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THE BIBLICAL CONCEPT OF CONVERSION AND ITS SOCIAL 

IMPLICATIONS FROM A LA'rlN AMERICAN PERSPECTIVE 

by GUIDOBERTO MAHECHA 

This work presents a concept of conversion using the 

researches of Liberation theologians and the relation of 

Jesus to four groups in the Synoptics. 

In chapter one, the main concern is the hermeneutical 

problem as it defines the kind of emphasis the 

interpretation of the Bible will support. Liberation 

theology focuses on its context as the key aspect for a 

practical interpretation. 

In chapter two six Liberation theologians are studied with 

a focus on the concept of conversion. All of them criticize 

the type of conversion that has produced a Christianity 

centered on spiritual features and disregarding the Latin 

American situation. 

In chapter three the situation of Palestine in Jesus' time 

is described and the political, economic, and religious 

situation is explored. The aim of this chapter is to show 

that Jesus was born and lived under political, economic, and 

religious oppression. 

In chapter four the relationship of Jesus to four groups 

is stated. In relation to the Pharisees, two aspects are 

considered: that the table-fellowship of Jesus with the 

outcasts produced a confrontation with the Pharisees; and 

that, at least one time, Jesus talked about overriding the 

Law because of the Kingdom of God. In relation to the 



religious authorities, Jesus prophetically rejected the 

Temple and Its system. In relation to the Roman authorities, 

Jesus established that all things belong to God and that 

loyalty to any government must be relative. In relation to 

the rich and the poor, Jesus stressed through hard criticism 

of riches that the Good News are preferentially to the poor. 

In the conclusion, using "the relation of relationship" 

model of C. Boff, it is stated that the concept of 

conversion of Liberation theologians with social, economic 

and political implications, is based on the Scriptures and 

it is the best solution for Christianity in an oppressive 

situation. 
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I NTRO[XJCT I ON 

The motivation 

Liberation Theology Is a relatively new movement born in 

Latin America. It has attracted a worldwide Interest due to 

several factors. Firstly, It has arisen In 'Christian countries' 

asking for a better understanding of the 'Good News' of Jesus to 

the poor, evidencing that, to a certain extent, in Latin America 

Christianity has been nominal, bowed down to the powerful and 

disregarding basic topics such as justice, love of the neighbour, 

care for life, and human rights. Secondly, Liberation theologians 

have been repressed. This repression has been supported by those 

who are quite pleased with the contemporary situation. Many 

pastors and priests have suffered prison, exile and death. For 

example, in El Salvador Archbishop Oscar Arnulfo Romero GaIdAmez 

and many nuns and priests were murdered. Thirdly, the Vatican has 

In a way opposed Liberation Theology encouraging R more spiritual 

understanding of key social topics, such as conversion, and 

Imposing restrictions to some priests Involved with the movement 

(i. e. Leonardo Boff In Brazil). The final factor Is that 

Liberation theologians' writings have been translated Into other 

languages -English among them- receiving criticism and support 

from different groups and for different reasons. 

One of the strongest criticism against Liberation Theology 

is that its results are more socio-political than biblical, and 

that there Is a lack of a reliable methodology. 

The 
__PýqKpqq_q 

This work has two main purposes. The first one is to 
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describe and analyse the concept of conversion of representative 

Liberation theologians, highlighting their particular emphases. 

The second purpose Is to propose a new understanding of 

conversion as a comitment to Jesus using biblical criticism on 

Jesus' key actions and sayings related to four groups (Pharisees, 

religious authorities, Roman government, and the poor and the 

rich). 

Along with this aim there are other variables in need of 

clarification, which are: the methodological approach to the 

Bible from Liberation Theology; the pertinence of conversion as a 

commitment to Jesus to countries and people defined as Christian; 

and the attempt of Joining a liberating hermeneutics to biblical 

criticism (the sociological approach to the NT). 

Limitations 

To some extent, the work will show, directly or implicitly, 

a series of limitations in several stages of the research. First 

of all, I am convinced that a neutral investigation is not 

possible because the choice of the topic and the methodology Is 

guided by Ideological considerations. 

I will try to expose my own limitation in order to control 

them. These are at least two: personal and methodological. My 

personal limitation is that I am committed to three aspects of 

Christian life which are closely Interrelated: to Jesus, to the 

poor, and to non-violence. As regard to my commitment to Jesus, I 

passed through the process of conversion from a nominal religion 

to Jesus In an Evangelical church (Presbyterian church in 

Colombia) when I wms 15 years old. From that time on I have been 

Involved in many aspects of the life of my church and highly 



3 

Interested in evangelisation and comniunal service. In relation to 

my commitment to the poor, it comes from the beginning of my 

life, I am the son a single-mother who brought up five children 

working as a cook In haciendas (farm ). Because of the fact that 

I had to work in farnis in my childhood, I finished my primary 

school at the age of 16 and the secondary school at 23. My 

poverty made me work from the age of eight. I worked as a 

kitchen-boy (carrying water and fire wood), office-boy, garage 

assistant, baker assistant, school teacher, pastor, school 

headmaster, and as a director of a Presbyterian seminary. I have 

known poverty, oppression, and exploitation from first-hand 

experience, but, at the same time, I have experienced and enjoyed 

the care and love of grass-roots Christian communities. For this 

reason, for me as a Latin American and a Christian researcher, 

the situation of poverty and oppression of millionSof my brothers 

and sisters is not a merely academic study or a statistical data 

but a striking reality. As far as my commitment to non-violence 

Is concerned, I accept that It is the only way I can be an 

evangelical Christian acting In favour of the poor, because I 

accept that social struggle Is compatible with Christianity If a 

non-violent methodology Is used. 

As methodological limitation, It Is useful to mention that 

the liberating approach to the Bible is very different from a 

North-AtlEkntic approach to the Bible. Consequently, It Is not 

possible to Judge one approach with the methodology of the other 

one. From a liberating point of view, North-Atlantic theologies 

seem to be, with some exceptions, an academic exercise not 

related to contemporary situations and conditions. On the other 
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hand, from a North-Atlantic point of view, with some exceptions, 

Liberation Theology seems to be incoherent, partial, and more 

political than biblical. I have made the assumption that both 

sides have valuable contributions to theology and Christian life, 

and that both sides can also enlarge their contributions by 

taking each other Into account. In the present work criticisms of 

Liberation theologians and their methodology will be undertaken 

using other liberation theologians Instead of North-Atlantic 

criticism. In a way this work Is an attempt to take the best from 

Liberation Theology -its strong commitment to Christian praxis- 

and the best from North-Atlantic theologies -their high academic 

regard for the biblical text. 

The whole research has a framework: the 'correspondence of 

relationships' model of Clodovis Boff (it will be studied In 

chapter one and applied in the general conclusions). This model 

is based on two groups of relationships: 

Scripture Ourselves (theology of the political) 

Its context our context 

In this work I will begin with the second pair of 

relationships (ourselves/our context), describing and comparing 

the methodology of Liberation Theology (chapter one) which allows 

its theologians the formulation of a concept of conversion 

related to their own situation (chapter two). Afterwards, I will 

discuss the first pair of relationships (scripture/its context), 

describing the situation of Palestine in Jesus' t ime (chapter 

three) and Jesus' relation to four groups related to their own 
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economic, political and religious context (chapter four). 

I would like to point out that in chapters one and two the 

Idea is to describe both aspects (methodology and conversion)as a 

product of Liberation Theology as a movement. Accordingly, some 

of the most representative Liberation theologians will be 

discussed in regard of methodology and others In regard of 

conversion. They have been chosen because they have shown 

interest in either methodology or conversion (some In both) In 

their writing. 

In chapter one there will be a discussion of the Liberation 

approach to the Bible, highlighting the 'correspondence of 

relationships' model of Clodovis Boff. In chapter two there will 

be a discussion of the concept of conversion from outstanding 

Liberation theologians. GALs t av o Guti6rrez considers that 

conversion Is a personal encounter with Jesus through the poor 

and oppressed. Juan Luis Segundo states that conversion is to 

follow Jesus accepting his demands of solidarity and radical 

change. Segundo Galilea contributes that conversion is both 

spiritual and social. Elsa Tamez writes that conversion is to 

break any oppression. Oscar Arnulfo Romero understood conversion 

as personal sacrifice In favour of the poor. Finally, Emilio 

Castro Invites to a conversion in an ecumenical world. 

In chapter three there will be a study of the situation of 

Palestine during the rule of Pilate (26-36 CE) pointing out 

social, economic and political aspects. In chapter four there 

will be a study of Jesus' relation to four groups [(a) Pharisees, 

(b) religious authorities, (c) Roman government, and (d) the poor 

and the rich]. 
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Finally, In the conclusion, f Irst, I will apply t he 

'correspondence of relationships' model to the results of the 

study of Jesus' relation to the four groups in order to propose a 

concept of conversion as a commitment to Jesus In a particular 

situation. Secondly, I will compare outstanding conclusions from 

chapters one and two with three and four. From this comparison I 

will attempt to draw analogies between these conclusions which 

could be a contribution to Christians who are living In 

'Christian countries' and, at the same tim, they are involved In 

the process of oppression as oppressed or oppressors. 
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CHAPTER ONE 

THE HERMENEUTIC BASIS OF LIBERATION THEOLOGY 

Hermeneutics Is a science and it has had a process of 

development. This development Is clearly marked in biblical 

studies. For nearly 2.000 years different efforts have been made 

in order to interpret the biblical message for the common people, 

people who are not trained in theology. 

At the end of the '60s and at the beginning of the '70s a 

group of Latin American priests and pastors started to make a new 

Interpretation of the Bible which they called "liberated". They 

have been known as liberation theologians and the topic was 

called Liberation Theology; It uses Its own hermeneutics with 

especial applications to Latin America. 

The aim In this chapter is to expound the principal 

hermeneutical emphases of some liberation theologians. The 

Intention Is also to analyse their relation to classical 

hermeneutics and to each other. 

The starting point will be making some definitions of 

hermeneutics. After that, a discussion of the principal problems 

of the Latin American hermeneutics will be carried out. Also, the 

concept of hermeneutics of representative liberation theologians 

will be expounded. Finally, some conclusions will be summarized 

In order to obtain a better understanding of the concept of 

hermeneutics from Latin American theologians. 

1.1 Definitions 

The term hermeneutics Is derived from the Greek. The family 

of words consists of EpAl-ývý vlt-, Ll--r 
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ýIý 
Fu- ý vi 0' 4-7 

41 
V U-quf ( ý- The conmn meaning of these words is to 

Interpret, to expound, to explain. (1) Another definition Is, 

In the modern sense, Interpretation is the concern of 
hermeneutics, the discipline of the methodology of 
expounding all kinds of text, Including the Bible, poetry, 
and other literature. (2) 

Also, 

The basic meaning Is to bring to understanding or to mediate 
understanding with respect to the various forms in which 
understanding can be a problem. (3) 

To reach an honest and Christian understanding of the Bible 

has been the goal of liberal, fundamentalist, orthodox, neo- 

orthodox and other Christians, but the result has been a point of 

conflict among them. A traditional definition of the task of 

exegesis Is the following, 

Biblical exegesis has the duty to uncover the word of the 
biblical witness, given in Its particular historical form 
and at the same time limited, yet always pointing to 
God. (4) 

Herimneutics is related to exegesis and interpretation, but 

the relation between them is not completely clear. In the 

interpretation of the text two processes are applied, exegesis 

and hermeneutics. (5) The duty of exegesis is the understanding of 

the text, in its original historical circumstance; hermeneutics 

has to enlighten and to give the meaning of the text for people 

(1) Behm, J. FfAqKi4Qi-', in T. D. N. T., Vol. 11, pp. 661--65. 
(2) Fuller, D. P. 'Interpret; Interpretation', In The 

International Standard Bible Encyclopedia, Vol. 2. 
(3) Klenim, David E. The Hermeneutical Theory- of Paul 

Ricoeur. London: Associated University Press, 1983, p. 18. 
(4) Stuhlmacher, Peter. 'Adolf Schlatter's Interpretation of 

Scripture', in New-Testament Studies Vol. 24,1978, p. 439. 
(5) Patte, D and A. Patte. Pour une exog6se structurale. 

Paris: Editions Du Sevil, 1976, p. 13. 
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interested in it. (6) In this aspect exegesis prepares the way 

for hermeneutics and these two aspects are involved in the 

process. The complete aim of hermeneutics is to take the language 

of the text (a dead language) to create a new one; this last 

becomes a living language that can conuiunicate the previous 

message. (7) 

it is useful to know the thinking of liberation 

theologians about the definition of hermeneutics. At the 

beginning of the movement there was a shortage of studies about 

this topic and Assmann complained about that when he said, 

Leaving aside basic problems of theological methodology 
(some of which have already been touched on in the course of 
this study), and of fundamental theology (such as 
revelation, the "signs of the times" and others), there are 
two fundamental gaps which are vital for the theology of 
liberation: they are,, #k., Istological and hermeneutical. (S) 

It is interesting to point out that the Spanish edition of 

this book was published in 1973 and to remember that the movement 

is now 15 years old. Liberation Theology has started developing a 

coherent Christology, (9) but no books have been written by 

liberation theologians about hern-eneutics, with the exception of 

Croatto. (10) However, they are concerned about the hermeneutical 

problem and all of them in their writings have given short or 

long explanations about It. 

