Sequndo agpears in, this passage, it is safe to

assume that in his view "Marxism” -- "the Marxist ideology" -~ is the

-
o

only ideological tool of analysis that has been able to adequat.ely expose
the nature and causes of Latin American social pmblems, and account for
the "failure" of Latin America to prosper.. g" . Co- _
But Sequndo seems to 1an:ent the fact that "Marxism" became dxslocatcd
fram its "most authentic form," in that any "Creative thought and
reflection were sacrificed on the altar of activism," so that "Marxism”
ended' up being utilized in its “"most simplistic and oversimplifying .
'\rersione."65 Segundo does not expleiQ what hevr'heans by such a squesu&e
statement, so that one is ca'm;elled to infer" that he is very cratical of
the various revolutionary nevarents and guerril la groups operating through-
out latin America Having seen somet.hinq of-what t.hose groups espouse as
revolutionary theory and practice, and having understood Sequndo S concermn
with values, this hypothesis makes sense. By activism, Sequndo means an
ideology and practice that is not grounded i‘n values as he méans the word,

but rather activism as translated into mere instrumental ‘tactics. 3

N
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Sequndo orffers two basic, interrelated reasons for this criticism of
mvoxut,ic:;nary activism: .one is that 1t has provoked severe represéxon on
the part of the mil‘itary and government authorities, and two, that this
situation of violence, insurrection and pounter-lnsurrectlon66 will soon
result in the carplete destruction of the "social ecology"” of I;atm

S,

Amcrican socicty. o~

4
What concerns Sequndo is the destructive effects within the society
producéd by prolonged guerrilla warfare, which.in his view go far béyond
the x1111ng of people, but which nonetheless threatens to destroy the very
corc and fabric of social life, which is what he means by’ "social ecology.*”
In gquerrilla war ... those prepared to do this destruction (killing
A people) will keep on using the social relations of a normal context
with those who are to be destroyed. Such relations as family,
friendship, and hospitality would be inhibited visra-vis a known and
declared enemy, for example, But they are necessarily operative
)v:.s -a-vis an unknown or secret enemy. The latter."doeg violence to
those relationships at their very core: 1i.e., trust. , The 1ncognito
encmy wittingly compramises and involves those who establlsh or
maintain basic social relationships with him or her or with the
causes the latter has espoused. And because people did maintain
. such relationships with the enemg,} they may later bé¢ outraged,
imprisoned, tortured, or killed. ’
A prolonged gquerrilla war i1nevitably draws in all citizens, targeting them
for suspicion by both querrilla and mlitary’ forces (as 1s presently the
casc in Peru), so that the "basic rules of human and social ¢o-existence",
deterioratc.ea- The result 1s, in Sequndo's Yiew, that the effortg\of those
political partl@ who seek t.o change society \through legal means" are
destroyed, thus foreclosing on the future possmuities of young Latin
Arericans to engage in a politics through which they might change the
situation -in Latin A:nerica,_or at least reform it.°
In fact,, Sequndo seems to imply that the actions of the various

revolutiamry movemznt.s and guerril l1a groups m Latin America are partly

Nt

‘L’
\ .



responsible for the increased repressive measures instituted by the govern-
ment and military authorities because "the Left,” the "subversives," or

"the subversive side"70 believed that the increased repression of the

authorities would win over the g)zr‘eral populace to their side. Of course,

the very oppositce happened with the result that “the middle classes called

-~

for and supported the repression and/)even the destruction of democratic

government without consciously realizing that they were abandoning the

liberal, democratic 1deology."7l Sequndo goes 1nto no more detail or

analysis than can be found 1n these quotations in his criticism of “the
Left,"” so there 1s no possibility to pursue his argumwent. The point 1s,
that Sequndo lumps the various revolutionary movements and their differing
1deologies together so that they are indistinguishable frar one another.
This could lead to an assumptaion, for exampic, that a guerrilla

.

organization like Sendero Luminose is representative of other revolutionary

movements 1n Latin America, which 1t 1s not. Segundo ob}lterates these

distinctions perhaps becausc to hiam they are unamportant. This 1s because

his 1interest lies 1in formulating an ideological alternative to

. revolutionary, qguerrilla movements.

'

Sequndo 1umplies that the revolutionary movements in Latin America are

t

excessivelyrprecx':a:pxgd with "ideological" qp'estlons to the exclusion of
ethics and values,72 which he seems to blame on pafticular interpretations
or musinterpretations of Marx: "the ideology umplemented by Marxist
\

socialism has to some extent belied the hopes invested i1n it by the
Marxist fa1t.h.“73 Since the issue of valuels in tems of a "predialectical”
faith, which Sequndo claims is inherent in Marx's thought has already been
discussed, there 1s no point to pick it up again. Segundo's main concern

is to re-align a proper faith with an appropriate ‘ideclogy, as a means

.
‘
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whereby the destruction of Latin American éociety and culture may be
counteracted. "At this point we find that an inappropriate idecualogy

degrades faith and that a faith which fails to recognize all its camponents -

74

leads to a counterproductive ideology." What is needed to rescue Latin

America fram social and cultural destruction 1s the rejuvenation of its
culture through the creation of human values-structures along with the
appropryate means for the ""transmission" of those values into the wider

culture‘.

So we face the problem of shaping an effective cultural tradition.
We must make a certain basic values-structure almost autamatic.

On that quasi-autamatic structure we can then build the needed
political ideologies with a gertam degree of ease insofar as the
usc of energy 1s coricerned. '

For a more humane Latin American society, Sequndo proposes a revised

Christian faith wherein people would "first accept certain human values
4

and then recognize their sacred or absolute sense."76 It should be
L)
remembered that in Sequndo's view, "anthropological faith" in basic human

values must always precede "religious faith," since the latter is simply

the "prolongation” of the fo::mer._]7 Thus, Segundo proposes a revised

Chriétian faith and practice whose ethical centre is a human values or

meaning-structure; that is firmly rooted in history, and thoroughly mediated
and conditioned by the concrete needs of ?uman beings. He 1s optimistic
that such a n;:viseg Christianity is possible to achieve in-Latin America,
since the Christian religion is already intact, occupying a central

position in the mainstream of Latin American culture:

It would seem that a religious faith such as the Christian.one would
occupy a central point on our spectrum. It combines optimum
possibilities for cultural transmission with a rich store of
profound experiences and reflections on ethics and the meaning of
life. That store has been accumilated by human beings over the
course of many centuries.’8 .

-
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For Segundo, the m:;iP focus of a transformed Christianity would be in line
with Paul's camand to “hold to what is good" (I Thess. 5:20). Segundo
assumes that Christianity could be the most effective and 1.rrmv.3<§.i¢at<:1 means
‘ whereby human values coqid became the basis of social change for two
chiefly préérmtic reasons: first, because those values arc confirmed

primarily by the historical Jesus and Paul, and second, because Christia.nlty
i

is already the prevalent religion in Latin America.

-

‘e \

In our Latin American culture, adherence to a non-Christian religious
faith would substantially alter the energy equation which underlies
the following considetations. Assuming that religiocus faith is of
equal coamplexity, we «now that adherence to 1t would entail a
considerably greater expenditure of energy insofar as 1t was not
transmitted i1n and through one's own culture .... The believer, would
have to start fram scratch in building this new meaning-worid. .
Scriptures, rites and practices would have to be explored and learmed
well enough to ensure a gratifying result. So I focus on the
Christian fdith here because it is related, however confusedly and
ambiquousl¥§ with the actual cultural traditions of our Latin American
countraies. '

As far as Mafxls:ﬂ 1s concerned, it "combines a systeém of meaning and <
values (a faith) with a more or, less scientific system designed to build a
society that accords with those values (an ideology) ."80 Sequndo's main ’
concern in relation to Marxism 1s that it does not degemra{:u into pure,
mechanristic!"ideology, " bug that 1t is brougpt into 5 proper interrelation-
ship with faith, as was outlined earlier-in the thesis. In other word:;,

for Marxism to be accepted in Latin America as an effective vehicle for

<

social change, for Marxism to not appear as a "foreign" system of thow.xght.,81

it must find a Qay of being culturally "transmitted” into Latin American
society. This last point perhaps explains S.equndo's efforts discussed

earlier, to appropriate Marx into Christian faith, since it is by)way of
Christianity that Marxism may find legitimacy ﬁ acceptance into Latin

American culture. Sequndo, however, faces another problem Gn this point:

-
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the expressed opposition of the Vaticain to ald forms of Marxism. Since

Sequndo has openly addressed ¢he Vatican's rejection of Marxism and. its
crit.ique of liberation meoldgx as well, this topic will be the subject

K4

of the next ch&pter. e

o -
{
'

[
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Juan Luis Sequndo, The Liberation of Theology, p. 127. Segundo
recognizes the fact that Catholicism in Latin America is the prevalent
ideology, since the majority of Latin American people'consider themselves
to be Catholic Christians. If Catholicism as the existent prevalent
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CHAPTER VI

Y

THPOLOGIES IN CONFLICT

In August 1984, and- in March 1986, -t.he‘ sacred Congregation for the
Doctrine of the Faith issued two statenénts ‘of great importance for Latin
American liberatjon thenlogy. The first document entitléd "Instruction
on Certain Aspects of the 'Theology of Liberation'," was -signed by Cardinal
Joseph Ratzinger, prefect of the Congregation; the sgcond document,
";nstruct:ion on Christian Freedam and Liberatfion, " was pgrsona‘lly approvod’
by Pope John Paul II. The second docupent, fram here on referrcd to as the
"Instruction,"” prociaims 1t§elf and the Raltzmger documént to be campanion
pieces, "orgam.cally"' related and "to‘ be read n the ~11ght c;f each othc'r;'
(n. 2). This statement 1s somewhat ‘puzzlaing at fairst, since' both documents
could appear to express different attitudes toward liberation theology, at
least upon an initial reading. ‘I‘he Ratzinger document bears a hars‘hly
¢ritical attitude toward liberation theology, so much so that Sequndo wrote
a book;-lenqtlw response to it in defense of liberation theology. The
"Instruction," however, manifests ‘a ‘much more carefully worded, abstract,
and general ly supportive tone, but not on the éctual question of
libefatiqn theology, as on the theme of Christian f&eedan and liberation,
whig:h. is not exactly synonymous with liberatlor: theology. In any ecvent,
the "Instruction" clearly states in the Introduction that the warnings of
the Ratzinger dc‘)cument are "ever more timely and relevant" (n. 1). Thus

the "Instruction" openly supports and endorses the contents of the
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Ra‘tzing‘er document.
The difference between the two documents, in my view, may be expressed
in this way: the Ratzinger document directly and pointedly criticizes and
rejects "certain forms" of same liberation "theologies;" which are never ,
'specified nor are their representatlves identified, nor are these
.manifesta,tions of "certain aspects" of liberation theology dlstlnguished
from one another. In fact, what the Ratzinger document does is to attack
" certain general‘ features of lipe;atior; tﬁeoloqy, particularly where ‘
Marxist concepts and categories are concerrmd,~ i.e., the concept of class
struggle. The "Instruction,"” however, is a much more subtle and
sophisticated document in that while J.t tyflatly rejects Marxist analysis
and categories, for example, 1t never ‘Condemns 1iberation theology as such.
What the "Instniction" does, 1is to affirm and embrace the langglage of
freedom and liberation, and- advocate justice for worke‘rs and the poor. 1In
this sense, the "Instruction" confirms the basic thrust of the social
teachings of the Church, which traditionally uphold the principles of
justice and dignity for all humanity, ‘
However, the discourse of liberation that is used in the "Instruction"
should not be seen in any way as being necessarily an endorsement of
_ liberation theology by“the Vatican or the. Pope,; Even thoudh kthc;.
"Instruction” ‘follows upog the Ratzinger c‘bcment. in time, and bea;s a
pgsitive tone in relation to the themes of freedom and liberation, it is
perhaps wise to resist the temptation to perce;\}e the "Instruction" as in
any substantial or indirect way undermining the Ratzinger document and
its views on liberation theology. Actually, each document addresses a
different subject. Moreover, as I will demonstrate below, the

"Instruction,” while directly staying away fram liberation theology as a
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sizbject of discussion, does sup;:ort and re,l'terat,e, ;lhat are same of the
most crucial points of theolbgicél and political incarmtxbiuty bemgen
the Vatican and the theology of liberation -~ points which are dzrcct.ly
confmnted by the Ratzinger document. There is one final arqumnt I wish
to present now, and to whach 1 will return later in this <£haptcr, and
which i% -of especial re;cvanc'e for Juan Luis Sequndo: ‘_it is pramarily
the Vatican's 'sustgined and total condemnat.on of Marxﬁ'#s thought which
mnstitytes the unbreachable barrier between the Vatican and theology of
liberation. 'i'he attentior; that Sequndo gives to Marx, along with ms/

illustration of the impact of Marx on liberation thevlogy, raiscs the

possibility that without the influence of Marx's analysis of history and

society,. liberation theology 1n 1ts opresent form might not exist.