(6) Ibid. 
(7) Ibid., p. 18. 
(8) Assmann, Hugo. Practical Theology_of Liberati 

' on. Trans. 
from the Spanish by Paul Burns. London, Search Press, 1975, p. 
103. 

(9) Sobrino, Jon. Christology at the Crossroads. A Latin 
American Approach. Trans. from the Spanish by John Drury. London: 
SCM Press Ltd., 1978; Boff, Leonardo. Jesus Christ Liberator. A 
Critical Christology for Our Time. Trans. from the Portuguese by 
Patrick Hughes. New York: Orbis Books, 1979. 

(10) Croatto, Severino J. Exodus. A Hermeneutics of Freedom. 
Trans. from the Spanish by Salvator Attanasio. New York: Orbis 
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The Mexican liberation theologian Vidales expresses his 

interest in hermeneutics when he writes, 

Though still In its initial stages, liberation theology Is 
already breaking new ground In hermeneutics. It is obvious 
that we need a different "hermeneutic key", one which will 
enable us to deal with other "texts" and to keep pace with 
the complex, dynamic process of a truth that Is gradually 
being fashioned In history. We need a hermeneutics that will 
pay heed to the voice of the sciences, not only the sciences 
that help us better to understand the world of the Bible but 
also the sciences that help us better to understand the 
present-day world. (11) 

This statement is not a definition of hermeneutics but It 

shows us Vidales' conception of the hermeneutical problem and his 

expectation about It. Furthermore, Vidales states that the so- 

called "different hermeneutics" intends to deal, helped by social 

sciences, with other texts. For him "other texts" means 

historical events which affect the present daily life of the 

Latin Americans. In this way he writes, (12) 

Insofar as we Latin Americans are concerned specifically, we 
need a hermeneutics that is open and sensitive to the 
history of our peoples, the geography of hunger, the culture 
of violence, the language of the voiceless masses, the world 
of oppression, and the structures of an unjust social order 
that is badly in need of God's message of freedom. 

Vidales points out the relation bet"een the concept of 

hermeneutics, as an academic study, and the situation of Latin 

Americans who are suffering. This relation Is widely discussed by 

Latin American theologians and sometimes it is the corner-stone 

Books, 1981; 'The Socio-historical and Hermeneutical Relevance of 
the Exodus'. CpncilipM, 189 (1987), 125-33; Hermen6utica Biblica. 
Para una teoria de la lectura como producci6n de sentido-. Buenos 
Aires: Editorial La Aurora, 1984. The hermeneutics of Croatto 
will be discussed later. 

(11) Vidales, Rafil. 'Methodological Issues in Liberation 
Theology'. In Frontiers of ThooLqgy_jn Latin America. Rosino 
Gibellini (ed. ). Trans. from the Portuguese by John Drury. New 
York: Orbis Books, 1979, p. 48. 

(12) Ibid. 
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of the hermeneutics of liberation. (13) More recently, Guti6rrez 

also says "Reflection on the word of God Is linked to the way 

this is experienced and proclaimed within the Christian 

conmmity. "(14) Here, GutIC-rrez Is under the same preoccupation 

as Vidales to Join theological reflection with the daily 

situation. 

There are differences among liberation theologians however 

about the precise concept of interpretation. For example Croatto 

has an academic definition of it and Miesters has a popular one. 

Croatto writes, 

Hermeneutics Is a branch of semlotics - while at the same 
time going beyond It. Hermeneutics is the science of 
understanding the meaning that human beings Inscribe In 
their practices, as well as in their interpretation by word, 
text, or other practices. All human action becomes a sign to 
be decoded, and the reason for doing so Is all the more 
compelling If It Is God who Inscribes a meaning In 
events. (15) 

On the other hand, Mesters expounds his concept of 

Interpretation as a matter of relations among three factors. He 

wites, 

We find three elements in the common people's interpretation 
of the Bible: the Bible Itself, the community, and reality 
(i. e., the real-life situation of the people and the 
surrounding world). With these three elements they seek to 
hear what the word of God Is saying. And for them the word 
of God Is not Just the Bible. The word of God Is within 
reality and it can be discovered there with the help of the 
Bible. When one of the three elements is missing, however, 
Interpetation of the Bible makes no progress and enters into 
crisis. The Bible loses Its function. (16) 

(13) This topic will be discussed later. 
(14) GNA16rrez, Gustavo. 'Speaking about God'. Concilium. 

171 (1984), p. 27. 
(15) Croatto, Exodus, (1981), p. 1. 
(16) Miesters, Carlos. 'The Use of the Bible in Christian 

Communities of the Conmn People. In The Challeng- Bas ic 
Christian Comnmities. Sergio Torres and John Eagleson, eds. New 
York: Orbis Books, 1982, p. 199. 
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For Mesters hermeneutics Is a dynamic process In which the 

Bible Is the text, the reality is the pretext, the community is 

the place, and the people those who make and use the 

Interpretation. 

1.2 Hermeneutical emphases In Liberation Theologians 

Liberation Theology does not have a list of Its members, but 

these are theologians, Spanish or Portuguese speakers from 

Mexico to Argentina who are living In different situations. Some 

of them are pastors, others priests and others professors In 

seminaries or theological Institutes. Some of them are more 

radical than others, but all of them are seeking to answer the 

question what Is the relation between the Bible and the 

oppressive situation of Latin America. It Is important to 

emphasize that my main purpose Is to describe and analyse the 

hermeneutical approach to the Bible of Liberation Theology. For 

this reason, the theologians who have been chosen belong to 

different groups and backgrounds; some of them are Protestant and 

others Catholic. 

1.. ý. l Gustavo (3uti6rrez 

Guti6rrez has not written an article or book specifically 

to explain his hermeneutics but the majority of his writings 

reflect constant hermeneutical patterns. He wrote a book In 1972 

in which he gave a rational, ordered and scientific explanation 

of Liberation Theology. (17) The hermeneutical thought of 

(17) Guti6rrez, Gustavo. Teologla de la Liberaci6n - 
Perjppýýtivas. Salamanca: Ediciones Sigueme (Sava edicl6n), 1977. 
English edition: A Theolpigy of Liberation. History, olitics and 
Salvation. Trans. from the Spanish by Sister Caridad Inda and 
John Eagleson. London: SCM Press, Ltd., 1974. The author mentions 
that this book was a product of several years of reflection and 
practice. Also, he writes that the aim was to permit the Bible to 
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Guti6rrez Is not only found in this book but in many of his 

writings. (18) The intention here Is to reveal, analyze and 

criticize the approach of Guti6rrez to the Bible. 

Among many interesting concepts used by Guti6rrez, the 

following expound his hermeneutical thought: (19) the Bible must 

be read and Interpreted inside a daily situation; the Bible must 

be Interpreted on the premise that there Is only one history; and 

the Bible must be interpreted with a commitment to the poor. 

The first concept which expounds the hermeneutical thought 

of Gutl6rrez Is that the Bible must be read and Interpreted so 

that It relates to contemporary conditions and situations. 

Guti6rrez Is critical of many Christians in Latin Awrica who 

have displayed a lack of concern for temporal tasks. (20) They 

were taught that present life Is only useful In order to gain 

eternal life. (21) For many Latin Americans the real life Is to 

live with anticipation of a promised better future life. This 

concept Involves a feeling that eternal life, "the good life", Is 

only possible in the future, and gives a restricted vision of 

human life in the present. Guti6rrez says "t he Gos pe I 

message was thus rendered as Innocuous as a lap dog. From such 

Judge the person by the Bible, to re-think our faith, to improve 
our love and to give reason of our hope from a complete, 
effective and radical commitment. P. 15. 

(18) 'Liberation, Praxis and Christian Faith'. In Gibellini, 
Frontiers of..., (1979), pp. 1-33. 'Liberation, Theology and 
Proclamation', qo qilium 96 (1974), 57-77. 'Liberation Movements UL 
and Theology', gongilipm 135-46. 'Speaking about God' , 93 (1974), 
(1984), The Power of the Poor in History. Trans. from the Spanish 
by Robert Barr. London: SCM Press, Ltd., 1983. 'The Task of 
Theology and Ecclesial Experience'. Concilium, 176 ( 1984), 61-4. 

(19) These three aspects have been chosen because of its 
close relation with hermeneutics and the wide use that Gut]6rrez 
has made of them. 

(20) Guti6rrez, A_Týýo y of..., (1974), p. 3. 
(21) Ibid. 
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a gospel the great and powerful of this world had little to fear 

and much to gain. Their support and backing of it was quickly 

forthcoming. "(22) 

Furthermore, Guti6rrez states, 

Reflection of the world of God Is linked to the way this Is 
experienced and proclaimed within the Christian community. 
When a theology becomes deeply and courageously Involved in 
the situation in which the Church finds itself at any given 
moment of Its history, then It will continue to be 
meaningful even once the context In which it arose has 
passed. (23) 

In general, liberation theologians, and Guti6rrez, in 

particular, have stressed the link bet"een Bible and their own 

situation. They have accepted that the present situation In Latin 

America is an unavoidable fact. Moreover, this situation has a 

special place in the hermeneutical problem because they 

understand the Bible In term of their own concept of contemporary 

conditions and situations. However, they differ among themselves 

about the role that this situation fulfils in the hermeneutical 

process. For example, for Assmann, (24) the present situation of 

oppression in Latin America is the wasure of all theological 

discourse; for W. sters, (25) on the other hand, the Latin America 

reality Is the pre-text and It Is considered at the same level of 

importance a5the comminity (the interpreter) and the Bible (the 

text). 

For Guti6rrez(26) the Latin American sociopolitical reality 

Is Important, as it Is for all Liberation theologians, and he 

believes that the Bible Is the word of God and It must be studied 

(22) Ibid., p. 3. 
(23) Ibid., p. 27. 
(24) Assmann, Practical Tkeolpgy...., (1975), p. 74ff. 
(25) Nesters, 'The Use of... ', (1982), p. 199. 
(26) Guti6rrez, 'Speaking about... ', (1984), p. 27. 
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and interpreted by a community In its historical situation. 

Gutl6rrez asserts that the Bible can be understood by reading it 

In a community because the purpose of the word of God is to 

proclaim the good news to the poor. (27) Also, lie states that 

reading the Bible In a contemporary situation is not only a 

matter for specialists but for all Christians. Ile discusses and 

criticizes this problem when he writes "We have the Idea that 

serious Bible reading demands historical, philological, 

theological and geographical knowledge that most of us do not 

have. "(23) He criticizes the exegetes who, as specialists, make a 

'scientific interpretation of the text'(29) In order to tell us 

what the Bible means for us in our situation. Guti6rrez continues 

by saying that exegetes are numbers of an expensive and exclusive 

club which demands of everybody who wants to be an interpreter, 

that they study and assimilate western culture. (30) He Is anxious 

to show that the common people can interpret the Bible so as to 

seek guidance for the daily situation. Notwithstanding, Guti6rrez 

says "I am not suggesting that scientific Interpretation is 

Invalid. But we do have to be careful not to exaggerate Its 

importance. "(31) 

It is very difficult to maintain a correct position in this 

problem. Guti6rrez Is moving between two poles. Sometimes he 

does a very acceptable piece of biblical interpretation and 

sometimes he writes about some biblical passages with less 

hermeneutical concern. As examples of these, on the one hand, he 

(27) Gut 16rrez, The Power. . ., (1983), p. 4. 
(28) Ibid. 2 p. 3. 
(29) Quotations tmrks In the original. 
(30) Guti6rrez, The Power..., (1983), p. 4. 
(31) Ibid. 
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studies the Kingdom of God using biblical criticism In his book A 

Theology of Liberation. (32) On the other hand, he comments upon 

some biblical passages using Greek and political approaches, (33) 

but his exegesis of them are not at the same level that he used 

In the first example. Perhaps in both examples the purpose of the 

author must be considered. In the first example his Interest is 

to present a coherent explanation about the Kingdom of God, but 

In the second, his aim Is more pastoral, encouraging people who 

are living in a revolutionary situation, to be Involved in a 

spiritual encounter with God. 

Guti6rrez discusses two positions on the Interpretation of 

the Bible in the midst of a contemporary situation. The first is 

a simple adaptation of its message to men or women today, the 

second Is to do a reinterpretation of the Bible. The first is a 

common way of explaining particular situations, where the present 

Is explained by achievements of the past. The second 

position Is a now point derived from Liberation Theology and 

Guti6rrez says, 

We reinterpret the Bible, from the viewpoint of our own 
world - from our personal experience as human beings, as 
believers, and as church. This approach Is more radical. It 
goes more to the roots of what the Bible actually is, more 
to the essence of God's revelation In history and of God's 
Judgment on It. (34) 

At this point the hermeneutical approach of Guti6rrez - that 

the Bible must be interpreted inside contemporary conditions and 

situations - has both advantages and disadvantages. First of all, 

(32) Gutl6rrez, A Theology of...., (1974), p. 228-30. 
(33) Guti6rrez, We Drink from Our Own Wells. The Spiritual 

Journey of a People. Traslated from Spanish by Matthew J. 
O'Connell. N. Y. Orbis Books 1984, pp. 46-51. 