In a recent lecture delivered at vRegxs College, Turonto, Sequndo

. .

stated that liberation theology was never intended %o be a "branch" of
theology, which distinguishes itself fram other branches of theology by
its central preoccupation with liberation. Rather, the aim of “liberation
theology fram its very beginning was "to re-make, to the exten of our
possibilities, ‘the whole of ﬂ;eoicgy.':l _"Re-making" thc whole ‘of t)xv.;loqy
implies the construction of a theolqu with an opposite mthoéoloqy to the
existent theology, which Sequndo calls “academic t-.hr;'olog)y"‘2 and Gutierrez
refers to as "classical" theology. Liberation theology, ml the form
developed by Sequndo, 1s a theéloqy whose method 1s directly opposite to

academic theology, and the ‘'official' theological approach such as 1is

represented by the Vatican, which 1s discussed below. The key methodo-

logical feature of liberation theology, which begins with concrete

humanity in its full historical and social gonte.xtualxty, is Clearly t_he

result of the influence of the thought of Karl Marx. Juan Luis !-.»equr"dr °i§ .

!
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a Latin American liberation theoloogxan who has drawn fram Marx's method
and theory o!(’r_x\xsto,r,y and soc'iety to the point of trying to appropriate
) C , sane of Man:'s mhst basic insights 1Ato his own theclcgy, 25’1 have
strésscd. ‘ch"tmdo has developed and made clearly explicit th,e nature and
dopoth of- Marx's cgcneral m}flbcncc on l:iberation theology, and as such, has .
expressed the ci:ntml point of lrrcconcuablc.confl’xct between 'the Vatican
and ‘the theology of lxberaﬁlon. In my view, the Ratzmg;:rf document and
0 “the "Instruction” are both aware of this conflict. This 1s the reason
both cbcmints 50 stromgly condemn Marxist thought in 'éencral and Marxaist
" influences on ‘%}loqy -- liberation theclogy -- in partlcular Most
o ' Vatican domn. nts that pertain to llberatzon theoloqy or social justice
in tqr:r.s of lxb:xatxou%nd freedar 1n any way reject any connection with
T oMarxisn as ;:c'npll‘ctely invalid. Otherwise, liberation and freedam and the
"goals of socidl justice for humanity ar-;. carpletely supported and
i)@t(}d bv the Vatican. The stat;m\cnts of Pope John Paul II to the

Brazilian bishops who 'ws:rq called to Rome in 1986 are relevant to this

part -of the discusgion. It should be noted that this addrcs}s took place
irmediately prxox:.to the rclease of the "“Instructicn,” in March 1986.

Little more than a yea/f ago the instiuction Libertatis Nuntius,
(Ratzinger document]) which with my approval was published by the
Congregation for the Doctrine of the Faith, confirmed that a
theological reflection on liberation can and must exist which 1s
. based on solid doctrinal elements pertaining to the most
authentic ragisterium of tHe church as well as the treasure of
-+ the vord of God.  The church considers it its duty to proceed
with this reflection, to u&atp it and to deepen it more and
more .... The same Congregation for the Doctrine of the Faith is
. . about to publish a new document which focuses the principal
" . aspects of liberation theoloqy, understood in the terms which I
- Lo have just mentioned. When pdrified of elements which can
-adulterate it, with grave ‘consequences for the faith, this
theology of liberation is not only or'choggc but also ‘necessary.

'It 18 pcrfec{ly reasonable to assume that the "elements" which should be

] \ ) ‘\
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expurgated from liberation theology are connected with Marx.

In terms of the question of Marx's theory, it is not difficult to

«
i

anticipate that the views of the Vatican and Sequndo on this éub)cct are
almost 1n completi opposition to each other. The Vatican regards Marxism
ac totally antithetical to Christianity. Is 1s part of thc¢ purpose of
this chapter to ¢ re the Vatican's pOSil‘txon and the reasons for at.
Another point to dermonstrated here 1s that the Ratzinger document and
the "Instruction” corprise a blend of explicitly ch-olggxcall and
mplicitly political statomcnlts. As s.uch, thes: statements must be
cn.tlcall}; approac}‘.ed' frar. the perspective that they do not, and further-
more cannot engage 1n a mode of discourse that 1s solely and specifically

*

theological, or religious. . However, the docuncnts do base their
\"":'jxrq\nnentatlon upon closed theological and religlous cateqgurics with a
correspondingly strictly rcligious languag?, which together effect the
nnpics&on of a morally and splntuallyhsupenor vantage point frum which
to criticize liberation theology and negate Marx.. Both documents assunc
the exlstcx\m‘c of two distinct planes of rgallt;( that can bc described as
the sacred anrd the profane, the supernatural and x\atur;al, or the sccular
and religious. As such, the documents reflect an c¢pistemological

dualis~ whose architectonic structure places the religious realm as a
separate dimension of reality over against the secular, or terporal
dimension of human experience and actyep. Liberation theology is based
up)on an alternative epistemology which negates this distinction of planes

¥

as a valid construct, by focusing upon the religious value or meaning of
4 o,

human history and action. According to Gustavo Gutler}ez, who directly

confronts this question of the "distinction of planes,"” "to participate

in the process of - liberation is algeady, in a certain sense, a salvif:ic
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1

work.“4 He is opposed to a theological method which maintains the dualism

of the reiigious and secular "as a burnt-out model with nothing to say to
the advances 1n theological thinkmg."s -

The insistence in the Vatican documents upon the validity of a
specifically religious or theological realm over against a temporal,
secplar dlr;\cnsion of reality 1s one of the i@cy points of theological and
political divergence between the Vatican and liberation th wioTy. It
cannot. be overemphasized that the differences between the vatican
documents and the theology of liberation arc both theological and political,
in sfbitc of the fact that the Vatican would in gli ilkelthOd refuse to
acknowledge the inescapable political dimension of 1ts own pronouncements.
Liberation theology, on the other hand', explicitly acknowledges 1ts own
political nature, and indeed assumes the existence of a political
dimension to theology in general. This view 1g ca;pletely unacceptable to
tﬁa\\latxc;an, which relegates politics to the secular world. The purpose
of this chaptcf is to oﬁtlme sanc of the most umportant and basic points
of disagreement between the Vatican and liberation theology, espec‘lally ‘
with relation to Marxism, siace the Ratzinger document specifically ‘
objects to the influence of Marx on liberation theology. Since the
Ratzinger Jocument addresses itself directly to liberation theology, 1t
will be the central focus of discussion, especially since Segundo
respc‘:nded to it. However, for the reasons mentioned above, I will also
ir;clude the "Instruction” in my remarks about the Ratzinger document,
since the "Instruction" in my view, 1s also a negative c’ritiquc\e of the
theology of liberation, although indirect.

A concrete illustration of the cdifferences between the Vatican

statements and liberation theology lies in ‘théfir approach to the 'doctrine
o3
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of sin. In both documents, sin is Ideflncd first and above all as an
intefrior moral condition of cach individdal hunan being: according to the
Ratzinger document,

The source of injustice 1s in the hearts of men. Therefore it is only
by making an appeal to the moral potential of the person and to the
constant need for interior conversion that social change will be -
brought about which will truly be 1n the service of man.®

-

The "Instruction” echoes this view, while clarifying the relations“mp

. -

between interior, personal sin,.and soOclal injustice:

Moral intecrity 1s a necessary condition for the health of socicty.
It is therefore necessary to work simultaneously for the conversion
of hearts and for the improvement of structurcs. For the sin which
is at the root of unjust situations 1s, in a truec and umediate
sense, a voluntary act which has 1ts source in the freedon of
individuals. Only 1n a derived and sccondary sensc is 1t applicable
to structures, and only in this sense can one speak of 'social sin'.’

This emphasis on sin as an interior moral category appears to be a
point of irreconcilable opposition between the Vatican and liberation

theol . The documents discuss sin as-a purely religious phenamenon,
ogqy

-

s

which 1s overcame through the‘ sacrifice of Christ and the redemption of
the world. Redemption of. sm;ul humanity 1s also contingent upon the
inner contrition of human beings themselves, and the graje‘of God. Thus,
sin and redemption are understood in terms of theological categorics,
such that the radical liberation from sin lies 1n the redemption of the
individual through contrition and cjrace’. Sozial injustice is then a z
derivative consequence of interior sin, and thus of secondary importance
3
to the sin within ‘\eac} person. Thus (sin is confined ‘to the religious or
theological sph;ere\, with its corresponding language and set of symbols.
This view of sin 1is contingent upon the division of spheres.

The Vatican's view of sin is quite .different fram the liberationist °

approach, precisely as a result of their differing epistemological
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_premises involving the question of spheres of reality. To illustrate
these contrasting views of sin, I will quote Gustavo Qutierrez's
definition of sin, since the theological work of Gutierrez is widely
recognized and accepted as representative of Latin American liberation
theology, and "entirely orthodc;x," at least, m\ the view of Karl Rahner.
Sequndo quotes from a letter wz:itten by Rahner Lo the Cardinal Archbishop
of Lima: "I am convinced of the orthodoxy of the t;)éological work of
Gustavo Gutierrez. The Theology of Liberation that he ;*epresents is R

entirely ort:hodox."b Moreover, despite any "personal diffede

the theologians of. liberation, "there 1s a clear, fundamental agreement on
the parameters coordinates (sic) established by the work of Gustavo

a
Gutierrez which gave its name to that thevlogical current."” Thus 1t 1s
legitimate to refer to Gutierrez at various points in this chapter, on
the assumption that his work is a solid reflection of the basic premises
and theological method of liberation theology. Sequndo himself often
draws upon Gutierrez when explaining a point, at times acknowledging that
" Gutierrez's statements are often the best expression of a point of view
he shares.

Gutien‘rez"s emphasis on the social and structural nature of sin is
widely reflected thgoughout much of the writings known as liberation
theology. He wiites:

In the liberation approach sin is not considered as an individual,-:
private, or merely interior reality -- asserted_just enough to
necessitate a 'spiritual' redemption which does®not challenge the
order in which we Iive. Sin is regarded as a social, historical
fact, the absence of brotherhood and love in relationships among
men, the -breach of friendship with God and with other men, and,
therefore, an interior, personal fracture .... Sin is evident in
oppressive structures, in the exploitation of man by man, in the

damination and slavery of peoples, races, and social classes.
Sin appears, therefore, as the fundamental alienation, the root
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of a situation of injustice and exploitation .... Sin demands a
radical liberation, which in turn necessarily implies a political
liberation. 10 s
) . o
Gutierrez does not deny the existence of the interior dumension of sin,

but he also stresses the social, collective nature of sin, which 1s equally
mmportant and radical as the sinfulness within 1ndiv1duals. ;n this view,
s1in is‘both collective and personal, and thus "}edemptlbn" from sin must
occur on both Lgvcls, through the-active, collective and individual efforts

of human beings; the conversion of the human heart as well as the trans-
° AN

formation of social structures arc both the necessary conditions for the

-~

abolition of injustice. Thus am''radical llberaggon fran the slavery of
- i

l ‘ ‘
51n,"l' 1mplies and demands liberation on the level of politics. It 1s 1n
- b

the political arena that the struggle against injustice must take place;
politics 1s the locus of the liberation process. To ahuexstand what 1s
meant by politics generélly in liberation theology, 1t 1s again necessary
to gquote Gutierrez, for whau thc-polltlcal‘reafm enocampasses contemporary
human experience and also condltlons praxis:

It 1s always 1n the political «fabric -- and never outside of 1t --
that a person emerges as a free and responsible being, as a person
1n relationship thh other people, as sameone who takes on a

historical task. “ p

N -
Thus ,Gutierrez's concept of-both sin and politics denies the existence
of an autonomous religious or theological realm of reality.and human

experience. Gutierrez 1s interested in determuning the religious meaning

or value of human experience whose proper realm 1s historical and )

. N
cultural. He does not accept a view of reality which 1s grounded in a

"distinction of planes. In other words, Gutierrez's theology reflects a

5

radically different epistemological approach to the relationship between

Transcendence and Inmanence than the Vatican documents. Gutierrez would

\,

b
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disagree with the Ratzinger statement that "the ulﬁimate and decisive
criterion for truth can only be a criterion which is itself theological."13
This statement places theology, with its categories and concepts of truth
as prior to human action, so that orthodoxy precedes action. If the-

-

ological categories provide the."ultimate criterion" for "truth," then
theology is understood as rooted in a separate, self-contained
epistemological structure with its own specific mode of discourse and
pantheon of symbols. Gutierrez directly negates the existence of a
primary and separate theological realm when he writes:

Theology 1s reflection, a critical attitude. Theology follows;

1t is the second step .... The pastoral activity of the Church
does not flow as a conclusion fram theclogical pramses.

Theology does not produce pastoral activity; rather it reflects
upon 1t, 14

. In this passage, Gutierrez 1identifies the locus theologicus within

the spherg of soclal.Lnteractlon, which 1ncludes the political and
historical, the context of human existence. In Gutierrez's theological
method, there i1s no properly, self-contained religious or theéloglcal
sphere apart fram the world of sbecial interaction and politics. This
theological position 1s shared by Charles Davis, who agrees that religious
language and concepts do not cond{itute a separate realm of meaning in the
modern world: "it 1s at least ar able that 1n our present historical
si1tuation if there 1s any privileged locus for religious experience it is
... social interaction."15 Transcendence (the "Unlimited") is "beyond any
direct grasp or experience” of human beings, and as such, there can be no
"conceptual, " "imaginativé," or 'linguistic expression specific to
Transcendence itself.16 Religious language, concepts and symbols are
taken fram the larger cultural sphere, and thus religious knowledge is

inevitably and inescapably mediated by human culture. It is erroneous

.
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"to suppogse ... that religion constitutes a distinct world, defined as
sacred over against ... the secular."17 If religion 1s 1insisted upon as
relating to an autonomous, separate sphere of reality, 1t 1s 1in danger of
falling into "idolatry by 1identifying the Transcendent with 1ts finite
symbols,"18 a concemn shared by Sequndo, as has been discussed earlicer.
"The effect upon religion, which has been seduced i1nto trying to maintain
1tself as a distinct cultural sphere, 1s to make 1t canonize obsolete
cultural elements as sacg‘ed."19 Thus religious language and its symbols
of the Transcendent are historically, SOClélly and politacally uhbcdaad
such that they must always be understood in relation to a partlculdr form
or stage in human Q}story and culture. Theology and 1ts concepts do not
reflect or transmit the Transcendent directly to human beings. RaUv;r 1t
1s human consciousness, historically mediated and conditioned, which

reflects 1ts apprehension of what cannot be known directly, through
\ N J

A
L

religious symbols and language:
It would bc trugjfto say that religious experience 1s the product
or religious doctrines, dependent upon the mediation of rejligious
doctrines, than to say that religious doctrines are the p
or sedimentation of experience.?2

Davis relterates that there 1s no separate religious realn, whic

leads- to the conclu51qp that "all religion has a political dimension

r|2l

in so far as 1t always occurs 1n a soclal and political context, and

that 1naeed, this has always been the case throughout the history of

Christianity. "But 1if there 1s one type of religion wiich, as it 1s

found in the West ... and 1is undeniably Christian, 1t 1s the pol1t1cal."22

Davis is in full agreement with liberation theology when he underlines his

argument with the reminder that Jesus was executed "because of his impact

1023

upon the social order, According to Sequndo, "BEven the non-Christian
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historical witnesses of the time insist on one point, which seems beyond

)

}doubt: Jesus of Nazareth died, after having been condemned by the Raman *

4
authorities, as a political ag;tator.z

The stress placed on the political significance of Jesus' death by
Davis and Segundo is in no way intended to negate or deny the religious
meaning of the Crucifixion and resurrection as a validly held, faith-based
belief. The death of Jest is not given an "exclusively political inter-
pretation,” as the Ratzinger document suggest:s.?'5 When the reliqious. ,
meaning of human hastory and activity is recognized, when the "presence of
Transcendence" (by virtue of t.h/% Incarmation) 'in the social world 1s
acknowledged, "it opens the social horizon beyond the limits of any
existing order to further possibilities, \;rhlle acting as the animating but
discriminating principle of what already exist.s."26 Davis here ar"ticulates
a basic theological princiéle of libezration theology, which assumes the
unitary nature of the historical and the sacred, the emancipatory and
salvific dimensions of reality, which interpenetrate one another in a
fashion that must be understood as dynamic and dialectical, but not
i&éﬁ%ﬁcal. .

This theological perspective is grounded in the conviction that God is
encountered in history and in the neighbour, and thus in the area of social
interaction ané politics, in keeping with the definitaon of polit'ics i
proposed by Gutierrez. Thus Segundo writes:

The radicalness of Jesus' approach lies precisely 1in demandm?; a
historical (or secular) sensitivity toward one's neighbour's need.

It is only that openness or sensitivity fram the heart ... that

can serve as the hermeneutical presupposition for a correct

reading of the Word of God.Z27 -
Th,is Qnderstanding of the relationship between Transcendence and history
attempts to overcame the type of epistemological dualism reflected in the

¢ »
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Vatican documents, which is the basis for the assertion in the Ratzinger
document that liberation theology "reduces" the Gospel to an earthly
go'spel.28 It 1s 1ronac tﬁat the same document accuses liberation theology
of lacking a "careful epistemology cr:J.t:ique."29
Thus far, I have tried to show that the fundamental, key theological
difference between the Vatican documents and liberation theology is -
precisely located in this question of a specific, distinct theological or
religious realm of reality which stands over and above the temporal,
historical and social dimension which 1s the imediate, material context of
the human condition. Liberation theology i1s methodoiogical ly opposite to
the theology of the Vart‘lcan- documents in that its starting point lies
within the historacal, social and polatical context of human experience,
a fact which i1s widely known and which I outlined earlier in the thesis.
It follows that, due to 1ts theological method, liberation theology cannot
logically accept a theology which is based upon the "distinction of ¢
planes,"” wherein strictly theological categorics and concepts constitute
the ultimate crateria of religious knowvledge and truth. Thus, the
differences between the theological methods and presuppositions reflected
in the Vatican documents and liberation theology are deep, and, I would
venture to say,- irreconcilable. Sequndo himself seems to be aware of the
implicataons o% the opposing views of the Vatican statements and liberatiaon
theology when he writes: "I understand that my theology (that is, my
interpretation: of the Christian faith) is false if the theology of the
(Ratzinger) document 1s true —— or if it is the only true one."30 He also
identifies the basic antaggnism of the Rat;inger document toward

liberation theology as stemming precasely fram the former's insistence upon

a distinct, reliqgious sphere of reality that actually opposes the secular.

———

i\ 'biy‘
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The realm of the invisible, because it belongs to the root of reality,

to the realm Of causes, is opposed to the realm of the visible where

consequences flourish ... the entire matter emphasizés an updeniable

linquistic fact: there exists one language for speaking &f religious

realities (sin, grac«f, etc.) and another for secular, earthly or

temporal realities.3
Thus, Segqundo concludes that, in temms of the Ratzinger document, thé
"'‘really real’ is the invisible world, while the world about us 1s mere
shadow and simulacrum. Thus this ‘theology' is build (sic) on a kind of
textbook Platonism."32

Sequndo is obviously aware that the scope of the Ratzinger document's
critique of liberation theology does not restrict itself to pofmting out
certain theological errors or deviations, even though the document leaves
this inpr'ession.:

We will, only be discussing developments of that current of thought

which, under the name‘ ‘theology of liberation', proposes a novel

interpretation of both the content of faith and of Christian

existence which seriously departs fram the faith of the church and,
in fact, actuallv constitutes a practical negation.33

Furthermore, the difference in theological method or orie:\tation of the
Vatican documents and liberation theology points toward a political
difference between the two theological approaches that centres around the
questaon of what authority legitimately transmats Christian fait;x and the
revélation of God. Both Vatican documents repeatedly assert the final
authority of the magisterium in all ques?:ions of faith. 1In a particularly
explicit passage fram the "Instruct'}on," the "fullness of the Christian
faith" can only be understood "through listgning to the word of God,
fidelity to the teaching of the mgistefimn, to the hierarchical order of

the church and to the sacramental life."33

The Ratzinger document asserts
that the specific message of revelation can only be "authentically

. r
interpreted by the magisteraum of the chur ."35 And again, in order to
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support and preserve the exclusive role of the magisterium in interpreting

-
8

revelation and Christian faith, 1t logically foilows that the theological
perspective of the Vatican documents presupposes a distinct and separate
religious sphere or reality. Otherwise, the specific function of the
magisterium and 1ts authority would be open to question.

If this presupposition of t}}e separation of planes is taken as gweh,
then 1t 1s reasonable that some mechanism or body must exist whereby
religious orthodoxy 1s regulated and ensured - ‘thus, the necessity of the
maglster\mm as the arbiter and interpreter of Christian faith and
revelation., According to Segundo, in disputes between thcqloglans and the
magisterium, 1t often appears as 1f the latter argues from the position of
faith, rather than theology, which Sequndo denies as actualiy being the
casc. "Without denying institutional dlfferences, the magisterium also
has 1ts theology. By definition, no one can explain faith and definc its
limits without understanding 1t, that is, without a definite t'_heology."36
Fihally, a theology which denies the validity of a religious sphere of
reality existing 1n contradistinction to the secular, social spnere,
which 1s the position of liberation theology, inevitably challenges t'_he\"
self-prcfessed authority of the magisterium, whether 1t intends so or
not. A theology which denies t5hc' existence of a secparate religious
sphere does not necessarily require an authoritative body to interpret
the Christian faith and divine revelation. 1In my vmw‘, the Ratzinger
document manifests an awareness of a possible usurpation of the exclusive
authority of the magisterium when it .refers to the "novel interpretation
of both the content of faith and of Chrlstlan‘exxstence“ proposed by that

"current of thought" which i1s "theology of Iiberatlon."37 The teference

to the "practical negation” of the "faith of the church” in the same
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gsection can also be interpreted in a similar light, wherein "practical
negation" includes the authoritative role of the magistenum.. Sequndo is
also aware o.f\the Polit:ical meaning of the magisterimn's assertion of its
privileged role in correctly defining what should be an "authentic

38 "Chapter III (of the Ratzinger document) pro-

theology of liberation.”
poses positive definitions of 1iberation theology with the aim of sh?winq
that the magisterium of the Church ... has already developed it correctly
and suffic10nt1y."39