(34) Guti6rrez, The Pomer..., (1983), p. 4. 
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this approach could be part of an accessible methodology for 

millions of Christians In Latin America, who do not have either 

facilities, such as theological libraries or exegetes, nor time 

and resources for scientific interpretations. As Mesters 

says, (35) the worst of this problem is that many of them are 

Illiterate. 

Keeping In mind the importance that Guti6rrez gives to the 

Bible, situation and community, this way of doing theology is 

pertinent in Latin America. Another advantage is that this 

approach gives real answers to real situations because 

traditional Interpretation leaves Latin American Christians 

orphaned. As Guti6rrez writes, 

But that older language still, leaves them theological 
orphans because It does not speak the clear and incisive and 
forceful language that would accord with the human and 
Christian experience they are actually living. (36) 

On the other hand there are some disadvantages of this 

point. One of these is that Interpretation could be subjective. 

However, this is the risk of all interpretation and there Is a 

challenge for uncovering prejudices and bias. Another 

disadvantage is that this approach could subordinate the Bible 

either to the situation or to the Christian conmmity. 

The second concept which expounds the hermeneutical thought 

of Guti6rrez Is that the Bible must be interpreted on the premise 

that there Is only one history. Guti6rrez writes "Although there 

may be different approaches to understanding it, however, the 

fundamental affirmation is clear: there Is only one history -a 

(35) Mesters, 'The Use of... ', (1982), p. 201. 
(36) Guti6rrez, We Drink..., (1984), p. 20. 
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"Christofinalized" history. (37) The author rejects the Idea of 

two histories, one profane and another sacred. With the concept 

of two histories a separation Is created, on the one hand a 

secular history which has no concern for theological Implications 

and, on the other hand, a sacred history which Is supposed to be 

interested only In the action of God. For him biblical 

Interpretation must be undertaken with the Idea that history is 

relevant. Liberation theology has centralized the Importance of 

history. For this reason Assmann asserts that 

There never has been, nor is there now, such a thing as a 
theology outside time, disconnected from any historical 
conditioning, whether manifest or hidden. All theology Is 
necessarily historical In the sense that It has a social 
setting and, consequently, a discernible Ideological 
undercurrent. In view of this It Is strange that many 
theologians of the affluent societies, while they recognize 
this fact In a general way, fall to appreciate the 
consequences of the setting of their theology and persist In 
the Idealist temptation of political abstention. They seem 
to think that timeless Christian references are enough. (38) 

The development of the concept of history in Guti6rrez is 

found In his first book In which he takes two chapters to 

discuss It and its Implications for Latin American theology. (39) 

In chapter nine Guti6rrez asserts that there is only one history 

and In chapter ten he states that God can only be encountered in 

history. In these two chapters he interprets many biblical 

passages keeping In mind his idea of history. In chapter nine 

Guti6rrez discusses, under the proposition that there Is only 

one history, two themes: creation-salvation and the 

eschatological promises. In each theme it Is possible to see the 

(37) Gutl6rrez, A Theology of..., (1974), p. 153. 
(38) Assmnn, Practical-, (1985), p. 121. 
(39) GutiO-rrez A Theology of..., (1974), pp. 149-212. 
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way t hat he Joins history and the biblical Interpretation of 

some passages. 

As Guti6rrez says biblical faith is, above all, faith in God 

who reveals himself through historical events, a God who saves in 

history. (40) This statement has an interesting consequence. If 

God revealed himself in historical events, human beings could 

find him in history. It Is not clear in what kind of events, 

perhaps wars, floods, dictatorships or revolutions. Also, it is 

not clear under what premises these historical events have to 

be understood. Moreover, every Christian could make his own 

interpretation and believe that God is on his side. 

Using Eph. 1: 3-5 Guti6rrez points out that creation was the 

first soteriological act of God and he says that "The creation of 

the world initiates history, the human struggle, and the salvific 

adventure of Yahweh. "(41) 

Guti6rrez interprets Is. 51: 9-10 and believes that the words 

and Images of this passages refer to creation and liberation 

because God is creator and Redeemer. (42) In this way, the 

creation of the world and the creation of Israel are "salvific 

acts" made by God. The creation of Israel began with the Exodus 

which is political liberation for the oppressed Jews. This 

"salvific act" of God permits Guti6rrezs assertion that "the God 

of Exodus is the God of history and political liberation more 

than He is God of nature. "(43) 

Furthermore, Guti6rrez sees that eschatology has Importance 

(40) Ibid. 
(41) Ibid., p. 154. 
(42) Ibid., p. 155. 
(43) Ibid., p. 157. 
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for history. 

The Promise orients all history towards the future and thus 
puts revelation in an eschatological perspective. Human 
history Is In truth nothing but the history of the slow, 
uncertain, and surprising fulfillment of the Promise. (44) 

With his emphasis on history Gutl6rrez understands the 

eschatological promises presented by prophets as having not only 

future orientation but also a concern for the present. (45) The 

concern about the present, In which the prophets were Involved, 

did not exclude an action of God at the end of history. But there 

has been a spiritualizing influence which shows that the real 

meaning Is spiritual. (46) For Guti6rrez "The grace-sin conflict, 

the coming of the Kingdom, and the expectation of the parousia 

are also necessarily and Inevitably historical, temporal, 

earthly, social, and material realities. "(47) 

Eschatological promises have to be fulfilled throughout 

history, however, It Is difficult to identify the events which 

fulfil these promises and to be clear about their significance. 

There are many open possibilities for participating In and 

Interpreting historical events related to eschatological promises 

for Christians who have had historical encounters with the God of 

history. (48) In this way Guti6rrez writes chapter ten of his 

book, showing that for him salvation Is to have an encounter in 

(44) Ibid., p. 160. 
(45) Ibid., p. 162. 
(46) Ibid., p. 166. 
(47) Ibid., p. 167. 
(48) Ibid., pp. 189-212. A conversion to Jesus through the 

poor, allows a better interpretation of history and God action. 
Guti6rrez's point about the eschatological fulfilment of the 
promise seems to highlight a relation between Liberation Theology 
and eschatology. It is useful to compare Guti6rrez with Borg's 
position about an eschatological Jesus. Borg doubts that the old 
eschatological emphasis of Bultmann and Switzer about Jesus was 
right, and in his opinion there are more possibilities In a 



history with the God of history. He says "human history, then, Is 

the location of our encounter with him In Christ. "(49) 

Guti6rrez starts building his argument by establishing that 

Jesus and the Christian are the temple of God, and, finally, he 

says "furthermore not only is the Christian a temple of God; 

every man is". (50) 

Moreover, Guti6rrez amplifies his idea about the temple of 

God presenting Jesus Christ as the temple par excellence but, at 

the same time, Jesus is found in the neighbour. Guti6rrez writes 

that "The modes of God's presence determine the form of our 

encounter with him. "(51) Christ can be present either In the poor 

peasant, or In the factory workers, or in the maid servant, or In 

the prostitute, or In the Indian. Guti6rrez Interprets the 

biblical concept of the neighbour and concludes that Christians 

have to seek God in their neighbour whoever they are. It Is worth 

noting that the understanding of 'who my neighbour Is' is guided 

by the parable of the Good Samaritan (Lk 10: 25-37) and The Final 

Judgement (h(t t 25: 31-44): the neighbours are those who are 

suffering any lack of basic human needs or any disasters. In this 

way, the rich can only be considered as neighbour when they 

accept a lack of anything vital to human beings. 

The third thought that expounds the hermeneutical concept of 

Guti6rrez is that the Bible must be Interpreted with a commitment 

present emphasis of Jesus teaching than in the future. Cf. Borg, 
M. 'Jesus and the Kingdom of God', Christian Century, 104,13, 
1987,378-80; 'A Temperate Case for a Noneschatological Jesus', 
SBL, Seminar Papers, 1983,521-35. 

(49) Guti6rrez, A Thý! ýloo `., (1974), p. 189. 
(50) lbid. 1 193. 
(51) Ibid., 194. 
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to the poor. Here are two of Guti6rrez's most important concepts: 

"commitment" and "the poor". Guti6rrez's commitment to the poor 

is the starting point for doing theology and he states and 

denounces the oppressive situation of the poor In every book and 

article that he has written. (52) He presents the poor as a 

central biblical theme. He takes some passages from the Old 

Testament and states that poverty can be understood under two 

aspects: poverty as a scandalous condition and poverty as a 

spiritual childhood. (53) Guti6rrez find three reasons for the 

biblical rejection of poverty as a scandalous condition. Firstly, 

the meaning of Mosaic religion: the principal motive of the 

Exodus was to lead Israel out of the slavery and exploitation of 

Egypt and look for a society which would allow them to live In 

dignity. If this aim could not be fulfilled then the Exodus was 

in vain. Secondly, the fact that humanity Is created in the 

Image of God: poverty created by exploitation and Injustice 

dehumanizes human beings and the image of God Is lost. Thirdly, 

the relation between humanity and God. poverty caused by 

(52) Guti6rrez (1974), p. 287-306; 'The Irruption of the 
Poor In Latin America and the Christian Community of the Common 
People'. In The Challenge of Basic Christian Conamities. Edited 
by Sergio Torres and John Eagleson. Trans. from the Spanish from 
John Drury. New York: Orbis Books, 1982, pp. 107-23. 'Statements 
by Gustavo Guti6rrez'. In Theol. 2gles In the Americas. Edited by 
Sergio Torres and John Eagleson. New York: Orbis Books, 1976, pp- 
309-13. 'Speaking about C _1od (1984), 'No Theological 
Perspectives: Liberation Theology and Progressivist Theology'. In 
The FWTXentt Gospel. Edited by Sergio Torres and Virginia 
Fabella. New York: Orbis Books, 1978, p. 247. 'Liberation 
Theology and Proclamation', (1974), 'Liberation Mlovements and 
Theology', (1974), 'Liberation Praxis and Christian Faith', 
(1979), pp. 13f. 

(53) Guti6rrez A TheoIoZy__qf..., (1974), p. 291. 
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oppression Is an offence against God. For this reason God Is 

presented In the Old Testament as a God of Justice. (54) 

Furthermore, Guti6rrez points out that the situation of 

poverty demands a particular commitment from Latin American 

Christians. For Guti6rrez Liberation Theology has two central 

Insights. (55) Firstly, priority is given to an active commitment 

to liberation and theology is developed from this. This 

commitment to liberation is to take up the cause of the poor who 

have been left out of history of these countries, despite the 

fact that their lives, blood and sweat are part of It. (56) The 

poor have been used by the powerful as objects and they have not 

been considered as subjects capable of building their own 

future. Also, Guti6rrez states that "To say that commitment Is 

the first act of Christian living is to say that the reflection 

of faith of it must be deeply rooted in the Christian 

community". 0T) The second central Intuition of Liberation 

Theology Is that "God is a liberating God, revealed only In the 

concrete historical context of liberation of the poor and 

oppressed. "(58) 

This commitment to liberate the poor means to opt for the 

poor In an oppressive situation and there are many ways to do it. 

One way Is charity: giving money for medicine and food for 

(54) Ibid., pp. 291-96. 
(55) Guti6rrez, (1987), p. 247. 
(56) Guti6rrez, (1982), p. 108. 
(57) Guti6rrez, G. 'Reflections from a Latin American 

Perspective: Finding Our Way to Talk about God'. In Irruption of 
the Third World. Challenge to Theology. Papers from the Fifth 
International Conference of the Ecumenical Association of Third 
World Theologians. New Dehli, August 17-29,1981. Edited by 
Virginia Fabella and Sergio Torres. Maryknoll, N. Y.: Orbis Books, 
1983, p. 224. 

(58) Gutl6rrez, 'Two Theological-', (1978), p. 247. 
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refugee camps. Another Is by asking governments for protection 

and freedom for poor people. But Guti6rrez understand this in a 

deep way when he asserts, 

This option is the axle on which turns a new way of being a 
man and being a Christian in Latin America. But the "poor" 
do not exist as an act of destiny; their existence is not 
politically neutral or ethically Innocent. The poor are a 
by-product of the system In which we live and for which we 
are responsible. The poor are marginalized In our social and 
cultural world. They are the oppressed, the exploited, the 
workers cheated of the fruits of their work, stripped of 
their being as men. The poverty of the poor is not therefore 
an appeal for generous action to relieve it, but a demand 
for the construction of a different social order. (59) 

Guti6rrez asserts two points that are a matter of "f a it h" 

among liberation theologians. He stresses that an academic 

theology disassociated from work at the grass-root or without 

commitment to the poor mus t be avoided. (60) Similarly, 

theologians must be involved In the evangelizing work of their 

churches and In the struggles of their people. (61) 

As a consequence of this, to be engaged in revolutionary 

movements is a temptation for young theologians. The problem 

Intensifies continues that If they accept revolutionary violence 

as a measure against repressive violence; then the situation 

would be worse. This is a difficult point and there Is not a 

clear definition about It among Liberation theologians. 

Guti6rrez, In a recent book, (62) seeks to build a new sort of 

commitment taking as a base a spiritual encounter with God 

participating in solidarity with the poor. In the same way 

Guti6rrez writes, 

(59) GutiC-rrez (1974a), p. 59. 
(60) Guti6rrez, 'Reflections from... ', (1983), p. 224ff. 
(61) Ibid. 
(62) Guti6rrez, We Drink from..., (1984b). 
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It is) however, necessary to take one more step. The option 
for the poor and the oppressed through a liberating 
commitment leads to the realization that this commitment 
cannot be Isolated from the social set-up to which they 
belong; otherwise we would not go beyond "being sorry for 
the situation". The poor, the oppressed, are members of a 
culture which Is not respected, a race which is 
discriminated against, a social class subtly or openly 
exploited by another social class. To opt for the poor is to 
opt for the marginalized and exploited, to take stock of the 
social conflict and side with the dispossessed. To opt for 
the poor Is to enter the world of the oppressed race, 
culture and social class, to enter the universe of their 
values and cultural categories. This means solidarity with 
their Interests and their struggles. (63) 

For Liberation Theology and for Guti6rrez what Christians 

have to do Is clear, but it Is not clear how It is to be done. 

This Is a complex problem which does not have a unique answer. 

Guti6rrez thinks that liberation theologians are engaged In a 

discourse of faith In the middle of the praxis of liberation. (64) 

Solidarity with the poor means to take out the Injustice that the 

society has where the poor are oppressed. Another meaning of 

solidarity Is to understand that to opt for the poor Includes to 

be against those who ever oppress them. Also, solidarity means to 

liberate and transform existing social order. (65) 

The thoughts of Guti6rrez about biblical Interpretation are 

permeated by the concepts of contemporary situation, one history 

and commitment to the poor; his biblical exegesis reflects these 

concepts. 

1.2.2 Leonardo Boff 

(63) GutiOrrez (1974), P. 60. It seems that Liberation 
theologians attempt to be 'modern prophets'. They are Involved 
with the church and with the poor, and they believe that they are 
sended by God to announce the Good News. This Is a hope for the 
oppressed and a threat to the oppressor. 

(64) Guti6rrez, A Theology of..., (1974), p. 139. 
(65) Guti6rrez, 'Liberation, Theology and... ' (1974), p. 60. 
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Leonardo Boff Is a prominent Catholic priest who works In 

Brazil. His writings highlight three topics: Christology, 

hero-eneutics and ecclesiology, (66) especially related to Basic 

Christian Communities or the Grass-roots Church. 

Unlike Gutl6rrez, L. Boff writes specifically about 

hermeneutics. Boff has written a book with the title The Lord's 

Prayer (67) in which he says that the Lord's Prayer must be 

Interpreted at three hermeneutical levels: that of the historical 

Jesus (its original meaning); In relation to the theology of the 

Apostolic Church (the level of tradition); and Its meaning for 

today. (68) These three levels are well supported by L. Boff in 

different writings, and they will be expounded and discussed 

below. 

The first level looks for the original meaning of the text. 

In the case of the Lord's Prayer, Boff uses the results of the 

Historical-critical method In order to establish what Is Its real 

meaning. Boff says "The method of historical criticism tries to 

sift for the original meaning of the text, in so far as this is 

possible, and to get behind later Interpretations. "(69) 

(66) Boff, Leonardo. Church: Charisma & Power. Liberation 
Theo 

, 
logy and the Institutional Church. Trans. from the Portuguese 

by John W. Diercksmeler. London: SCM Press Ltd., 1985.4esus 
Christ Liberator. A Critical Christoloxy for Our Time. Trans. 
from the Portuguese by Patrick Hughes. New York: Orbis Books, 
1979b. Teoj-qg_ia do cativeiro e da libertacao. Petr6polls: Editora 
Vozes Ltda., 1987. 'Christ's Liberation via Oppression: An 
Attempt at Theological Construction from the Standpoint of Latin 
America', in Gibellint (1979), pp. 100-32. 'Salvation In Jesus 
Christ and the Process of Liberation' . Concilium, 96 (1974), 79- 
91. "A Theological Examination of the Terms 'People of God' and 
'Popular Church' . Conci_Li_M, 176 (1984), 89-97. 

(67) Trans. from the Portuguese by Theodore Morrow. New 
York: Orbis Books, 1983. 

(68) Ibid., p. 7. 
(69) Boff, L. Jesus Christ..., (19T9), p. 33. 



Boff gives a high place to the Astorical-critical method 

and he accepts Its achievements as something "very valuable". (70) 

Ile has done much research in the NT(71) and, for this reason, 

he gives many examples from ýilstorical-critical studies. Ile 

states, 

Historical criticism's research has shown that In their 
present form the Gospels are the final products of a long 
process: the reflection, preaching, and catechizing about 
Jesus elaborated by the community of disciples. We can even 
say that the present Gospels represent a crystallization of 
primitive church dogma. By means of the method of historical 
criticism one can distinguish the various layers of a text 
or evangelical pericope, the interpretations and Influences 
Injected by tradition, and under what theological aspect 
they were finally written. (72) 

Boff gives a rapid description of several methods that 

critical exegesis has developed for the study of the evangelical 

text. (73) lie accepts that Form Criticism divests the Gospels of 

the framework in which they were clothed. (74) Also, Tradition 

Criticism Is linked to Form Criticism prolonging and deepening 

Its achievements. From Redaction-Criticism Boff takes the Idea 

that the evangelists were collectors and editors who had their 

own personal and typical Interpretations. (75) It Is useful to 

analyse L. Boff's use of European Influence In a particular case: 

The Lord's Prayer. His exegetical work starts when he compares 

the two versions: Matt 6: 9-13 and Lk 11: 2-4. He accepts 75-85 

C. E. without discussion as a date for these Gospels. He 

(70) Boff, L. 'Salvation in... ', (1974), p. 79. 
(71) Three of his principal books are related to NT: Jesus 

Christ Liberator (1979), The Lord's Prayer (1983), and 
Liberating_iý41ýe. Trans. from the Spanish by John Drury. New 
York: Orbis Books, 1979. 

(72) Boff, L. Jesus Christ..., (1979), p. 33. 
(73) Ibid., p. 34. 
(74) Ibid., p. 35. 
(75) Ibid., p. 36. 



states that he Is using studies on the Lord's Prayer done by 

German and French scholars. He decides to accept Luke's version 

as "closer to the original" on the basis of J. Jeremias's 

statement that the shorter version to be likely original. In 

this way L. Boff uses the general starting point of any 

exegetical work, to define the authenticity of the text. (76) An 

Interesting point Is that L. Boff leaps from textual discussion 

to practical aspects when he affirms "All of reality, In its 

greatness and its obscurity, lies before God. In the Lord's 

Prayer both the Infinite longing for heaven (our Father In 

heaven) and its earthly roots (our daily bread) are offered to 

God on behalf of the world. "(77) A final remark about L. Boff's 

use of modern exegetical tools regards his commentary on "Your 

Kingdom come". He starts by saying that "The proclamation of the 

Kingdom of God Is the core of his [Jesus] massage and the 

primary motif of his activities. "(78) L. Boff points out that 

the Kingdom of God was understood In relation to the kingdom of 

Israel (2 Sam 7: 12-16). In the opinion of L. Boff, "The king 

would bring justice to the poor, restore the right of the 

widow and defend the orphan, thus liberating the world from 

Its unjust principles. "(79) L. Boff Is strongly interested In 

highlighting the meaning of the Kingdom for the poor. (80) L. 

Boff writes "Jesus now provides the elements for a definition of 

(76) Boff, L. The Lord's.... (1983), p. 18. It could be a 
lack of discussion from L. Boff because he accepts Jeremlas 
uncritically. 

(77) Ibid., p. 20. 
(78) Ibid., p. 54. 
(79) Ibid., p. 56. 
(80) Ibid., p. 57. 
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the content of the Kingdom. He uses parables that leave no doubt 

as to his meaning. "(81) 

It is necessary to bear In mind that Boff accepts and uses 

the Historical-critical method but he maintains a measure of 

reserve when he writes, 

Hermeneutics cannot be taken to mean simply the art of 
understanding ancient texts; It also means comprehending all 
manifestations of life and knowing how to relate them to the 
evangelical message, especially In matters concerning not 
only the individual but also the collective universality of 
people as expressed by such themes as the kingdom of God, of 
Justice, of peace and reconciliation. (82) 

The second level looks for what the tradition says about a 

particular theological point . In the case of the Lord's Prayer, 

L. Boff takes Into account many classical commentaries made by 

the church fathers. (83) Keeping in mind the traditional approach, 

he writes about Grace and traces this concept through Greek 

Theology, Latin Theology, Prescholastic Theology, Postscholastic 

Theology, the Protestant Reformers, Nineteenth-Century Theology, 

Twent I et h-Cent ur y Theology and the Western theological 

tradition in general. (84) Also, for L. Boff, the new church - the 

Basic Christian Community - Is born out of the old cliurch. (85) It 

is not completely new because It takes Christian people 

who were Christians without any commitment. Furthermore, L. 

Boff, as a Franciscan, looks for support to Saint Francis and 

(81) Ibid., p. 58. Boff is fortunate because for him the 
Kingdom of God is clear, but in general NT scholars have a lot of 
problems trying to define It. 

(82) Boff, L. Jesus Christ-, (1979), p. 41. 
(83) Roff, L. The Lord's..., (1983), p. 7. 
(84) Boff, L. jj4erating_qýace. (1979), pp. 8-17. 
(85) Boff, L. Church, Charism..., (1985), p. 62. 
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presents him as a model for the Latin American church which Is 

Just the opposite of the present traditional church. (86) 

It Is necessary and useful to emphasize and discuss two 

concepts related to Boff's Interest in tradition. The first 

concept Is that traditional Interpretation frequently reflects 

aspirations and anxieties typical of Its own times. The second 

concept is that any meaning from the past must be Interpreted 

according to present times. The text Is Important but every 

commentary has been Influenced by the authors lives and their 

situations. (87) This sort of method was useful in the past and it 

is relevant In the present. This 'present' has special meaning In 

the Interpretation of Latin American theologians. Boff states 

'There Is nothing more natural: to read means to reread. If we 

are to gain any meaning out of the past, we must energize It In 

terms of the present. '(88) 

The final level of Boff's hermeneutics - brought up to date 

Interpretation - means that the biblical texts must be read as If 

they were being read for the first time. (89) Boff considers that 

the community, where the complete hermeneutical process Is 

completed, has a special concern for the word of God. 'Its axis 

(86) See Boff, Leonardo. Saint Francis. A Model for Human 
Liberation. Trans. from the Portuguese by John W. Diercksmir. 
London: SCM Press Ltd., 1982. 

(87) Boffy L. The Lord's (1983), p. 7. Boff's idea is 
that traditional interpretations can help modern ones in so far 
as they treated the text according to their situation and 
extracted principles that can help new understandings. In 
addition, many traditional interpretations mre made in response 
to contemporary problem at that time. In this regard, Croatto 
defines this process as "polysemic". Croatto will be studied 
later. 

(88) Ibid. 
(89) Ibid. 
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Is the word of God read and interpreted in terms of community 

problems, the performance of cormamity tasks, mutual aid, and 

community celebrations. '(90) 

The contemporary interpretation In L. Boff's hermeneutics Is 

complex and Involves three aspects: the knowledge of cultural 

reality; the criticism of the situation and of previous 

hermeneutical models; and the praxis of liberation. 

For L. Boff a theological reflection Is not only an academic 

exercise but Is rooted In the cultural reality In which the 

commiunity Is immersed(91) and has to deal with a contemporary 

conditions and situations. He maintains, 

Our hermeneutic locus Is situated on the periphery of the 
prevailing system rather than Imbedded within It. Our 
reflection derives from a locale which Is regarded as 
critical and rebellious, which does not accept the 
prevailing regime and the kind of society implanted here. 
This nonacceptance is not due to any a priori position. It 
Is due to a close analysis of reality on the most relevant 
terms possible. (92) 

L. Boff maintains his preoccupation-wttl a correct analysis 

of reality. An interpretation of the texts, using hermeneutical 

tools helped by tradition is useful, but only a careful study of 

reality can give the context for an integral Interpretation. Boff 

writes, 

Liberation Theology Is built according to a methodology 
which starts with Gaudium et spes 

- 
and Is supported by 

Medellin. It has the Latin Ameýiýa; 4 usual starting point, It 
Is an analysis of reality - theological reflections - as 
guide to pastoral work. This starting point constitutes a 
methodological revolution In comparison with the theological 
praxis of metropolitan centres. Liberation Theology did not 
start from abstract, systematic and theoretical methodology, 

(90) Boff, Leonardo. 'Theological Characteristics of a 
Grassroots Church' In Torres and Eagleson (eds. ) The_Challenge of 

(1981), p. 139. 
(91) Roff, L. Liberating Grace. (1979), p. 65. 
(92) Ibid. 
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but it started from a scientific reading of reality and the 
praxis of faith. After knowing and analysing the urgencies, 
wishes and questions of reality with a Christian conscience, 
a theological reflection is made. (93) 

Another of L. Boff's concepts which enables helps us to 

understand of reality, Is the criticism of situations and of 

previous hermeneutical models. Boff is clear that a liberating 

hermeneutics has to be Involved In the Latin American situation, 

but this Is not an academic postulate. He asks for a further 

commitment; a commitment to denounce the oppressive situation and 

to denounce as well any theological reading which defends and, 

still more, exalts the existing social system If "It would urge 

support where we would urge criticism and nonsupport . "(94) 

For L. Boff there are two possibilities for theological 

reflection: we can either use a biblical hermeneutics which is 

academic, or a biblical hermeneutics committed to the readers' 

situations as a starting point of theology. He asserts, 

In my opinion there Is no possible third position. Either 
theology will adopt a critical attitude toward reality and 
thus be liberative or it will not. In the latter case it 
will cease to be a real theology, Joining ranks with the 
Ideological forces that seek to maintain the status quo and 
upholding the latter as more equitable and Just. (95) 

L. Boff Is Interested In discussing the possibility of a 

neutral hermeneutics which might produce a neutral theology. The 

Idea of neutrality Is a temptation for theologians since to be 

neutral seem to be more scientific. Boff explains this point but 

maintains that neutrality Is not possible In theology. lie writes, 

By stating Its position In these terms, theology recognizes 
and acknowledges Its place In a world riddled with conflict. 