The fully blown political nature of the conflict between the Vatican
documents and liberation theology is most apparent in the outright and
total repudiation of Mar;(isfn40 contained in the documents. The clearest
and most concise way to present .their arguments against Marxism, is to
systematize them under four basic themes, which are scattered throughout
these documents. Basically, the documents reject the thought of Marx on
the grounds that: 1. Marxism constitutes an exclusive and tétal
ideological system and world view; 2. at the core of Marxist thougnt is
a dependence upon atheism; 3. there i1s a central f@s on the concept
of class struggle in Marxism; 4. Marxism asserts that the human being is
the sole, autonamous subject of history. “Before considering each of
these themes in tum, it should be noted that the Vatican doax;nen'ts never
define Marxism in any anaiytical way. The documents simply make negative
statements about it. They do not ;;uote directly from Marx's v.o’rk, nor
fram any work abod/t Marx's theory. The Vatican documents reject Marx
(and Marxism) campletely and unequivocally in the absence of any
sustained or developed critical argument. Such a presentation of
Marxism, especially as it is treated in the Ratzinger document, "seems to

be filled with a resentment t:hat leads to a caricature, and this
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discredits itslcrithue" as far as Segundo 18 ccncenx:d.“ since the

nature of the caments on Marxism contained in the dpcinunt.s precludes any
extensive responsc in terms of a systematic, critical discussion, 1 wil}

explain the Vatican poin’f of view under' the headings mentioned abowve,

along with some relevant critical statancnt; drawn from Sequndo a;)d '
Gutiecrrez. | ‘

The Ratzinger dt:;cunent baldly describes the thought of Marx as an
_indivisible "qlébal vision of rcality" in which "no senaration of thw parts

of this ‘epasterologlcally unique camlex' is possible. If one trics to take

-

only one part, say, the emalysis, one cnds up having to a m~pt thc Lntuu

J.deoloqy 42 Furthermore, Marxism 1s described as a systm that "i1s a '
» ,
perversion of the Chnstian message as God entrusted 1t to 18 church, -43

W

%
"Materialism™ is I.mdcrstood to cnca"pabs that whichsrohates ito the t:un:oxai

the profanc, and /t:he earthly, excludmg that which 1s spiritual and relates

to the other-woridly. Thus the Ratzmqor document reinforces tire dichotoxny’

L}

bétween the spirituai and the material roalm {the rcuqxous and the
s;,ecular) of maley. " The q'ugstio'n is, !Uwew:'r,.on what basis do both
Vatican documents make the ciam that Marxism i1s an i1deologicai systor so°
total and a'll encompassing that it s complétcly umpossible to incorporate

certain of i*s categories and concepts into different .ina%g‘,xcal t.heones%-:
. e b
Sequndo writes: - : L ‘
Does Marxism -- " or better, do all Marxisms -- have a distinct
epistenological status that makes impossible what is possiblc
... in other analytical methods: to accept certain processcs,
separating them fram the rest of the system and even
integratin? them into an ideology, a global view of the
universe?44 -
»

Sequndo can properly ask this question, since he himself has seriously’

engaged with Marx's thought in order to incorporate intol.his own theology
{ .
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M deems are th;55e "proper and pasitive" elements of Marx. In fact,
the incorporation of elements fram other systems oi;thought is not unknown
to Catholic theological tradition, a fact acknowledged toward the end of
the "I&fmction": "The Church, which is a communion wh'ich unites diversity
" and unity through its p,resénce in the whole world, takes frcm\ every culture.
the positive elements which she finds t,here."45 This process of
--inculturat.;on'i' is described by Bernfard Lonergan as the "despoiling of .\th
Egyptians": “There is the modern secularist world with all its riches lémd
all 1ts potentfialities. There 1s the pOs‘smllity of\despouing the

E:gypt-.ians."46 Segundo claims that in practice, the church has on occasion

1
even borrowed some categories from Marx's thought:
The Supreme Pontiff himself makes excellent use of Marxist analysis,
such as the category of alienation, to describe the worker who gives
up the fruits of his or her labor in exchange for a salary in
capitalist (or socialist) systems.
Sequndo has same important cri‘tlcisms’.of the Ratzinger document's

—

description of Marxism asw.n 1deoclogy. He points out that the document
condemns Marxism as an ideoloqy, without ever defining what’— 1deoclogy is.
Sequndo concludes that the implicit underéf:éndlng of ideoclogy in the
Rai:zinger document is both pejorative and general, and goés beyond ’the
usual critical view of 1deology as fglse social consciousr'1ess,48 which
would refer to a particular system of thought-. Sequndo claims that
ideoclogy is used in the Ratzinger document to desu;nat:e any system of
thought' that is not religious. The condefinable and general meaning
ascribed to idéology derives from the epistemological premises of the
document that have been discussed throughout this chapter:

In the document the word (ideology] appears always, or almost

always, in relation to religious faith. It seems to say that
‘faith becames 1deologlca1 when it has lost its charactér as
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faith to became a merely human thought. In'other words, we are once
again up against the problem of two languages;, the religious.and the
secular. What for a secular language has a merely neutral meaning
acquires in religious language a pejorative connotation.. What is

merely human for the former is too human for the latter. The use of

the term thus becomes adit esoteric, a privatized language, but not

incidental to Marx's- thought.

an unintelllguple one. It means something very particular and so

has synthesized the other two understandings og the word. ‘'Ideology’

thus acquires a general and negative meaning. R

Thus "the document insists upon a particular theol.ogy where tiue religious

50

and'the secular are opposed." It reflects an eplstemologlcal stiucture
the 1mp11cat10ns of which are not only theologlca% but also polltlcal, in

that the 1nsistence upon a sacred/profane split reinforces the aut,hority

of the nagigteriurq'as was previously indicated.”

The Ratzinger document also rejec‘ts b'famcism on the grounds that it is

an "atheistic" 1deology

.Let us recall the fact that atheism and the denial of the human
-person, Hi¥ liberty and his rights, are at the core of Marxist
theory. This theory, then, contains errors which dlrectly
threaten the truths of fhe faith regarding the eternal destiny
of ‘individual persons.

Segundo's response to this part of the text is to say that it is "strange!

because it locates atheism as the "core" of Marxist theory. As was -

pointed out in a previous chapter, atheism was not a central concern for
Marx because he did not considér it to be-important. Ebg him the issue of

belief or non-belief in God was a symptam of alienetion, which would be -

oveycame when human beings fully realized and egrbracédﬂtheir own

” 4 e
autonamous, historical subje€tivity. Segundo himself admits that many

Marxist thinkers would agree that the questlon of the existence of God is

[ 4

52 ,

J
‘

-

There is a further aspect of "strangeness' in the Ratzinger document's

uncampromising negation of Marxism, and that is the way in which the

document establishes a.causal link between atheism and "the denial of the

v
~

3 ~.
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human person, his liberty and his rights." ' First of all, t:here is no

made at Vagican II. There it was explicitly recognized that Chrlstlans
bear same measure of responsxblllty for the existence of at:heism, which is
.not a '"spontaneous developmént" but which has a‘variety Qf causes, which
lncludes "a critical reactlon against religious bellefs, and in same’
places against the Christian rellglon in partictlar. Hence believers can

. ¢ ..

have more than a-little to do w1th the birth of atheism" (Gaudlum et Spes,

" No L 19). E‘urthermore, the é?uncil did not share the view that atheism is,

) antlthetlcal to human justice, but in fact recognized the opposn:e
"While rejecting atheism root and branch, the Church sincerely professes ,
that all men/, belieyers and unbelievers alike, ought to work for the
r‘ightful'bettement of. this world in which all alike live" (Gaudium et

Spes, n. 2'1).

It should be noted that the attitude toward atheism in the Rat;zix-mger

document is far different than that expressed in Gaudium et Spes. In

D

fact, Sequndo is disturbed by the possibility that the real intent of the

K

document is to mount an attack not only on Marxism and liberation

e

\ theology, but on Vatican II itself:

A final observation on the whole of the Instruction: Let no one be
deceived into thinking that only Latin American theology is .
involved here. If the analysis I have made is correct, the two
parts (of the document) ... are united by one point that affects
the entire Church: the negative evaluatien of Vatican IT and of
the postconciliar period.33

[

'Although it would be far beyond the scope of this thesis to debate this

. last point in detail, it is nonetheless important to mention it because

e
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according to Segundo liberation theology is actually a development and.
application of Vatican II. This assertion will be explored further in the
last chapter, which will present a general assessment:_ of Segundo's later
theological work which \re¥1ects the continuing influence of Vatican II on
his thought. l

The Ratzinger document rejec\ts "the theory of class struggle as the
fundamental law of hist:o‘::y"54 as another central category of Marxism. The
document objects that class struggle ‘inevitably promotes vioylence,55
disunity among Christians because ;f its pazftisan nat:ux;éa“:’6 and leads to
the distortion of the meaning 'of the eucharist as "the eucharis£ of the ‘
class."s7 "At thé same time it is disputed that\the particip;étioh of

Christians who belong to opposing classes at the same eucharistic table '

< ~ 58 o
still makes any sense." .

Perhaps the most pertinént response to the kind of objections to class
struggle such as are contained in the Ratzinger document is to be found in
the work of Gustavo Gutierrez. He reminds his readers that Marx did not
inver'xt or discover class struggle, but rather z;Etempted to analyse its
c'auses and indicate the means to overcame tﬁe class structure of society.

\ ,
The class struggle is inherent in- the classist’ organization of

society. The objective which Marx proposes .is to abolish that

which gives origin to the very existence of social classes.

But the causes of the class struggle cannot be overcame without
first becaming aware of the struggle and its demands in the /
. process of building a new society.59 ;

Gutierrez could not agree with the document that Marxism "advocabe_éi class
struggle because class struggle "is a.fact" as far as Marx is concer“ned.
By ,acknowledging the existence of class societ‘y and Iclass struggle which’
is its inevitable consequence, Gutierrez claims that people actually wish

to "reject a situation in which there are opﬁressed and oppr_essox.‘s.“60
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Gutierrez recognizes the difficulties and challende to Christians and the

Church of the "revolutionary turmoil" and "violence" @resent in the world.,

Since Vatican II "broke open a new path on which there is‘no turning back:

61

openness to the world ," then the Church cannot refuse to confront the

factual reality of class society and class struggle. - A simple rejection

ks

of the presence of class struggle in the world merely avdids the issue,

* and undermines the post-conciliar direction of the churgh to bé of service

to the world. Segundo criticizes the position of the document on class

' . -
_conflict as "facile"®? because it does. not recognize that "neutrality"- is
impossible within an unjust social drﬂer based, on class. The pfSEEice of
"universal love" does ;ot in itself negate class so;iety or the existence
of class enemies, nor does the call to universal love exempt Christians
from choosing sides in situations of class éonfliyt, és far as Segundo is.
concerned. %3 ' : L ‘ .

Gutierrez also notes that Marxism is not an ihflexible body of

principleg which must be rigidly imposed upon society. He quotes José

Carlos Mariatequi, a.Peruvian socialist (from wham Sendero Luminoso

degivesfits name) who describes Marxism as "a method for the historical

w64

iﬁterpretation of society which is adaptable to the specific

3

' w
modalities of a particular milieu. Like Segundo, Gutierrez accepts the
usefulness of some aspects of Marx's socjial theory in aiding Latin
' ' . . 65 .
Americans in "the search ‘for indigenous social paths." . Gutierrez is

t

also aware that liberation involves more than: "overcaming econamie, social

66 Along with Ché Guevara, whom he cites,

‘and political dependence."
G&tierrez also acknowledges the necessity of the,creapion of a "new man"
as paft of the liberation process. |

In terms of the Ratzinger document's concern about the negative

3

4
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implications of class struggle fot‘th’e meaning of the eucharist, it is «

: ' Gutierrez again who_ can perhaps best: artlcqlate llberatlon theology S,
interpretation of this sacrament. Gutlerrez maintains that ¢ammupion with

God, as symboljized. in the eucharist, "presupposes the abollthn of all

injustice and exploitation. n67 Gutigrrez analyses the meamng of the

\
echharist in terms of a three-foid definition of komonla
-
First it signifies the camon 'ownership.of the goods necessary for
earthly existence .... Second, koinonia designates the union of the
faithful with Christ through the Eucharist .... And third, koinonia’
‘ means the union of Christians with the Father ... with the Son ...
- and with the Spirit. 8 ' Ce

The first level of meaning links the eucharist with the love and
charity toward the neighbour, which is cammanded by God (Heb. 13:16; Acts

2:44; 4:32; Matt. 25:40). Furthermore, regonciliation with the neighbour

" —— "~ 1§ a nece: ary precondition for part1c1pat;lon in the eucharist (Matt. -5:
23-24) especially since the "essential elements". of the eucharist are ' - v

. /
"camunitarian” and oriented toward "the constitution of human brother-

w69

hpod. The eucharist, then is more than a religious rite of worship; it

also has a social and political dimension which are understood as

constitutive elements of its religious meaning. Gutierrez claims that

t

without this social and political aspect, T

Without a real tment against exp101tat10n and alienation and .
for a society of S0lidarity and justice, the Eucharistic

celebration is an empty action,76acking any genuine endorsement

by those who participate in it.