(93) Boff, L. Teologia do cat iveiro. . ., (1987), p. 30. It 
Is my own translation. 

(94) Boff, L. Li-berating Grace. (1979), p. 67. 
(95) Ibid. 
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It takes sides rather than cloistering Itself In some 
allegedly neutral position. Any such claim to neutrality Is 
really an admission of support for the established order 
that benefits a small portion of the population and 
marginalizes the vast majority. (96) 

Finally, L. Boff Is Interested in a biblical hermeneutics 

which can be taken as a praxis of liberation. He Insists on a 

new Christology which has the following hermeneutical 

aspects. (97) One of them Is the primacy of the Anthropological 

element over the ecclesiastical. The special focus In Latin 

America Is not so much the church but the human person- the Latin 

American need to be helped, raised up and humanized. As an 

example of the Importance of the person, L. Boff wr Ites about the 

creation of a new kind of solidarity, respect for the freedom of 

the other person, and the capacity to tolerate differences. (98) 

(96 ) Ibid. L. Boff, as many other Liberation theologians, 
Is Influenced by the underdevelopment theory. This was born In 
Latin America as criticism against the developing theory which 
states that every country and society have to pass through 
several stages In order to become a developed country (see 
Rostow, W. W. The Stages of Economic Growth. A non-communist 
manifesto. Cambridge: Cambridge University Press, 1960). The 
underdevelopment theory Is proposed and studied by A. G. Frank 

and Underdevelo nt of Sociology. 
London: Pluto Press, 1971; Pýkpltalism and Underdevelopment in 
Latin America. New York: Monthly Review Press, 1969), by Milton 
Santos (The 

--Shared 
Space. London: Methue, 1979) and D. Harrison 

(Under deve I opment Theory. London: Uravin Heyman, 1988). The 
theory of underdevelopment remarks that rich countries managing 
their economy In such a way that they use and control the 
resources of less developed countries. The rich countries 
maintain an unequal trade because they decide the price for their 
own products (usually manufactured commodities) and, at the same 
time, they decide the price for the products from the countries 
under their influence (usually raw products). This theory was 
widely studied at Latin American universities and seminaries In 
the late 1960s and earlier 19TOs. 

(97) Boff, L. Jesus Christ..., pp. 44ff. 
(98) Boff, Leonardo. 'Christ's Liberation via Oppression: An 

Attempt at Theological Construction from the Standpoint of Latin 
America', In Gibellini, Frontiers-, (1979), pp. 111-45. Also 
cf. Boff, L. 'Theological Characteristics-', (1981), pp. 124- 
44. 
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Another point is the primacy of the utopian element over the 

factual. Utopia Is not an illusion or an escape from present 

reality, but it Is a world totally reconciled and recreated with 

feeling and love for humanity. This new world Is not a hope but 

an actual reality. 

Also, L. Boff mentions the primacy of the critical element 

over the dogmatic. Dogmatism is a temptation for every 

Institution, especially when it has been successful in the 

past. (99) 

Moreover, It Is necessary to maintain the critical element 

In order to purify and to refine the core of Christian 

experience. This critical element Is the constant vigilance over 

the achievements of the institution, to prevent It being 

converted to a new dogmatic organization. 

Another point In the new understanding of Christology as a 

liberating praxis is the primacy of the social over the personal. 

Latin America is affected by the problem of millions of people 

oppressed and without a voice. This problem does not have a 

simple solution. A personal conversion is useful but It is 

necessary to go further so as to convert society. (100) Finally, 

another characteristic of Boff's Christology is to assert the 

primacy of orthopraxis over orthodoxy. Here the greatest 

difficulty lies because there has been a Christian morality 

which has believed right but has done wrong. The church preaches 

Jesus Christ Liberator but it usually does not support liberation 

for the poor in an oppressive situation. (101) 

(99) Boff, L. 'Salvation in Jesus... ' (1974), pp. 78-91. 
(100) Boff, L. Jesus Christ (1979b), p. 46. 
(101) Ibid. 
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in conclusion, the hermeneutical approach of L. Boff 

corresponds to the general methodology of Liberation Theology. 

This Is summarized by Leonardo and Clodovis Boff in Introducing 

Liberation Thepl2gy. (102) They Introduce this part of their book 

writing "It Is an attempt to explain the question of method; In 

other words, how Liberation theology is 'done' . "(103) This method 

has four stages: Living commitment, Socio-Analytical Mediation, 

Hermeneutical Mediation, and Practical Mediation. It Is possible 

that the most ambiguous part of this method is the first one, 

Living Commitment. It is understood on three levels based on the 

relation of the theologian to the poor. The problem seems 

evident; this classification is highly subjective In such a way 

that It has allowed the formation of groups that claim to work In 

favour of the poor, but they are oýt*, V Interested In an 

academic exploitation of the topic. (104) 

Between Guti6rrez and L. Boff there Is a general agreement 

because they use similar methodology. For both of them, important 

topics are: the commitment to the poor, the sociological analysis 

of the situation, and to some extent the hermeneutical and 

practical mediation. However, they differ In the presentation of 

(102) Turnbridge Wells, Kent: Burns & Oates, 1987, pp. 22- 
42. 

(103) Ibid., p. 22. 
(104) A suggestion is made here that the classification must 

be divided in two groups: (1) those who are sympathetic and show 
solidarity with the struggle and suffering of the poor, but they 
do not belong to the poor, and (2) those who belong to the poor- 
class and, having the opportunity of being well accepted at 
International Institutions, opted for an direct Involvement with 
the life and struggle of the poor. Francisco G6mez called the 
latter el Intelectual orgfinico (in 'Te6logo de la Liberaci6n, 
ýIntelectual org&nico?, Pasos (198T), 10,7-15. A further 
discussion of this methodology will be presented at the end of 
this chapter. 



36 

the biblical motivation. For Guti6rrez It is related to a 

theological understanding of history and creation, that Is to 

say: theology. For L. Boff biblical motivation Is related to 

traditional understanding of biblical t hemes . Guti6rrez's 

approach Is global, L. Boff's is particular. 

1.2.3 Juan Luis ýýeZundo 

Segundo is perhaps the most prolific writer among Liberation 

theologians and his Interests are varied. (105) He Is a complex 

writer and could be easily misunderstood. Segundo writes a 

chapter dealing with the concept of hermeneutics in which he 

tries to expound a liberative methodology. (106) 

Of particular Interest to the subject In hand Is his attempt 

to Joint the past (the biblical text) with the present (the 

Latin American situation). He says, "... an approach which 

attempts to relate past and present In dealing with the word of 

God has to have Its own special methodology. "(107) 

(105) Segundo, J. L. The Liberation of Theolqgy. Trans. by 
John Drury. Mhryknoll, N. Y.: Orbis Books, 1976, P. 9. See, 
Segundo, J. L., S. J. The Hidden Motives of Pastoral Action. Latin 
American Reflections. Trans. from the Spanish by John Drury. 
Maryknoll, N. Y.: Orbis Books, 1978; The Historical Jesus of the 
ýqqptics. London: Sheed and Ward, 1985; Theology and the Church. 
Aj1p. s. pops P- 

-A-o- 
Car d- Ina I Rat zi qger_anjd___a_W4rRtng__t o, 

_ 
the 

_ 
Whole 

Church. Trans. by J. W. Di ercksme ler London: Geoffrey Chapman, 
1985. Also, see his five volumes: The Conumity_Called 

-- 
Chur 

- 
ch 

-. - 
_T_4eqjq 

y 
__tor 

Artisans of a New Humanity. Trans. by John 
-9 Drury. Maryknoll, N. Y.: Orbis Books, 1973. Qk-ace and the Human 

Condition. Vol. 2: A Theology for Artisans of a New Humanity. 
Trans. by John Drury. Mlaryknoll, N. Y., 1973. Our Idea of God. 
Vol. 3: A Theology for Artisans of a New Humanity. Trans. by J. 
Drury. Maryknoll, N. Y.: Orbis Books, 1973. The Sacraments Tp4ay_, 

- Vol 4: A Theology for Artisans of a New Humanity.. Trans. by John 
Drury, Maryknoll, N. Y.: Orbis Books, 1974. Evg_tution and Guilt. 
Vol 5: A Theology for Artisans of a New PumanL ty. Trans. by John 
Drury. Maryknoll, N. Y.: Orbis Books, 1974. 

(106) Segundo, The Liberation ..., (1976), pp. 3-38. 
(107) Ibid., p. 8. 
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Segundo calls his methodology the "hermeneutic circle" which 

he defines as "... the continuing change in our Interpretation of 

the Bible which Is dictated by the continuing changes In our 

present-day reality, both Individual and societal. "(108) With 

this definition, he emphasizes the changing aspects of 

interpretation. It mans that there Is not a unique and universal 

interpretation. Segundo explains his methodology through four 

hermeneutical examples: the hermeneutics of ffirvey Cox, Karl 

Marx, Max Weber and James Cone. (109) 

Segundo remarks that there is an unavoidable element In 

biblical interpretation; It Is the relation betvmen the past and 

the present. He writes "It must be stressed once again that the 

simultaneous presence of past and present in biblical 

Interpretation is an essential hermeneutic principle. "(110) 

Segundo presents a summary of his hermeneutic circle as 

f ol lowst 

But first I think it would be wise for me to reiterate the 
two preconditions for such a circle. They 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 
means 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 our ideological suspicion to the 
whole Ideological superstructure In general and to theology 
In particular. Thirdly there comes 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 hermeneutics, that Is, our 
new way of Interpreting the fountainhead of our faith (i. e., 
Scripture) with the new elements at our disposal. (111) 

(108) Ibid. 
(109) Ibid., pp. 10-30. 
(110) Ibid., p. 31. 
(111) Ibid. $ p. 9. A comparison between L. Boff, Guti6rrez 

and Segundo will be done later. 
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In this work, Segundo's hermeneutic circle Is understood In 

the following stages: an analysis of the Latin American reality; 

an act of will which leads the believers Into doubt (suspicion) 

about the ideological support of present reality and theology; 

the application of these principles to biblical exegesis; and 

finally, the creation of a new hermeneutics. 

The first stage is an analysis of the Latin American 

reality. It is strongly bound up with Marxist social analysis. He 

accepts that Marx is a master of suspicion(112) and Segundo takes 

the Marxist concept of Ideological suspicion In order to look for 

an explanation of the Latin American situation. Segundo, however, 

says that Liberation Theology only uses Marxism in a special 

way. (113) Furthermore, Segundo states that a real Christian 

cannot be a Marxist because of several critical differences. (114) 

Nevertheless, any analysis of reality, after Marxism or another 

methodology, produces a suspicion. In this regard, Segundo 

writes, 

Now a liberation theologian is one who starts from the 

opposite end. His suspicions is that anything and everything 
Involving Ideas, Including theology, Is intimately bound up 
with the existing social situation in at least an 
unconscious way. (115) 

The second stage Is an act of the believer's will. In this 

stage the aim Is to introduce the idea of suspicion Into the 

whole ideological system, including theology. This point allows 

Segundo to criticize Schillebeeckx by saying, 

(112) Ibid., p. 19. 
(113) See footnote number 10 in his book The Liberation of 

Theology (1976), p. 35. 
(114) Segundo, Theology. Ind the Church, (1985), p. 45. 

j, (115) Segundo, The Liberation of Th!! ploy (1976), p. 7. 
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He seems to hold the naive belief that the word of God Is 
applied to human realities inside soup antiseptic laboratory 
that Is totally Immune to the ideological tendencies and 
struggles of the present day. (116) 

The third stage Is to analyse the achievements of exegesis with 

suspicion, as a result of the fact that some biblical passages 

have only been Interpreted In a spiritual way. Segundo says "To 

fully appreciate the significance of the third point or stage In 

the hermeneutic circle of theology, we must realize that It Is a 

repetition of the first stage in the more restricted area of 

theology proper. "(117) After an analysis of the situation, a 

desire to change the world Is developed. After an analysis of the 

correct exegesis and theology, the necessity of changing them 

Is developed in Latin America. 