The eucharistic rite is empty of meaning if it is understood as restricted
. 4

to the religious sphere, cut off'fran its human, cultural context. If

“ this happens, the sacraments absolutize their own outward, SW

falling into idQlatry.
. 41

The final aspect of the objections to Marxism raised by the Ratzinger
. ’ 1 - 4

”
:
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document co;r;cenﬁ the qI.;estion of ‘human subjectivity. S:gundo se/és that .
this quest/ion is treated ;n the'context" of the Ratzinger documené's )
exegesi's‘on the Psaims, which constitute "an' implicit, yet clé /
ér1t1c1sm" of liberation theology. The document focuses- uponzrrxe personal,
subjectlve nature of the angquish expressed in’ yhg Ps'alrf?s, ax) angquish which
 is lar'gely‘ interior and ﬁiri\tua_l, having to do wi’th "the ')’(ostility of one's
enemies, injusti;:e, failure and deat.h."71 Segun'douaén‘li /ﬁat liberation |
theology has little theological interest in the Psalms,/ primarily because
they do not adequately address the contemporary problems of Latin American
society.—l2 He writes:' "In the- Psalms, the human 5/ 1 is pla_ced before

. ’ / ‘
the greatness .and transcendence of Gog w73 The Ratzinger dotument views

lete subjectivity of God

the Psakns as an affirmation of thé power and

in reg'i:lating and solving human a_ll'ffairs: *"God,/ and not man, has the power .

to change j:he situations of suffering."74 Seéundo doe..s not accept this

view of the relation between God and history, in which God is understood
. ' » / . '
as the only subject. Rather, the historig:al process and social change are

_ /
for Sequndo the result of the qf:t_ive efforts of both human subjects and

God, as ¢o-subjects, or co-mrkers.75 ;/The exegesis of the Psalms contained
P / -

in the document is perceived by Sequndo as a direct "assault“ on liberation

Vi B

theology: . . /

~

In effect, separating this t;éxt [on ‘the Psalms] from the chapter's

other pardgraphs (which form its natural context) we would be faced.
with the most blatant assajlt on liberation theology' s idea of God
and of human activity in History. Or, to say better, one would

have to speak of the nonractivity of people in history because all

_concrete change concerning human suffering is taken from the human

field of action and attfnbuted nly to God.’®

' Sequndo's reading of the/ document in this respect is well-founded: the
. / \
question of history, arid of the relationship between God and humanity

\ ' d‘ *
constitutes one of the fundamental, and irreconcilable points of conflict
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between the Vatlcan and liberatlon theology Liberation theology is too
much influenced by Marx to deny the importance of human 1n1t1at1ve and
action in the project for human liberation.

It w1ll be recalled that ;Marx specifically regects tﬂe congept of

creation in the Economic and Phllosophlcal Manuscrlpts along with the

consequent belief were for zrx ideological .chlmeras that obscured the fact
that human beings are potentially autnnomoué. subjects in the shaping of

their individual and collective lives. Marx's view on the question ofa

- subjectivity in history has certainly influenced liberation theology te a

large -- but not total -- degree. Humanity is not viewed as a passive
object of divine will na more than God is understood as tlle only means .
th}ough which to alleviate hm suffering. Ir{justlce and oppression can
only be abolished throu;;h a liberation process th'at is thoroughly_ humall
and historical, which involves the active efforts of human beings. .
Seéundo rightly sees that if the Vatican position on the question of human

!

subjectivity is accepted as "absolute truth, liberation theology would,
collapse.”’’ , ' T
Neither of the Vatican 60cuments outrightly condemns or rejects .

liberation theolggy in an explicit fashion, although they do car1plete1y-

\

negate Manu’sm as "incompatible with Christian faith and the ethical
reqiirements which flow frem it."78 In nmy view, and I suspect in
Sequndo's, this rejeotlon of Marx is p’racticallystantamountu to an implicit -
rejection of liberation theoclogy. The Ratzinger document expresses the
wish to caution against "the deviations and risks of deviation, damaging

to the faith and Christian living, that are brought about by certain

forms of liberation t:heoloéy79 which use, in an insufficiently critical _
80

P



2

v - 195 -

When carefully considered, this statement locates a’contradiction within
! Y

the document itself in terms of its previous statements on Marxism. How’
can llberatlon theology be .accused of borrowing concepts from '‘various
currents of Marxlst thought" if Marx15m Jl.s a global, 1nd1visxble ideology
that ‘must either be accepted totally or not at all? According to the
Vatican dqcuments, Marxism is an atheistic, thoroughly materialist, anti-

religious ideology wh‘ich is incompatible with the Christian faith on all

counts. Furthemore, "certain forms" of liberation theology are accused

v '

of reducing the gospel messad® to an earthly, secular and political
meaning which is &ptied of reljgious and theological content. The
Ratzinger docw‘nenf_ certdinly implies that the re;uctionl'st nature of
" liberation theology is due to thé& influence of Marxism. And thus tle
suspicion begins to assert itself that .pe.rhaps the Vatiean documents also
intend, indirdctly, to repudiate libe'ratlon theology as the logical’ ’
consequence of its connections -- whatever they in _f_a_g:_f:’may be -- with
Marxism. Segqundo is convinced that the Ra&inqér document wouldlconderm
libe‘ration theology irrespective of Marxism, which implies that Marxism
provides a convenient.vehicle \:vhe-reby the Vatican may ind;rectly confront
llberatlon theology. Segundo writes:
. Even if Marxism did not exist -- and today many of the most famous
theologians in Latin America have nothing more than a polite
relationship with Marxism -- liberation theology would be

condemped as a humanistic, earthly, and “ecular reduction of the .
Gospel of salyat.lon.81

’

4

Certamly much of the c!rlthue of Marxism contamed in the Vvatican
'document‘:s amounts to little more than unfounded assertions with no
scholarly or an,a;lytical foun-dation. Given the epistemological structure
'l‘mde’rlying these documents, there-is no reasen. why they should undertake

. P .

such a project, since the scholarly and the analytical, as well as all

-
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systems of thought that a;:e not strictly tﬁeological, belong to the .
secular, temporal realm of reality. The discourse of the Vatican documents
is self-consciously theological and religious,- yet impl%citly and perhaps

'mwénsciously political. 1In ahy event, -becéuée of the assumptiori of the
5}
» - e

division of realms contained in both Vatican documents, wherein the '
. . L

religious sphere exists-as its own distinct dimension of truth and
. ’ 4
universality, it follows that the secular, historical world and all that

-belongs to it may be rightfully_ judged by the church and her rmau;;iste'rium82

which sees itself as "'an expert in hum::mity'."‘83

From %t has been discussed in this chapter, i't is appaz:ent that the .
theolpgy of the Vatican documents presented héie and the theology of
liberati{)n face each other as two very different intesgwtetations of the
Christian meésage.84 Their differences are not superficial and

: )

incidental, but are rat};er ingredient to the opposing theological

" perspectives and methodologies that each represents. It can only be

concluded that these theoiogical positions are irreconcilable, and hardly
capable of prolonged mutual toleration and co-existence. 'I'he,profound’
differences between these two oapositxonal theologies {)ose crucial .
questions for the future of both the Latin Ameriéan theology. of ‘Iﬁ:eration
ar;d the status of the Vatican's authority in interpretating the Christian
faith. Whatever are the implif:ations resulting from the divergencies
between these theologies, the‘re is as yet no final reso;ation to the

objections eéch has toward the other.

-

et
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THE NEGATIO,! OF THEOLOGY? V

~

It is not easy to say when 'exéc;tly the ‘theclogy of liberation, as a
distinctive and different ‘theology from what the libératioq theologians
call 'classical' or 'academic' theology actually came into being inblétin
America. It is still disputed if "t;here is one, and only. one, theology
of liberat;'iqn," as is maintained by Leonardo Boff' or if indeed there are
a variety oi"‘ "tﬁéologies of liberation," which is, for example, the ’
‘position of the Ratzinger document referred to in the previo;s.chapter.
This question is not yet seyttled~in any final way, and certainly there is
no _consénsus among the various critics and in;:erpreters' of _1iberation
theology regarding this controversy. However, whether there is one,
sinéular theology of liberation or a variety of "theblogies" of liberation
is not the concern of this thesis. I raise the question only with regard
to Juan Luis Sequndo, in order to clarify the central meﬂmodoldogicl:al
aspect of this thesis, which I reiterate here. The 'main focus of this
thesis is tolprovide a critical analy!:{s of the theological method of *
‘Sequndo as developed in his major later works. In this chapter, I will
raise what I think are the logical implications of Segundo's explicitly
. method.olog(ical‘ubrks for a fully {or nea:rly fully) developed theology of

liberation. I do not intend to argue that Sequndo'’s work can be or

Ve .
should be rigidly divided into a pre- or post,-li‘beratior} theology phase.
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To make sueh_a-divisioh within Segundo's writing. would be too abstract and
artificial, and would deny the fact of the evolution of his thought. It
could well be argoed that Segundo has been preo_ecupied with themes similar
to those preser;ted in this thesis, and that certain concerns and ideas
discussed here have been present in Segundo s work for gquite some time.
HOWever, it is beyond the 5cope and focus of this thesis to sumarize
Sequndo's thought from his earllest publlcatlonsdto the prcsent, or to
trf to trace the -development of those -themes that he deals with in greater
. depth in his recent work and whlch are the tOplC of the present study.
Thls kmd of treatment of Segundo has already taken place,2 and it would
be repetitious t_:o* engaqe in the sane-task'he{é. ' ‘
_“Having said the above, it can nonetheless be reasonabiy argued that .

the theology of Segqundo developed into a critical methodology with the
; -

publication of The Riberation of Theology. “In this and later books, =
Segundo directly ahd systematicaliy confrohts the’ central questiqps of
n\ethodolog;y, whieh is the key, detining characteristic of the theology of
liberation. Segundo"s later works demonstrate what Enrique Dussel refersD
to as the "theology of concrete, critical, subversive, real thinking."3
The later works, which are the focus of this thesis,' show how liberation
theology radicalizes the polltxcal realm of human exlstence, so that
politics becames an ontological category. The definition put forward of
polities by Gutierrez is fully endorsed h){ Sequndo: "It [politics] is \
the sphere for'the exercise of a critical freedam which is won through
'history. It is the universal determinant and the ;olleétive arena for
hm'\ah fulfillment .... Nothing lies outside the political sphere under-
stood in this way. LR It is through an analysis of Sequndo's. nnetmdological

approach to theology that most fully reveals his theology as liberatory
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The Influence of Vatican II - " o

Enrique Dussel, in his detailed studies of the history of the church

\
in Latin America and the l'ustorical development of L::beration theology,

- states that the theology of liberation was discussed explicitly and in

detail for the first time at meetings of Latin 'Ame;:ican tl"xeologians in

ijgentina and Colambia -in 1970.5 These meetings followed the Second

General Conference of the Latin’Americ&y\‘Episcopal Council (CELAM II) *

L3

that took place in M;adellin, Co'ldmbia, in 1968 where the theme of

liberation as an historical and political project was discussed,” with the

result that "liberation" as a concept became permanently lodged within

'Latin American theology. Behind the Medellm conference, of course, were

the progressive theologlcalkstatements of vatican 1I, and at Medellin,

+ the bishops attempted to give ‘"concrete form anq application to

Vatican II. w6 .