The final stage of Segundo's hermeneutic circle Is to create 

a new hermeneutics which Is built on analysis, suspicion and 

commitment. This new hermeneutics Is the bridge that can make a 

union between the past-texts of Scripture and the present which 

has human beings living In an oppressive situation. Segundo 

Insists on the fact that there is not an impartial theology, nor 

a universal God who commiunicates to a universal man or woman. For 

him, commitment or "partiality" fulfils an important role due 

to the common assumption that scholarly science starts out 

from a stage of total Impartiality. 

Academic theology may well be unaware of Its unconscious 
partiality, but the very fact that it poses as something 
Impartial Is a sign of Its conservative partiality from the 
very start. We must realize that there is no such thing as 
an autonomous, Impartial, academic theology floating free 
above the realm of human options and blases. (118) 

(116) Ibid. 
(117) Ibid., p. 17. 
(118) Ibid., p. 13. 
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For Segundo every theologian has to be committed to his or 

her own situation. This commitment Is called by him "partiality" 

and he Insists that a neutrality Is not possible. Furthermore, 

the Idea of neutrality is taken by Segundo as an obstacle. In 

that regard, he writes, 

Right now I think I have made It sufficiently clear to the 
reader what the last systematic obstacle for any theology 
committed to human liberation Is. It Is a certain type of 
academicism which posits Ideology neutrality as the ultimate 
criterion; which levels down and relativizes all claims to 
absoluteness and all evaluations of some Ideas over others. 
This Is the theological equivalent of another great 
ideological adversary of liberation: the so-called quest for 
the death of ideologies or their suicide on the altars of 
scientific and scholarly lmpartiality. (119) 

The hermeneutic circle of Segundo fulfils the requirement 

for doing theology In oppressive situations but It has two 

weaknesses. The first Is that it does not provide a means for 

dealing with partiality; which seem to be uncontrollable. The 

second Is that it presupposes that society is always wrong and It 

is necessary to change it. This assumption disregards any human 

achievements Including those in the hermeneutic field. Segundo 

does not start from a "living commitment" as Guti6rrez and L. 

Boff do, but from a profound suspicion about the explanation of 

the Latin American situation. The living commitment Is 

problematic because it Is a subjective classification which does 

not allow an evaluation by outsiders. Nevertheless, It does not 

mean that Segundo rejects a living commitment since he Is 

clearly Involved with the poor in their own situation. Guti6rrez 

and L. Boff give a direct way for interpreting the Bible, and to 

a certain extent, for regarding the philosophical discussion 

(119) Ibid., p. 25. 
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about it. Segundo establishes his 'hermeneutic circle' taking 

Into account the philosophical implication and testing it against 

four different ways of Interpretation. 

1.2.4 !1 

Jos6 Miguez-Bonino Is a Protestant professor of theology In 

ISEDET (Buenos Aires, Argentina). His thought about hermeneutics 

is to be found particularly In D ing Theol y in a Revolutionary 
----------- 

'10) Sit uat I on. (12 

He has also written other booka. (121) 

Miguez-Bonino states three ideas which explain his 

assumptions about hermeneutics. These ideas are: hermeneutics 

cannot be neutral; the hermeneutics of Liberation Theology is 

polemic but not lsolationist; (122) and the rejection of 

Liberation Theology when taken as a more academic subject. (123) 

Miguez-Bonino like Guti6rrez and Segundo, rejects an academic 

theological debate divorced from the Latin American situation in 

which Liberation Theology Is involved. His hermeneutics has the 

following points: analysis of the praxis behind the 

interpretation, the verifiability of Christianity, a critical 

analysis of Christian praxis and the aims of hermeneutics. 

(120) Philadelphia: Fortress Press, 1975. 
(121) Miguez-Bonino, Jos6. Toward a Christian Political 

Ethics-. London: SCM, 1983. Faces of Jesus. Latin American 
Iheqlo 1ýýs. Translated from the Spanish by Robert R. Barr. %1 

__ Maryknoll, N. Y.: Orbis Books 1984. "Popular Piety In Latin 
America", in Concilipp, 96,1974. "Historical Praxis and 
Christian Identity", in Gibellini, R. (ed. ) Frontiers of Theology 
in Latin America. Maryknoll, N. Y.: Orbis Books, 1979, pp. 261- 
283. 

(122) Miguez-Bonino, Jos6. DoiqK_jkeýýIqgy_ .., (1975), p. 86. 
(123) Ibid. The rejection of a hermeneutics which divorces 

theory from praxis Is a common factor In every Liberation 
theologian. But this rejection is relative (i. e. Segundo has more 
academic and theoretical work about hermeneutics than Gutl6rrez). 
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The first point is to uncover the praxis behind exegesis, 

and systematic and ethical Interpretations. Miguez-Bonino says 

that Liberation Theology cannot accept the theological 

Interpretations coming from rich countries without suspecting 

them. (124) Liberation Theology asks If this interpretation either 

supports a particular style of life or legitimates any social 

system. (125) This point is very close to Segundo's concept of 

suspicion and Miguez-Bonino also admits Marxist influence In 

this. Unlike Segundo, Miguez-Bonino does not clarify his relation 

with Marxism, but he thinks suspicion can provide tools in order 

to purify theological hermeneutics. (126) 

The second point is the verifiability of the interpretation 

of Christianity as it operates historically. (127) For Miguez- 

Bonino the problem of verifiability cannot be evaded. A 

consequent and coherent hermeneutics has to be verified through 

history. This refers to the way that this hermeneutics has dealt 

with the dialectical relation between Bible and situation. 

According to Miguez-Bonino, Christianity had used two ways to 

solve the problem of verifiability: apologia and philosophy. 

Apologia was used for two centuries as an explanation of the 

Christian theory and praxis, trying to make Christianity 

understandable to outsiders, there, 
-, 

after metaphysics was used as 

the answer, emphasising the relation between biblical and 

philosophical themes. (128) But nowadays, three facts must be 

taken Into account. Firstly, metaphysical interpretation Is no 

(124) Ibid., p. 91. 
(125) Ibid. 
(126) Ibid. 
(127) Ibid., p. 92. 
(128) Ibid. 
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longer the best answer to contemporary social problems because 

It Is more Interested In logic and epistemology than In practical 

things. Secondly, new sociological tools allow interpreters to 

analyse and to uncover the concrete historical dynamics of 

Christianity. Thirdly, Biblical witness Is bound up with time and 

place where the event happens and God Is the principal actor. 

To analyse history Is to look for God's action. (129) 

The third point is to analyse the historical praxis that 

claims to be Christian. For doing this new tools are used, and 

new conclusions extracted. Miguez-Bonino says that the subjective 

and Introspective emphasis , where Ideas feelings and Intentions 

were Important, no longer has priority In Latin America: It Is 

action which now counts. (130) Even more, action has to deal with 

politics in a broad sense. (131) Every religious person 

demonstrates his/her acceptance of some kind of commitment within 

a cultural, political and economical situation. (132) 

Miguez-Bonino states, 

Their Christianity must be verified In relation to such 
questions as Imperialism, apartheid, Integration, self-- 
determination, and many other sociopolitical 
magnitudes. (133) 

Finally, Miguez-Bonino asserts that a new hernieneutics has 

(129) Ibid. 
(130) Ibid. It Is necessary to bear in mind that the 

emphasis of practice for Liberation theologians is not a negation 
of academic studies (i. e. the hermeneutic model of C. Boff has a 
high regard for a "socloanalytical mediation" which is supposed 
to be built on soclopolitical tools). 

(131) Ibid. 
(132) Ibid., p. 9. 
(133) Ibid., p. 93. 
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new alms In each new context. It has to identify the Ideological 

frawwork of interpretation Implicit in religiouLs praxis. 

Sometimes this Ideological framework Is supported unconsciously 

by Christians. Miguez-Bonino accepts that hermeneutics mist take 

Into account the original historicity of the text and the 

singularity of the reader's situation. (134) 

The hermeneutic thought of Miguez-Bonino is strongly 

Influenced by philosophy and Marxism, and he uses his methodology 

for doing theology more than for doing biblical exegesis. Also 

his acceptance of Marxist social analysis does not have a clear 

limitation. Even more he thinks that Latin American Christians, 

who take the cause of the poor, are confused about Marxism and 

they reject such concepts as class struggle, and the role of the 

proletariat because of Its ethical presupositions. (135) But at 

the same time he mentions that few Christians have embraced 

Marxism with religious fervor. (136) 

Miguez-Bonino Is more similar to Segundo than to Guti6rrez 

and L. Boff. Miguez-Bonino Joins with Segundo In emphastsing 

that hermeneutics cannot be neutral, and that there are hidden 

aspects every exegetical work. Miguez-Bonino Joins with 

Guti6rrez In rejecting the Idea of an academic debate about 

Liberation theology or any of its topics divorced from the Latin 

American situation. For both of them, an open debate could be 

considered if It takes account of the foundation of academic and 

tools and Its relation to contemporary conditions and situations. 

(134) Ibid., p. 94. 
(135) Ibid. Marxism accepts as a viable methodology, the 

struggle between the rich and the poor. 
(136) Ibid. 
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1.2.5 Clodovis Boff 

A useful summary of Liberation Theology Is made by Clodovis 

and Leonardo Boff In their book C6mo hacer Teol zia de la 

Liberaci6n(137) and they also give three characteristics of the 

hermeneutics of liberation. 038) 

Firstly, the hermeneutics of liberation places action 

before explanation. It sets out to rediscover the Christian 

traditions that are more Interested In human beings than 

theological explanation. However the latter has its own 

importance such as the theological support for life and the 

biblical understanding of God's love to the poor. This 

hermeneutics uses the Bible as a book with a message for a better 

human life and It does not take It as a book of strange 

histories. 

Secondly, the hermeneutics of liberation seeks to uncover 

and to activate the holy power of transformation In the Biblical 

text. In other words, the Bible has to be Interpreted In order to 

lead to a personal conversion and social commitment for every 

person. 

Thirdly, the hermeneutics of liberation rereads the Bible 

with theological and political concern. It takes account of the 

social environment of the Biblical message, using the historical- 

critical method and sociological tools. So In the NT the 

hermeneutics of liberation emphasizes the social oppressive 

(137) Boff and Boff, C6mo hacerjeol2gja .., (1986), p. 47. 
English version: Introducing Liberation Theology. Turnbridge 
Wells, Kent: Burns & Oates, 1987. 

(138) Ibid., pp. 47ff. 
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context where Jesus lived. (139) This line of thought Is similar 

to Horsley's and Theissen's approach to NT issues. (140) It Is 

unlikely that Liberation theologians and the NT scholars who 

have supported a sociological approach to the NT have influenced 

each other. Nevertheless, there are two remarks to make about 

their mutual relationship: (1) part of the title and argument of 

Horsley's book Jesus and the Spiral of Violence were taken from 

Dom Helder Camara's article 'The Spiral of Violence'; (141) (2) 

the Interest of both about the social conflict In Jesus' time is 

similar, but Liberation theologians reach this point through 

political awareness and NT scholars through historical and 

sociological analysis. 

Clodovis Boff presents a hermeneutical model, which takes 

account of liberation's starting points, In IbLeolo and Praxis. M- 

He accepts the Bible In a particular way when he writes, 

Other texts or fonts of Christian positivity must be seen 
under the ordination of the writings Just mentioned [OT and 
NTI which always occupy a central place and perform a 
cardinal function. (142) 

For Clodovis Boff the Gospels are the most Important books 

of the Bible, though hermeneutics of liberation must take into 

account the whole Bible. (143) 

(139) See Pixley, George A. 'God's Kingdom in First-Century 
Palestine: The Strategy of Jesus', In The Bible and Liberation. 
Political and Social Hermeneutics. Edited by Norman K. Gottwald. 
New York: Orbis Books, 1983, pp. 378-93. 

(140) Theissen and Horsley will be considered in chapter 
three of this work. 

(141) Camara, Helder. Spiral_ of Violence. London: Sheed 
Ward, 1971. Horsley, Richard A. Jesus and the Spiral of Violence. 
Eop_qlAr Jewish Resistance In Roman Palestine. San Francisco: 
Harper & Row, 1987. 

(142) Theology and Praxis. New York: Orbis Books, 1987, p- 
132. 

(143) lbid. 1 p. 133. C. Boff affirms that there are some 
parts of the Bible which, in his opinion, are more Important than 
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A new concept, "hermeneutic mediation" Is developed by 

Clodovis Boff. With this he intends to show the necessary 

relation between a political theology and the Bible. He asserts 

three basic aspects of his bern-eneutic mediation: an explanation 

of the hermeneutic circle, rejection of two hermeneutic models, 

and the presentation of an acceptable model. (144) 

The hermeneutic circle Is carefully explained by taking 

each element which composes the circle as It appears in the 

relation between the following pairs of terms: (a) word of God - 

Scripture; (b) creation of meaning - acceptance of meaning; (c) 

structure - meaning; (d) present - past; and (e) hermeneutic 

technique - interpretation. 

Sometimes Christians take the Bible as the Word of God with 

an unchanging message, but the Bible is only the word of God 

when It Is read and obeyed In and by a community. The Bible is 

truly the word of God in a dynamic relation between Its message 

and a community open to the Holy Spirit. According to C. Boff 

the hermeneutic circle uses the concept of creation of meaning 

Instead of hernieneutic Improvisation or semantic positivism. 

Hermeneutic improvisation only takes from scripture whatever 

serves the intention of the interpreter without a serious 

exegesis. It means that the Interpreter chooses some passages 

which he/she can assemble Into a pre-conceived pattern. At the 

others. He, however, does not discuss widely the reason for this. 
In this regard, Luther also classifies the Bible and gives less 
attention to some parts of its than others. For C. Boff some 
books of the Bible are more useful in order to explain the cause 
and the essence of oppression and poverty. 

(144) Ibid., pp. 132-154. 
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other extreme Is "semantic positivism" (academic hermeneutics). 

This studies the scripture In order to gain control of meaning 

without commitment to the conminity. It must be noted that to be 

aware of the problem is a part of the solution of It. Also, 

not all Liberation works have the same academic support and some 

of them are better than othem at this point . (145) 

Every text has a structure and a specific meaning, but the 

author Is not available, and the original audience has 

disappeared and with them their specific situation. Therefore, 

when this text Is read again, a new meaning Is created. The re- 

reading produces a new meaning because a new community Is 

looking for guidelines for their problems In a new situation. 

The hermeneutic circle gathers together past and present 

throughout scripture; a past event Is read by a community lit a 

new situation. The scripture Is open to new readers, Its 

Intention is to communicate the will of God to Christian people. 

C. Boff differentiates between hermeneutic technique and 
Cd 

pA4r)ejV E ioý,. (146) The first Is taken as a tool and the second 

as Interpretation. Technique is necessary In order to reach a 

scientific exegesis and sometimes it can obtain useful results. 

Interpretation uses the technique but It cannot get the same 

result twice. It is impossible to obtain an eternal understanding 

through Interpretation or to decide what Is the right meaning of 

each text. 

C. Boff Insists that hermeneutical technique can provide the 

(145) C. Boff Is trying by all means to avoid the danger of 
hermeneutic improvisation, this Is a concern also for Jos6 
Porfirio Miranda. Being and the Messiah. The_Message of St. John. 
Trans. from the Spanish by John Eagleson. Maryknoll, N. Y.: 1977. 

(146) Boff, C. Theology and ..., (1987), p. 138. 
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original meaning of a text, which could be an Invitation, a 

demand, a provocation or a question, but only the community can 

respond under the guidance of the Spirit and create a new 

meaning in a new situation. (147) 

C. Boff reJects two hermeneutic models, and he says they are 

unacceptable, the "political gospel" model and the model of 

the "correspondence of ternis". (148) The first model conceives the 

Gospel as a code of norms which can be applied mechanically, 

and automatically. Many people within Liberation theology have 

studied the Bible under this kind of model, looking for political 

content without hermeneutical technique but only with political 

commitment. Boff says " It is easy to see how open this 'model' 

is to abusive, uncontrollable manipulation of the gospel, and to 

the 'mýystification' of the political. "(149) This model disregards 

the historical context of the text and the particular situation 

of the reader. Boff writes, 

If we analyse the history of Christianity in search of 
lessons for our own time, we easily see that the "model" In 
question can equally well be perceived as a map for social 
organization, or as something politically impractica- 
ble. (150) 

The political model has been a temptation for liberation 

theologians and this kind of hermeneutics has been used in 

Protestant circles as well as Catholic by some theologians(151) 

who reject such exegetical tools as Greek and Hebrew so as to be 

In the latest fashion. 

The second model that Boff rejects is the correspondence of 

(147) Ibid. 
(148) Ibid., pp. 142f. 
(149) Ibid., p. 143. 
(150) Ibid. 
(151) Assmann, Practical Theology-, (1975), p. 38. 
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terms. This model seeks to establish a proportionality between a 

Biblical case and a modern one. (152) 

C. Boff gives three examples of that: (153) 

Exodus (theology of) liberation 

enslavement of the Hebrem oppression of the people 

Babylon 

Israel 

(theology of) captivity 

people of Latin Amrica 

Jesu's 

his political context 

Christian commmity 

current political context 

The aim of this model Is to look Into the Bible for evidence 

which can support particular Christian behaviour in a modern 

situation. With this model theologians such as Cullmatin and 

Brandon(154) have tried to define whether Christians must have 

political commitment or whether they must reject it. In this way 

if it Is possible to prove that Jesus was a revolutionary or a 

pacifist that would be the guide for Christians. (155) This 

parallelism has been used to identify: Roman power = imperialism; 

the power of the Sadducees = the power of dependent bourgeoisie; 

Zealots = revolutionaries; Jewish people = oppressed peoples; 

Jesus = Christians. (156) 

(1,52) Bof f, C. Theol_ggy_And. (1987), p. 143. 
(153) Ibid, pp. 143-145. 
(154) Brandon, S. G. F. Jesus and the Zealots. Cambridge: 

Manchester University Press, 1967. Cullmann, Oscar. JesfiLs Y-los 
revolucionarlos de su tiempo. Madrid: Ediciones Studium, 1968. 

(155) C. Boff, Praxis and...., (1987), p. 144. This model 
permits holding opposite viewpoints, e. g. the pacifism of 0. 
Cullmann and the zealotism of S. G. F. Brandon. This aspect will be 
later discussed in chapter two. 

(156) Ibid., p. 145. 
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C. Boff finds many difficulties In these models among them 

the following: this model reduces Christian behaviour to a copy 

of Jesus. If It Is possible to establish that Jesus was a 

revolutionary then a Christian has to be Involved In a 

revolution. Also Boff questioned If some particular Influences 

on Jesus have been respected or If Jesus has been taken In a non- 

historical way. (157) 

C. Boff asserts a new model that he named the model of "the 

correspondence of relationships". (158) With this ny)(Jel he seeks 

to avoid the problems of the previous models. Boff takes account 

of the FornEýýqhlchte and the Redaktionszeschichte of the various 

Christian commuilties and the final form of the NT. (159) 

Boff presents the following diagram: (160) 

Jesus of Nazareth Christ + church 

his context church context 

church tradition a theology of the political 

historical context our context 

Summarised: scripture = ourselves a theology of the political 

Its context our context 

The correspondence of relationship model emphasises, In C. 

Boff's words, a 'relationship of relationships'. This model Is 

dialectic. The first pair of relationships (scripture: its 

(157) Ibid. 
(158) Ibid., p. 147. 
(159) Ibid. 
(160) Ibid. 
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context) gives the meaning of the text -for C. Boff "... the word 

of God is not to be found In the letter of the Scripture", nor In 

the hearing or reading of the community, but between the two, In 

a "mutual dynamic relationship. "(161) The second pair of 

relationships (ourselves a theology of the political/ our 

context) gives, on the one hand, a theological understanding of 

the text which Is related to our own situation, and, on the other 

hand, a sociological analysis of our situation related to 

political theology. 

With this hermeneutic model, C. Boff passes over two other 

hermeneutIc wdels. One of them uses the Bible as a rule for 

application and conceives the Gospel as a code of norms to be 

applied. This disregards the historical context of the text or of 

the reader or both. This model is widely used by fundamentalist 

groups In Latin America. The second hermeneutical model uses a 

correspondence of terms matching biblical situations to 

contemporary situations. 

C. Boff's "correspondence of relationships model" is not 

tied to a particular text or interpretation but to the whole of 

the scripture. The main aim of this model is to use not a 

particular text, but the whole teaching of the scripture In order 

to achieve the message of God for a particular situation where 

the original text was addressed by relating this message to Its 

context. For example, from the result of the dialectical 

relation between Jesus and his context, it is possible to draw 

the message for a contemporary situation, where the political 

understanding of theology is dialectically related to an 

(161) Ibid., p. 136. 
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oppressive situation. 

This model avoids an academic positivism because It Is used 

In a dialectical relationship between text-context and 

contemporary theology-context. It goes from text to practice and 

returns from praxis to text. It also avoids an hermeneutics of 

Improvisation because it uses biblical criticism In order to 

achieve the original meaning of the text. 

Boff concludes that, 

We need not, then, look for formulas to "copy", or 
techniques to "apply" from scripture. What scripture will 
offer us are rather something like orientations, models, 
types, directives, principles, Inspirations - elements 
permitting us to acquire, on our own Initiative, a 
"hermeneutic competence" and thus the capacity to Judge - on 
our own Initiative, In our own right - "according to the 
mind of Christ", or "according to the Spirit", the new, 
unpredictable situations with which we are continually 
confronted, The Christian writings offer us not a what but a 
how -a manner, a style, a spirit. (162) 

C. Boff presents a sophisticated hermeneutical model, but 

this model has sow difficulties. It seems to be as complex as 

any Western model. In addition it has many metaphysical concepts 

which are not measurable such as 'according to the Spirit', 

'according to the mind of Christ, and 'a community open to the 

Holy Spirit'. Notwithstanding this, C. Boff's hermeneutical model 

of "the correspondence of relationships" allows and encourages 

the use of exegetical tools In order to achieve the original 

weaning of the text. At the saw time, his model shows the common 

concern of Latin American theologians for praxis. In this regard, 

"the correspondence of relationships" model permits the use of 

results of biblical criticism In order to give an answer to 

contemporary conditions and situations. 

(162) Ibid., p. 149. 
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1.2.6 Jos6 Severino Croatto 

Severino Croatto, a professor of Bible In the Instituto 

Superior de Estudlos Teol6gicos (ISEDET) In Buenos Aires, seeks 

to build a concise hermeneutical model for Liberation Theology. 

fie Is a professor of the OT and has a strong interest In 

hermeneutics. He has written several books and articles about 

hernieneutics(163). His line Is close to Clodovis Boff but he has 

also been influenced by Paul Ricoeur and structuralism. (164) 

Croatto uses concepts such as polysemy, diachrony, synchrony and 

multiple meaning and he accepts some Ideas from historical 

criticism and traditional hermeneutics. 

Croatto asserts that the starting point of his hermeneutics 

is the presumption that the Bible is not a closed book that had 

Just given Its message, but an open book that Is "speaking" In 

the present. To Interpret what It says today, Is the aim of 

hermeneutics. (165) Looking into the task of herffeneutics, Croatto 

criticises several general approaches. 

(163) Croatto, J. Severino. Exodus. A Hermeneutics of 
Freedom. Trans. from the Spanish by Salvador Attanasto. New York: 
Orbis Books, 1981. Hermen6utica biblica. Para una teor14 de-J4 
lectura como produccl6n de sentido. Buenos Aires: Ediciones La 
Aurora, 1984. 'Socio-historical and Hermeneutical Relevance of 
the Exodus'. Conci I iW 

_, 
189 (1987), 125-33. 'The Gods of 

Oppression'. In The Idols of Death and the God of Life. A 
Theology. Pablo Richard (ed. ) Trans. from the Spanish by Barbara 
Campbell and Bonnie Shepard. New York: Orbis Books, 1983, pp. 27--- 
45. 'The Political Dimension of Christ the Liberator'. In Faces 
of Jesus. Latin American Christologies. Edited by Jos6 Miguez 
Bonino. Trans. from the Spanish by Robert R. Barr. New York: 
Orbis Books, 1984, pp. 102-22. 

(164) Ricoeur, Paul. Le Conflit Des 
-I- 

nter 
" 
Pr6tat 

-I 
Otis Es 

- 
sais 

D'Herm6neutlAge, 
_Paris: 

Editions Du Seuil, 1969. "What Is a text? 
Expanation and Interpretation" In David M. Rasmussen, Myýhlýc- 
SVmbol 

- 
ic 

-- 
Langjj4giý_ an4 PhIlosof4cal Anthrqp_p_tqgy, 

_ 
The Hague: 

iiý7rtinus Nijhoff, 1971, pp. 135-50. Also lhde, Don. Hermeneutic 
Phenomenology. The Philosophy of Paul Ricoeur. Evanston: 
Norwestern University Press, 1971, pp. 172-81. 

(165) Croatto, Hernien6utica..., (1984), p. 7. 