In ii(s conscious attempt to apply same of the ‘basic i.mplicatibns of
/ ,

Vatican II, the Medellin‘conference demonstrates the "transition to a

clear camitment to 1iberation."7 Sequndo shares Dussel's aperspectit}e‘ on ’

LT N , §
the relat‘ionship\ between Vatican II and the Medellin conferencle when -he
writes- . X ' .

It can be said that the Catholic Church in Latin America was the
first Catholic cammunity to set out resolutely on the new pathway
opened up by Vatican II. The new pathway was based on the
assumption that faith has as its function the task of guiding the
human mind towards more fully human solutions in history; that
the Church does not possess those solutions in advance but does
possess elements that have been revealed by God; that these
revealed elements do not preserve the Church from ideologies;
that instead the Church must take advantage of those elements to
go out in search of (ideological) solutions to the problems posed
by the historical process; and that such solutions will always
remain provisional. The Medellin conference was the first result
of the pew pathway opened up by Vatican II, embodyingthe .
enthusiasm of the early post-conciliar days.8
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There can Jbe no doubt that Segundo understands his own deyeloprent of
iibei*ation theology as extending and 'applying_the basic‘directions outlined ‘
'ot'the second Vatican Council. Segundo often refers’to Vatican II as a way
of justifying many ‘of his theological claims as, for example, in his
refusal to acknowledge as valid th'e separation of the religious from all
" other spheres of human experienoe: "Thus it was that the Catholic 'Ch.urch .
officially abandoned the theology of_wthe. two planes and opened the way for

a theology that was quite dlfferent i.e., liberetion theology."9 He

coocludes exp11c1tly that, "My ~p01nt here is that the statements of °
Vatican II are clear enough to ensure that the basic theological founda-
tions of llberatlon theology may not t; declared heterodox w10

Thus it can be Sald not only that Segundo views himself as a post-
conciliar theologian, but that he also understands liberation theology asi
the lo'gical consequence of any serious attempt to realize Vatican‘II

\VJ : . = .
through a concrete, historical praxis specific td the conditio of Latin

Amerlca. However, there is one important modification to this|statement
that must be pointed out. For Segundo, as well as for other lliberation
= el

theologians of Latin America, the importance of Vatican II is/largely

contained within the document Gaudium et Spes, and to/a much /lesser

extent, Lumen Gentium. But it is clearly Gaudium et Spes
v ’ ~

the deepest impact on Segurido's development of liberation

between Vatican II and liberation theology. He describes/Gaudium et Spes .
11

as "undoubtedly” representative of "the high point of Vatican II."
-It is not difficult to see why this particular t fram

Vatican II has had such a profound influence on Segundo. In.the first
/ ik

’ pl;:ice, Gaudium et Spes addresses itself,
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lNot only to the sons of the Church and to all who invoke the name

+ of Christ, but to the whole of humanity .... /Therefore, the
Council focuses its attention on the world of men, the whole human e
family along with the sum of those realities in the midst of which
that family lives. I{tz: gazes upon the world which is the theatre

of man's history ..

Gaudium et Spes stresses the role of £he Church in the world as one of

. service to humanity, acknowledging the legitimacy of the material needs of

~

humanity and the quest for social justice: . . . . .

... the conviction grows ... that it devolves on humanity to establish
a political, social and economic order which will to an even better
extent serve man and help individuals as well as groups to affirm and
develop, the dlgmty proper to them .... As a result very many persons
are quite aggressively demanding those benefits of which with vivid
awareness they judge themselves to be deprlved elther through
injustice or unequal distribution .... Peoplg hounded by hunger cdll
upon those better off .... $till, beneath all these demands lies a
deeper and more widespread longing. Persons and societies thirst for
a full and free life worthy of man.-- one in whlch‘they can subject
to their own welfare all that the modern world can offer them so
.abundantly.l

These excerpts from Gaudium et Spes illustrate the appeal that
5
Vatican II continues to exert for liberation theology and explains why

Sequndo refers back to this particular document‘ SO oftep. Perhaps Segundo
has pushed the implications of even this specific conciliar document in a’
more radical and political direction than the authors of the document

°

might have ever intended; he himself at one point (prior to the publication

of The Liberatiog of Theology) admits that Gaudium et Spes is not free of

anbiguity that is generated by its own two internal "tendencies."

One tendency sees the world and its history as being disconnected in
itself from redemption, which operates supernaturally within the
Church and unites human values to their divine source through
religion. The 'other tendency sees only one vocation, one history,
and one end result, even though the unity of the religious and the -
nonreligioud in Christ constltutes a'datun of faith ... even

though it does not provide: readymade solutions to the problem of
history; and even though we do not know to what extent God wills

to transmit it effectively, in an explicit manner, to the concrete
human beings with wham we are engaged in dialogue. The texts of
the Council which are the most clear theologically accord with the

¥
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second 11ne of thought, but the recurrence of other expressions that
/ do not a.ccord with it shows us that a problem persists here. 14

/ Obvmusly, 1f the statements of Vatican II do not lend themselves to a |

: smgular, monollt.hlc interpretation, t.hen Segundo and other 1iberat10n
theologians must be interpreting them in the 1light of their own pre-‘

: occupations;, which are rpoted in the specific cirémnstances éffecting

‘ Latin America. Thus the importance of Vatican II for Segundo S theology

| of llberation 1s very much based upon a selective reading of this
conciliar document, at least in so far as he describes the role of

¢ [

. Vatican II and its importance for the eme‘rgencg of iibera'tign theology.
Not all conciliar text$ are cited in justifica¥ion ot: liberation theology.
The claim that liberation théology must be viéwed as an application of
Vatican I, or the claim for the theological validity of liberation
theology because it is in accord with "the profound change in .séirit that

Vatican II had produced"15

demands to be analysed with more critical -
. scrutiny than is possible here.
Whatever the inépiration and diréctién drawn by liberation theology

from Vatican II, it must be said that the later methodological writing of

Segundo, most notably as contained in The Liberation of ‘Theology and FAith

and Ideologieé, goes far beyend Vatican II precisely in. the area of

atténpting to render the batholic faith gnd the Catholic Church relevant
to the contemporary world. ~In these later writings, Segundo explores the
lmpllcatlons of hls own thought through an expllcatlon "and formulatlon of

theological method. In hlS flve volume series A Theoloqgy for the Artisans

16

of a New Humanity, he was more concerned with illuminating the social

dimension and meaning of theology; and w;.rF "situating" Christianity on

17

"the level of the Christian's real-life questions.” Sequndo describes -

® < .
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~ Latin Americans, providing a forum whereby "mature pefson,s"" looking -for
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"this new type of theology" as "reductive" in so far as it only addresses
‘itself to “certain fundamental mysteries of r_evelaﬁion"lg; Xt\fia\~ - .

theology that "essentially starts with, and takes'account of, the world

19 The series evolved from

' v

seminars which were held in the form of courses and discussion groups for

&
in which our contemporaries live and work."

an:"adult ‘theology"” could came together in-order to expiore "new pathwayé’
in faith which,is "related to their temporal carmitments."zo .The five
‘volumes of this series attempt to relate certain statemer.lts’ of Va,t-:ican iI
directly to contemporary issues, while also using the language of t
liberation, making statements like "the individual can only be liberated
within his total human condition, within his social context," and lthat
“man's liberation ... is concretized in ideologicél ‘tr;msfomation and
political actiorn. w2l In these books Segundo makes it clear that hmn

history is the context of human liberation, and that within an historical

commi tment to the emancipatory project, "we encounter the authéntic face
22 .

- of God." . | |

Many more examples. cquld be cited from A Theology for the Artisans -

of a New Humanity which would further bear out the consistency of Segundo's
effort to render Christianity historically efficacious, and to situate the

meaning of faith in relatiori to people's lived experiénce. However, to

" continue .this line of argument would be to do little more than summarize

this series and‘ demgnstrate the evolution of S/egundo's thought which is
not the subject of this thesis, and which has also been done elsewhere,
as was pointed out earlier. 'The proper focus of this thesis is a critical
analysis of Segundo's methodology, its pbblam, and its implications for

theology. Segundo's most explicitly methodological works show how far he

-2
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has politicized liberation theology, a process which is the irjvitable end
result of a theology so campletely understood as historically conditioned,
relative and ideological. .

Violence

\
[hd

One of the most effective v&ays to illustrate the impact of Sequndo's o ‘

method on Christian concepts is to raise the issue of violence, and . .
Segundo's treatment of this question, especially in terms of -the Christi.am ‘
imperative of »slove of the neighbour. The love of the neighbour is the / ’
crux of Christian ethics, and Segqundo's theologicél methodasubjecﬁts Jesus'
commandment to universal iove to a particular interpretation that could be

considered unacceptable to‘Christianity.z3 The implications of Segundo'}

methodology which so completely contextualizes theology wioéin the . o

Q

historical, concrete, andiﬂ}\d/eological dimensions of human sdcial reality,

o

are clearly delineated’and illustrated in his discussion of violence ‘and

4
love. | . : K A4

Sequndo explains his interpretation of Jesus' ¢commandment to mutual ‘

love in termms of the relationship between faith and ideology: ;%

4

The concrete kind of love proclaimed by Jesus constitutes an

ideology -- that is, a concrete system conditioned'by\history.

It represents a way to attain tl"le most love possible in a

.given concrete situation w%ch, as such, wi.ll never be repeated

m‘ exactl{y the same termms..
In other words, Jesus' camandment to mutual love is more relati\}e than
universal, in Sequndo's view, so that Christians are "left free to operate
imaginatively and creatively, to figure oui: \:Jhat would be the most \
effective and camprehensive sort of mutualtlove at a given moment in
history."25 IThus, the camand to love the neighbour is contingent upon
co‘nc':rete; historical particularity, with the result that the command to

love the neii;hbour does not mean that all humanity is to be considered as
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neighbour: - . , .

Jesus does not end up his parable (of the Good Samaritan) saying.

that every human being is our neighbour. His point is that we can .
make any given human belng our neighbour if we take advantage of -
the countless opportunities offered us in life.26

Segundo argues against the universality of lqve ‘of the neighbour on
the "grounds or what he calls "the economy of energy in the process of
1ove,"27 meaning that it is impossible for human beings to love too many
people at the same time, a rule which he also ai:plies to Jesus. In
Sequndgo's view, the importence of t_'.he love of the neighbour is located in
efficacy, and in order to love leffectively,v human beings nmet "keep a
whole host of people at am's length so that we can effectively love a

|
28 He explains this "economy of energy in the

certain group of people."
process of love" briefly in terms of the psychology of individuals, in
which ‘a kind of intemal 'Gnechanism" is operative that allows one to love
same, ' but not to love others. Tnis "mechanism" which excludes the
majority of people from the category of: the neighbour who n;ust be loved,

"is not précisely hatred, it is violence -- at least same initial degree

29

of violence." The key to understanding Segundo s concept of the

L]

relationship between love and violence lies in his enphasm on that which-

is effective and concrete in human praxis. Thus, he can only conclude
that a universal command to mutual love can mean nothing unless it is
realized in the context of the concrete and the particular. Otherwise,
"the neighbour" is reduced to an abstract category, and real, living -

hunan beings disappear behmd this abstractlon. Thus the nature of love

‘in Christianity, as Sequndo interprets it, must be both functional and

relative.

Segundo understands the behaviour of Jesus toward John the Baptist

-

—-—
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and the Syro-—Phoem.cz.an woman-+fMark 7:27) exactly in terms of the econamy
-

of energy involved in love, ad’3utlined above. Jesus, "being truly man,

N &

had to conce:we and onent his exlstence in history by takmg due account

of this lnexorable law"30 such that despite his "admiration" for John the

Baptist; he was cmpélled to abandon John to his fat;e,31 apparently
unconcerned with the latte;'s suffering and imprisomment, since Jesus did
nothing to help h.un In other words, because of "the real-life co-ordinates
of ti'xe economy of ene;rgy"32 operating in Jesus (as in any other human being)
Jesus could not preach his message of the Kingdom and be of service to
others and at the same time involve himself in efforts to save John the
Baptist. )

‘As for the uniyé°rsality of mutual love, Segundo argues that not even
Jesus; adhered to this ‘concept of love during his historical mission, wh}ch
he further illustrates tl/mough Jesus' encounter with the Syro—Pfxoenieian
woman . Se;;\mdo integrprets_Jesps' answer’to her request to cure her
daughter as a direct expression of his personal attitude to "the relation-
ship between Jews and Pagans."33, Sequndo reminds his re\aders that Jesus
instructed his disciples to restrict their ministry to Israel (Matt. 10:5-6)
and concludes that the general, social attitudes of Paluestine at ‘that time
~which insisted upon the "segregation" of Jews and Pagans, attitudes‘which
c'onstitute an inherent violence against others, "was rooted in the mind

and emotional life of Jesus hi.mself."EM

Segundo does not attempt to

prov1de an apologetic ofrany kind to account for Jesus' prejudice, but

rather accepts Jesus' behaviour in this regard as entirely uriderstandable

because it is entirely human, going so far as to see the positive _‘;
implications in Jesus' "violence" toward bot;h John the Baptist and the

Syro~Phoenician woman:
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It would be much more logical to assume that Jesus' concrete and

v effective love for his neighbours, for those of his own' country,
had to-operate with the same mechanisms used by all human beings.
He had to put same people at arm's length in order to let other
pedple get close to him as real human beings. And putting them
at amm's length meant accepting the cammon prejudices against
aliens in'order to maintain them in that status .... And all
prejudice is latent or expressed violence in relation to some- |
thing or sameone on the outside. Without such violence, however,
love diesg human beings are left at the mercy of an even worse
violence.

o

Following upon this kind of argumentation, it is logical for Sequndo to

2

conclude that "violence is an intrinsic dimension of any and all concrete
36 ’

" love in history."

Sequndo underlines his approach to the issue of violence as having a
proper place in Christianity, by appealing to Scripture in an exegetical
,interpretation of the‘ cammandment "Thou shalt not kill." Segundo.argues
that the camandment against killing is not intended as a universal,
absolute moral rule, s;nce there are several pdssages in the Hebrew Bible
which demand killing in certain circumstances, which in turn "presupposes

¢
w37 Thus, the Biblical camand against

that killing is legitimate.
kirling "was not universal in any absolute s.ense," but is "equivalent to

saying that one could not kill without justifiable reason. So once again

we are forced to confront the question:( What criteria enable us to know
when violence that takes away another's life is just::iﬁfied‘?"B.8 Segundo
answers this question with a logical consistency that is the result of

his own methodological assumptions and approach: the criteri; by which to
judge whether violence {s jus‘iifiable or not are detemmined by
historically‘ specific situations and ideplogies, since ideologies are what
bridge the void "between faith and concrete historical realities.">® -Thus,
in a revolutionary situation, the corresponding idéology would justify ,
violence. ‘FOr Segurido, not only is violence and killing justified under

IS e
[
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certain circumstances, but violence may also -be' understood at times as an
intrinsic element of love. Faith, tiaen, is no quarantee against
‘relativism, and ;_hus there are no absolute, unchanging moral codes or
standards, not even the Christian ethic of love of neighbour. "The point,
in other words, is not that without faith we live in the midst of .
relativism. It is that even with the Christian faith we live in the very
situation . n40

_jame Segundo's understanding of the problem of violence a'nd 1ts relation-
ship to the divine command to mutual love is rooted in a sense of the
irrefutable fact of ‘the historical, the particular gnd t.he c;ont;ingent:'
nature of human existence. "For Segundo, there can be no ahistorical fixed -
truths, no absolute moral stahdards in wilich to ground human/praxis c;r -
search for some univefsal meaning,' whether one is Chris‘stian or not. Ip -
the works of Segun'cb(\ }iberation t;heology completely breaks down the
distinct'.ions Between e'religious and secular spheres of reality, to the
point that even con;:erning Jesus, Segundo adopts a thoroughly histobical
and humanized view. Segqundo's treatment of Jesus and his mission puts as
much distance as possible between the historical Jesus a.nd Christological
‘claims with the result that Sequndo refers to his recent study of Jesus

as an “antichristology," which reflects "an éffort to talk about Jesus. in
such a way that it may open people up to seeing him as a witness to a more

40

‘humane and 1iberated human life.? In fact, in The Historical Jesus of the —

Synoptics, Sequndo develops and elaborates upon the picture of Jesus he

presented in The Liberation ‘of Theology.and Faith and Ideologies, wherein ..

Jesus appears more as a paradigmatic, prophetic human figure than as any
kind of Incarnated God. In Sequndo's view, Jesus does not, and cannot,

Fam

manifest an abstract, ahistorical, ~pure revelation of God on a purely

./ -
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religious level. Such an approach to divine revelation reduces the
. 4 - '

Transcendent to "some sort of- sacred?magic," which is not faith as he
understands it. For Sequndo;

God can only be revealed in connection with values that ,are humanly
meaningful, and those values must be manifested historically on one
or more of the planes where the human being stakes the meaning of
its life and the possibilities for happiness. Strictly speaking,
then, we can say that there is no divine revelation that does not
take its course t.hrough preferences and concrete realizatons on the
plane of interpersonal relations, education, ecorhmcs, politics,
and societal life.  The' revelatxon of Jesus does not, could not,
constitute an exceptibn

\' Underlying this study of the historical Jesus, is the assumption of a

EN

necessary cleavage "betweén history and christology," which opts for the
former as the proper veHicle for und‘?%tandmg Jesus ‘and the meaning of
his ministry. AIn this way, Sequndo can claim that the means through which
Jesus revealed the Father were embodied in 1deologies, since Jesus could
only convey the message of the- proxmuty of the Kingdom with reference to
the concrete conditions and problems of ms own historical epoch, if he
was to be intelligible to his bearers. And Jesus' message can only be
inteaxspreted and reinterpreted in su%cessive histo—rical periods through
" changing 1deolqgiés which are x:elevant to their historical 51tuatio;3 and
the procesésh of human liberation. Thus Segundo refers to his discussion
and interpretation of the historical Jesus as an "antichristology” because
that is precisély what it is; Sequndo is not so interested in the
christological clajms of the Christian tradition, since these claims
reflect more about the religious needs of the people who believe them,
‘t.han about the "prepaschal," real-life man, Jesus.

The historical p‘or'trait of Jesus — and future chrisi:ologies as

well -- must be based on those facts or events which are more

certain and must proceed from that nucleus. And logically what

seems more certain ... is what was attributed to Jesus without
reference to his passion, death, and resurrection.42



‘world of meaning that is offered to human existence."

. / SN
’ - 2‘15 - 1

'However, 1t would erroneocus to leave the impression that Segundo
denies the validity of the resurrection as a transcendent datum of faith.
Although the resurrection cannot be subjected to the same criteria of

historical verification as is possible with the execution of‘Jesus, and.-’

. even though Jesus' post—resurrection'_appearancés were not witnessed bf a’

single "impartial" observér,43 nonetheless, Sequndo acknowledges in an

appendix, that the resurrection may be seen as "the irruption of a new -
% 1n his study of ,
the historical Jesus, and the political meaning and imp,licatlons'of his

ministry,'Segu;xdo applies his methodology already worked out in The

Liberation of 'I'heolbogy and Faith and’xIdeologies,’which necg'ssarily means
that to be comsistent with his own approach,\Segurido must begin his study
of Jzzés and the gospels from the point of concrete, histo;i;al 4
particularity. Thus the pre-paschal, histdbrical and human Jesus assumes
far more importance and meaning for Segundo, than the postpaschal,
resurrected Christ, who is largely the product of the inte'rpretatlon and
faith of Christian tradition, which itself constitutes a particular
ideology, or succession of ideoclogies over two thousand years of human
history: The result of Sequndo's nearly exclusive focls on the historical
Jesus finally obliterates the distinction between the re'.llgious and the
secular, which is the further result of his m\hodol@ and which actually
marginalizes the religious dimep_sion of Jesus' presence 1in history to a
place of secondary, almost incidental importance, whether Segundo intends
thissor not. The religious meaning of Jesus' mission follows the deeper

siqn’(fi’cance of Jesus as the bearer of a system of values whose central

. focus is human welfare in the material, concrete sense. Thus the locus

of divine revelation lies entirely within the realm of the thoroughly

1 - v

9
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' human and historicat. History, as the locus of the liberation process, is

!
-

P

the primary reference point of Segundc's theology; it is not man, and not
Jesus., ’ Lo
At this point, one might easily pose the question, is Segufdo a

theologian or is he more of a critical sc>cj.al't:heorist'.’dS His methodology,
‘which begins with human Heinc:::s in their oconcrete, iu'sporica_l context and
their effort_s to effect their own(liberation, his dialectical conception of
the mlatim;hip between human beings ‘a’.nd the material world in which they
live, and his insistence upon the open-ended nature of the historical
process in which there is no absc;:lute, universal or fixed truth anywhere

present,- seems to mark Sequndo as closer to a critical social theorist.

Dennis McCann refers to Segqundo as the most "tough-minded” of ‘all the
liberation theologians, in that so fa%, he develops the basic
methodological tenderl'ncies of liberation theology to their farthest
conclusion. McCann maintains that w;th Segundo, "The resullt .is a tlmeol@
without a substantive norm save the process of liberation it';s:elf ."46
McCann identifies the esslential problematic of liberation theology in
terms of the paradox of the relationship between the Transcendent and the
cor}stantly changinq. "relativities of history."“ ;Ihis paradox generates
a tension whic.;h gives liberation theology its dynamic cr;aracter but which
also threatens to bring about its own dissolut:iﬁon.\‘18 In McCann's view,
Sequndo has campletely politicized theology, and he is well aware that
this fact is entirely due to the "subversive methoq'; of beration

theology which Segundo has developed to "its logical oonclu'sion."49 With

L7
"P%Iation to Segundo, it is entirely reasonable to apply the question which
McCann poses for liberation theology,itself: "Is liberation EQeology
_still recognizable as t:heology?"50 R \\\
. , AN

\

o

“
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McCann's questions are highly relevant for my own critical assess-
M )

ment of the inplic.;ati;ns of Sequndo's methodology. These questions recall
the kind of objections to liberation theology raised by the Ratzinger
docmrent, although not necessarily with the same negaglve attitude. It
could be argued, for example, that the accusations that\llberatlon theology
rgduces the Gospel to an "earthly gospel,"“« and the concern about the
catplete politicizaﬁion of the meaning of Jesus' death, along with the

emphasis upon the historical Jesus rather than the "Jesus of fait;h"52 are

not totally unfgunded. The question can dlso be put in another way: if

a theology assumes there is no such thing as a separate, distinct religious
L2

realm of reality, if there is no possibihty for a separate religious and

theological epistemology, language, or symbol system and set of categories,

3 ’ N 4
if the separation between the supernatural and natural /worlds is R

‘obliterated, does this theology in fact result in its own self-negation?

If the theological enterprise is reduced to mere second'stage "reflection,"
L1 . .

- as is maintained by Sequndo and Gutierrez, then the only relevance and

justification for /émeology at all is its ability to point out the religious
significance or meaning of reality.53 In terms of liberation’ theoloéy,/it

is the political process of liberation only which receives ultimate meaning

.and value in human history, such that it could be argued that liberation as

a process and goal, becomes itself absolutized. This is inevitable and
should not be surprising in a theology which understa‘nds the locus Sf
divine revelation as entirely within the bounds of history, and which views
God's action in history as a liberator of hwran beings.

The problem with thls v1ew of hlstoxy, which must be mentioned again
is of course the whole question of the historical subject If the inner

dynamic of history is the liberation process itself, if human praxis:
~J
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' .
through the medium of politics is understood as fundamental and:indispen-
sable‘to the realization of the enancipatory goal, then it logically
foll that. human beings are the subjects of history, and not God.

do is finally unconvincing when he refers to humanity and God as
2 rkers" in history because his own methodology implies the presence
of one, and only one historical subject, whlch is the human being. In rny
view, Sequndo has been too deeply touched by Marx to mean anxthmg else..
The tension betwéen theological truth claims and the claims of a critical
social thoorygas outlined by Segundo cannot be 'satisfactorily resolved'by
sorting to a concept of'a dialectical relationship of co-subjectivity ‘
between the human and the Absolute. Marx eff‘ectivel'y put':,this' question
to rest in his critique of .I:iegel, and Segundo himself rejects Hegeliain
philosophy. One of the main points of disagrc_aement, it wil}l be recalled,
that Sequndo expresses toward‘Hegel is precisely felated to 'the .question
of historical subjectivity. Sequndo does not insist on the contept of
co-subjectivity; but in that he raises it at all, then Lukfcs' critique
of Hegel applies ?irectly to Sequndo in this mstance Segundo driyes

54

himself straight into the "arms of mytfmology." However, it must be

stressed that Segundo does not insist on this point of humanity and God
acting t:ogethex'r as co-subjects within histor?. In any event, Sequndo's
method disallows any other approach to the questlon of the historical
subject other than the ‘conclusion that human beings actively brmg about
the process of liberation by their own efforts. Again, it was the
question of subjettivity that formed the basis of Segundo's critique of
Burdpean, mainly Protestant political theology. >3 As has been shown in
the previous chapter, this question is also another point of serious

division between Segundo and 'c.he Vatican. Hoaevelr, rather than repeating

-

"

{
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what bas/already been explored at length in this thesia, I will state my
point as concisely as possible: liberation theology, by virtue of “its
"subversive" methodology, _especially as ‘elaborated by Segundo, indeed
bears the seeds of its cwn negation as theology" per_se. |

Ih concluding thls argument the remarks of Alfredo F:Lerro congerning

the Jmpllcatlons of polltlcal theology are both Helpful and appllcable to
i

an analysls \of Segundo's concept, of the relatlonshlp between transcendence

.

13 . ' ' .
and lmmanence: . J

Of course any discovery of the socioeconamic correlates_to
theplogical ideas and beliefs will considerably. reduce the sense

' #hd import of transcendence .... But it is precisely the ,
rejection of transcendence, of a-certain kind of cosmological
and gntological transcendence at least, that constitutes one ‘of
the features of current political theology. 56 .

. And further: . L '

§ .
Political theology knows nothing about the action of God-in ‘the
world; political theology simply believes in such action. It
has knowledge only about the activity of Christi symbols and

- representations in the world; that-is all it canjtalk about w1th
any degree of .knowledgeable certhmty 57

Given his own methodological perspective, Segundo 1d have to concur

with Fierro's view applied to liberation theology ink the latter
quote from Fierro explains why Segundo SO’ conSJ.stentl emphasizesl the
historical and pOlltlcal meaning of the gospels, why he is interested
in the hlstorlcal Jesus, and not in. chnstologmal claims. Cr'lristoiogiés
only reveal ﬁe nature of the individuals and comnumtles of faithful who
hold ‘them; they reveal nothing about the nature of Transcendence, which
is why Segundo }msz.sts that the "51gn1f1cance of Jesus of Nazareth" can

only be grasped through an analysis of those few historical facts that

a wn about him, because whatever Jesus did and said took place'in

an historical context, with its own specific "motivations and
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8- por Segundo, Jesus the man cannot be segarated fram history,

interests."
and like any other human being, was a part of and even roduct 6f his time,,
e,ve_n though he posec} a threat and a challenge to 'thOSe‘a d him. .But-
since his context "is not our cont~ext,"59 the little we know about Jesus
must be intépreted and reimterpreted in and through each historica‘
situation acc‘yrding to the demands and conditiox.}s of that particular con-
text, through the methodological application of the "hermeneutic circle."
This dialerctical process produceé historically-based Christian ideologies

>

which function as the medium of the gospel message. This approach to’
,Jésus and his significance foxl people today would be impossible if Jesus
is understood via dogmatic christ;ologies that focus upon the postpaschal
Christ. | | ‘

I hesitate to offer any final, closed conclusion about Ségundo's the-
ology as the negaticpn of theology, since he is stili living and v:tri’ting. M
What can only be analyzed and discuséed is what 'he1 has already w;:itten, but
certainly it can be said that Segqundo brings theology very tlose to same-
thing that could be called the end of\ theology. " And this may be said
despite wﬁatever religious beliefs he himself may hold. As Segqundo hi.mseif l
has said, ‘theology and faith.are not synonymous. QSegundo severs the
* historical human Jesus from the risen Christ, and if Jesus represents the
"Incarnation”" of anything, it ié primarily a system of values which are
thoroughly human and human-oriented. The irony may well be that in
attempting to formulate a theology that is public and relevant.to the'
social, [:)olitical worid of today, and which seeks to bring about solutions
to profound human problems, Segundo has unintentionally driven religious
faith back into the realm of the privatized and the interior. In the

socio-historical process of liberation, religious faith may have very

little relevance after aill.

-
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Footnotes to Chapter VII

A
1Let:mardo Boff and Clodovis Boff, Salvatlon and Liberation, trans-

lated from thé Portuguese by Robert R. Barr (Maryknoll, N. Y.: Orbis

'Books, 1984), P. 24. '

o

“ 2For a sumary of Sequndo's thought until.The Liberatlon of Theoloqgy,
sée, for example, Alfred T. Hennelly, Theologies in Conflict: The
Challenge of Juan Luis Sequndo (Maryknoll, N. Y.: Orbis Books, 1979).

3}Eznrlque Dussel, A History of the Church in Latin America:
Colonialism to Liberation (1492-1979), translated by Alan Neely (Grand
Rapids, Michigan: William B. Eerdmans Publishing Co., 1981), p. 247, :

¢
unstavo Gutierrez, A Theology of Liberation, p. 47.

5

Enrique Dussel, A History of the Church in Latin America, p. 246.

6Ibid., p. 113.

"1bid., p. 143.
o N k} . .
Juan Luils §egundo, The Liberation of Theology, p. 126.

v

Ibid., p. 141%.

8

i

"9
mid., p. 142. : 5 :

11Juan Luis Segundo, Grazce and the Human Condition, Vol. II, A Theo eoloqy .
for the Artisans,. translated by John Drury (Maryknoll, N. Y.: ~Orbis Books,
p. 133.

%

12Gaudium et Si;es, n. 2 (Abbott edition). ‘
1pid., n. 9. B .
14 h

Juan Luis Segundo, Grace and the Human COndition, pp. 133-134.

15Enrique Dussel A History of the Church in Latin America, p: 141.

@
6"I‘h.’Ls series was first publighed in Spamsh between 1968 and 197??
and translated into English and lished by Orbis Books between 1973
and 1974. ' ’
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B1bia., p. ix. | L e
191pid., p. ix.

201pi4a:, p. xi.

2lJuan Luis Se;;undo, Grace and the Human Condition, p. 39.

Juan Iuis Segundo, Our Idea of God, Vol. III, A Theology for

v

22

e N Artisans, p. 17. -

' . ) A ) - > ‘
23See,. for example, Dennis P. McCann, Christian Realism and Liberation
Theology, pp. 225-226 for a critique of Segundo's approach to violence and

Christianity. . , o
. 24Juan Luis Segundo, 'I:he Liberation of 'I;tleology, p. 155. ' ' *
'ZSIbid., p. 155. ’
rpid., p. 159. \
"?1hia., p. 159, . o | ' ’
v S Nt

281b}d. r .,p'. 159-

' ‘ g
21bid., p. 159. ‘ . :

\ ' .
30Juan-I_.uis Segundo, The—geration of. Theology, p. 162.
> .

Nypia., p. 162. ' o

321bidol pt 163. ’ . ) ‘ -
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B1pid., p. 163.
34

”

Ibid., p. 163.
\ o 35pya; pp. 163-164.

* 36£bi‘do, po 161- ) . ‘ ‘ ) . ’
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*1bia., p. 165.

381bid., P. 166. Jurgen Moltmann takes the same situational approach
toward violence: "The problem of violence and nonviolence is an illusory
problem. There is only the question of the justified and unjustified use
of force and the question of whether the means are proportionate to the
ends." Religion, Revolution and the Future, translated by Douglas: Meeks
{(New York: Scribner, 1969), p. 142. : .

391bid. s P."165.

40Juan Luis Sequndo, The Historical Jesus of the Synoptics, p. 16.

11vi4., p. 85.

121biq., p. 47. - “ -

31pid., p. 171.

44Ibido " po 1470 v

451 want to be perfectly clear that my question is not how Segundo
understands himself. Rather, my interest is to try to assess the nature
of Segundo'’s thought through a critical @naﬁ(sis of his writing. Thus
it is valid to pose the gquestion concerning the actual sybject of
Sequndo's writings, i.e., whether it is theology, or unfolds into a
critical theoretical approach to history and society.

kg .
4§Dennis P. McCann, Christian Realism and Liberatipn 'I'heolggy, p. 222.

Y1via., p. 228.

%81pia., p. 157,

¥1pia., p. 231, . ¢

Oipid., p. 231.
51."Instructioﬁ on ,éertai'n Aspects ..." VI, 'p. 5.°

5

21bid., X, p: 8.
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53Howeve‘r, in pointing out the religious meaning of history, theology
must always act in an ongoing, critical mannet in relation to the existent
social and political order, so that no established order can became
absolutized., Theology, in “that it does not evaluate human achievements by
strictly human criteria, is thus perhaps &ble to exert a cohtinuous
critique of all historical and social products and the human actions which
generated them. Theology is then a critical, second-stage reflection on -
hunan praxis.

(3
-

54Georg Lukacs, Histog and Class Consciousness, p. 146. The rest of

this quotation is relevant to Segqundo on the question of the historical
subject: "Having failed to discover the identical subject-object in
history it [Hegel's philosophy] was forced to go out beyond history and,
there, to establish the empire of reason which has discovered itself.
Fram that vantage point it became possible to understand history. as a mere
stage and its evolution in terms of ‘the’ ruse of reason'. History is not
able to form the living body of the total system: it becomes a part, an

aspect of the totality that culminates in the 'absolute spjrit' ..."

- 55See Juan Luis Segundo, The Lilbgration of Theology, pp 139-149, in

which Sequndo is critical of the mainly Protestant approach to the question
of Transcendence and history, focusing on theologians such as Jurgen
Moltmann, Ruben Alves and Richard Schaull. The nature of Sequndo's,critique
can be sumarized in the follewing quotation: "Now German 'political
theology' is markedly dependent on the Lutheran theology of justification,
So it should. not surprise us that it systematically tries tbzelimlnate from
theologico-political language any temrm that might suggest a Causal
relationship between historical activity and the construction of the
eschatological Kingdom. And this is true even when it is talking about
revolution. Except in rare exceptions, the historical reality produced by
human effort is described as "anticipation" (Moltmann), "Analogy" (Weth),
"rough draft" (Metz) and so forth," (The Liberation of Theology, p. 144).

’

5641_\1fredo Fierro, The Militant Gospel, p. 382.

. ' B N %
>T1bid., p. 412. : S o

58Juan Lais Segundo, The Historical Jesus of - the Synop tics, p. 27.

591b1d., p. 27. L
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