55 

The first one Is that the Bible must be subordinated to 

reality, because reality has so much meaning that any other is 

not necessary. He criticizes this kind of Interpretation due to 

Its lack of methodology. (166) The second approach consists of 

taking the Bible as a sacred book and looking for "situation" 

which can be matched to modern situations. This methodology 

has, according to Croatto, two problem . It reduces the Bible 

message to particular situations that can be compared with 

contemporaries situations and It makes shallow Interpretations of 

biblical passages. (167) Croatto criticisess the same problem here 

that C. Boff calls 'correspondence of terms'. The third approach 

to the Bible Is through biblical criticism. It allows a better 

understanding of the text but It has, according to him, a 

weakness: It Is more Interested in the text than In the biblical 

message. Finally, Croatto accepts the achievements of linguistics 

and semiotics and he uses them In order to build his hermeneutics 

methodology. (168) 

C. Boff and Croatto have similar remarks about four types of 

hermeneutical model. Firstly, they disregard a naive and vague 

Interpretation (hermeneutical Improvisation) both of the biblical 

text and of the sociological reality. Secondly, they do not 

accept that a biblical situation can match a modern one 

(correspondence of terms). Thirdly, they have some reserve in 

using biblical criticism (academic positivism) because many times 

its results are not suitable to contemporary situations . C. Boff 

and Croatto, however, accept the use of biblical criticism as the 

(166) Ibid., p. 13. 
(167) Ibid. 
(168) Ibid. 
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best way of obtaining the meaning of the text. C. Boff uses it as 

a tool In order to grasp the original meaning of the text and 

Croatto uses It as preliminary step for a semlotic Interpretation 

of the text. For both of them biblical criticism Is a necessary 

tool, but It does not produce a final result in the 

'hernveneutical circle'. Fourthly, for Croatto the best biblical 

Interpretation Is obtained through linguistics and semiotics, and 

for C. Boff through the 'correspondence of relationships' model. 

Croatto differentiates between diachronic and synchronic 

exegesis. The first traces historical development and traditional 

Interpretations and the second offers many Interpretations. The 

synchronic exegesis allows different approaches to the same text 

at the same time. Referring to this, lhde writes, 

The semlotic discipline, at both the structural and lexical 
levels, have shown polysemy to be a fundamental 
characteristic of all language. Synchronically, each word 
has several meanings; diachronically, multiple meanings 
change and transfer meanings In time. (169) 

A diachronle exegesis describes the event giving an 

interpretation bound up In history taking into account t lie 

capacity of the interpreter to create meaning. (170) Sometimes 

this kind of exegesis changes the Interpretation according to the 

times, but with a high concern for previous Interpretat Ions . On 

the other hand a synchronic exegesis has no Intention of studying 

what the author wants to say, or previous Interpreters, but it 

alms to study other dimensions of the text. (171) Croatto asserts 

that every text has two main aspects, to give meaning and to be 

(169) lhde, Hermeneutles. .., (1971), p. 177. 
(170) Croatto, Hermen6tica_..., (1984), p. 17. 
(171) Patte, Daniel and Patte, Aline. Pour une-! ý?; 6ý&Iase 

structurale. Paris: Seuil, 1978, p. 29. 
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open to new Interpretations; the text does not finish Its duty In 

the first interpretation. Perhaps neither the original author 

Is present, nor the first readers nor tile original 

perspective. (172) 

Croatto formulates some hermBneutic principles, among them 

the following: a human event does not exhaust Itself simply by 

occurring, nor in the chronicle that describes It; (173) and some. 

events maintain two levels, one as a founding event and one as a 

reservoir-of-meaning. (174) 

"The event precedes the word. the word Interprets the event 

and unfolds its reservoir-of-meaning". (175) The hermeneutics of 

Croatto rotates around these three elements: the event, the word 

which describes It, and the capacity of the event and the word 

of producing new meanings. This process is named 'hermeneutic 

circularity' by Croatto. (176) 

Croatto uses the distinction between language and speech 

made by Ricoeur. (177) In a dialogue two or nx)re people 

interchange ideas through words which have the same meaning for 

them. If there Is a misunderstanding they can ask and give 

explanation. When the chronicle of the event is read again, It Is 

impossible to ask an explanation because of the distance between 

the author and the reader. After the first distancing the text is 

open to new meaning again and again, It Is polysemic. 

(172) Croatto, Hermen6utica..., (1984), p. 23. 
(173) Croatto, Exodus (1981), p. 1. 
(174) Ibid. 
(175) Ibid. 
(176) Ibid. 
(177) Ibid. 
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"Division is a form of appropriation of meaning". (178) This 

usually happens when a new group seeks Its way, for example sects 

take a particular Interpretation, that Is, they make a new 

reading of the event which was described In the text and receive 

a new message from the reservoir of meaning. 

Croatto concludes his hermeneutic principles by asserting, 

In the light of these presupposit Ions, briefly described 
here, we can speak of a circular dialectic between event and 
word, and, by the same token, between kerygma and situation, 
between the biblical word of liberation and our processes of 
liberation. But a hermeneutic reading of the biblical 
message occurs only when the reading supersedes the first 
contextual weaning (not only that of the author but also 
that of his f irst readers). This happens through the 
unfolding of a surplus- of-meaning disclosed by a new 
question addressed to the text. (179) 

Croatto says that the Bible Is not a deposit of 

revelation. (180) Revelation is not stored waiting for new readers 

who seek a message. An Interpreter can not take a new reading as 

a reproduction of the first reading, because many factors have 

changed and the text needs a recontextuallsation. 

Croatto explains the hermeneutic process as circularity, It 

begins with the meaning of a particular event and finishes with a 

new waning of the same event. (181) An event Is codified and put 

Into a text, after that the text Is decoded through classical 

hermeneutical methods, this is the academic exegesis of the text, 

(origin, situation behind It, first meaning) afterwards, the 

relations in the text are studied by linguistics and semlotics 

and finally the hermeneutics. Croatto says that his concept of 

(178) Ibid., p- 
(179) Ibid., p. 
(180) Croatto, 

33; Litrpjtn6utlca-..., 
(181) Croat to, 

2. 
3. 
'The Soclo-Historical (1987), pp. 125 
(1984), p. 24. 

Hermen6utica..., (1984), p. 18. 
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hermeneutics is neither the concept of Bultmann, nor Fuchs nor 

Ebeling but a hermeneutics which uses the achievements from 

semiotics especially with synchrony and structural latiguage. (182) 

The hermeneutic model of Croatto has been accepted by many 

Liberation theologians. It Is an open model which uses the best 

from Western theologies, the historical-critical method, 

linguistics, and semiotics. At the same time this model takes 

account of the situation of the Interpreter and reader. A very 

useful concept, distance between author and readers, Is applied 

and a new meaning Is produced (not reproduced) by the readers. In 

this way the Bible has the capacity to produce a new message in 

every new situation. 

1.3 Conclusions 

The hermeneutics of Liberation could be summarized in the 

contributions of two groups of theologians. The first group takes 

the hermeneutic achievements of the historical-critical method 

and yet insists that biblical Interpretation must address the 

contemporary oppressive situation In Latin America. These 

theologians (Guti6rrez, Segundo, L. Boff and Miguez-Bonino) do 

not use biblical criticism in the same way as their North 

Atlantic partners because they are more concerrAvith the four 

steps of the Liberation methodology (living commitment, 

socloanalytical mediation, hermeneutic mediation, and practical 

mediation). 

The second group, nevertheless, accepts the historical- 

critical method and takes some tools from the Science of 

Language. C. Boff and Croatto use biblical criticism but they 

(182) Ibid., pp. 16f. 
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believe that it Is necessary to go further In order to be useful 

to Latin Americans. C. Boff proposes the 'correspondence of 

relationships' model as the best way of putting together the 

achievement of North Atlantic theology and Liberation 

Theology. (183) Croatto falls Into the field of linguistics and 

somioticsas a more viable way of Interpreting the text within a 

Latin American perspective. 

In the first group there are some well known liberation 

theologians such as Gustavo Guti6rrez, Leonardo Boff, Juan Luis 

Segundo and JosC- Miguez-Bonino. All of them are using the 

historical-critical method which can be observed In their 

articles and books. 

Guti6rrez takes account of this method and emphas I zes 

gommitment with the poor. He supports the idea that theology, 

without a commitment to human reality, is a fruitless 

Intellectual exercise. There Is a risk that some people inside 

Liberation Theology will take this idea and start writing 

theology without academic training at all. On the other hand, an 

academic Interpreter can reject Guti6rrez for the same reason 

because he or she can think that commitment is a rejection of 

academic tools. Guti6rrez has passed through a process and a 

careful study of his recent writings shows that he Is using 

(183) The intention of this wor kIsto use t fie 
'correspondence of relationships' model taking Into account 
biblical criticism in order to propose a concept of conversion 
useful for modern men and women living In a conflicting society. 
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hermeneutical tools in his exegesis. (184) At the same time, lie 

continues to be engaged with poor people in Perfi, his country. 

L. Boff accepts and uses many of the achievements of Western 

theology, especially In his books Liberating Grace and The Lord's 

Prayqr. Also, he makes a strong criticism of the Catholic Church 

in his book Church: Charisma & Power and, for this reason, lie was 

considered dangerous for the status quo and the Institution asked 

him to be silent for one year. 

Segundo set up his Ideas about exegesis In his hermeneutic 

circle_which starts with suspicio _. 
He shows a strong inf'. xience 

from the Latin American situation and from European theology. 

It is difficult to find the Western style of criticism 

among Liberation theologians because all of them have the same 

starting point: the Latin American situation. A reason for this 

Is that liberation theologians are not only academic writers but 

they have to care for a parish or a Basic Christian Community and 

they consider that each one can make a contribution to Liberation 

Theology in his/her own field. Furthermore, they are closer to 

the daily struggles against injustice than merely to academic 

disputes. 

In the second group are found Clodovis Boff and Jos6 

Severino Croatto. C. Boff criticises the political gospel model 

of hermeneutics and the model of correspondence of terms. The 

first one has been prolifically used by the activist part of 

Liberation Theology and the second one by Christians who attempt 

(184) The Power of the Poor In History (1983) and We Drink 
from Our Own Wells. The Spiritual Journey of a Peop 

_. 
Trans. 

from the Spanish by Matthew J. O'Connell. London: SCM Press, 
1984. In the latter Guti6rrez studies many passages from the NT 
using the historical-critical method. 
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to support every now interpretation with traditional Biblical 

exegesis. last has been used by Leonardo Boff In 

his book I jiýolog_ia_do cativeiro e da libertacao. (190) 

Croatto criticises every dogmatic exegesis In such a manner 

as to reJect definitive Interpretations from both Western and 

Latin American theologians. Croatto takes some ideas from Paul 

Ricoeur and he holds that the Scriptures are an open book ready 

to be Interpreted by everyone who wants to use modern tools from 

Western hermeneutics. He writes about the reservoir of meaning of 

the Bible which remains after each interpretation so that new 

Interpreters obtain new meanings. 

The liberating hermeneutics of Liberation theologians in 

general has a lack of a structured presentation. Notwithstanding, 

their main concern about praxis is a valid aspect, specially In a 

'Christian society' which has divorced theory and praxis. This 

concern can be solved Joining a coherent biblical Interpretation 

using biblical criticism and so closing the gap between first 

century and 20th century. 

Summing up. 

1. Liberation theologians are strongly concerned about the 

hermeneutic problem and some of them attempt to present, In a 

long or short explanation, his/her point of view. Furthermore, 

the topic has been treated carefully In many writings; they are 

looking for a coherent methodology because they accept that a 

better methodology leads to a better biblical process of 

liberation. 

2. The hermeneutics of Liberation Theology accepts the 

(190) Petr6polls: Editora Vozes Ltda., 1987. 
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achievements of the historical-critical method but there are 

different approaches to it. Moreover, It Is not as frequently 

used in Biblical research, to produce books or Biblical 

commentaries, as It Is the case in Western theology. The 

historical-critical method is accepted and used specifically by 

C. Boff and Croatto; the former in his 'correspondence of 

relationships' model and the latter in his semlotic approach. 

Nevertheless, at the same time, the historical-critical method Is 

criticized as an academic and uncommitted method, which Is more 

Interested In the biblical text and its problems than In the 

situation of the reader. 

3. The hermeneutics of Liberation Theology accepts the Bible 

as the word of God and is Interested In traditional biblical 

themes such as Christology, spirituality, ethics and, even more, 

In Justice and love for the neighbour. It uses the Bible as the 

word of God which can Illuminate the Latin American situation. 

Nevertheless, the relation of 'word of God' to 'situation' Is not 

clear. It sometimes seems that daily situation Is more important 

than the Bible. 

4. The hermeneutics of Liberation Theology Is a committed 

methodology. The starting point is its commitment to the Latin 

American situation or 'living commitment' and, afterwards, they 

use 'seeing', 'Judging', and 'acting'. This hermeneutics Is used 

In order to reach a solution for communal problems from the 

Biblical texts. For this reason, every exegesis or theological 

system must be tested by the praxis behind it. 

5. The hermeneutics of Liberation is, to a certain extent, 

biassed and Its theologians accept that they have to analyse 
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their own biases so as to deal with them. Mos t of them, also, 

reject a neutral hermeneutics; for them the Intention of doing a 

neutral hermeneutics is a disguise of political intentions. 

6. Liberation Theology as a movement has a general 

methodology. This is clearer in some of them than others. Also, 

some of them have made further developments to this methodology 

when they apply It to hermeneutics. It Is necessary to bear in 

mind that some theologians are better than others when they 

explain their own viewpoint. 



ti "-b 

CIIAJYrER TWO 

THE' CONCF17 (9-' (INVERSION IN LIBEILVIAM TllF'Ol-()(, Y 

Conversion as a biblical theme has been widell used, and 

studied through Christian history, It i%ts very inll-)orkini a[ t he 

beginning of Christianity due to I Ile interest in adding ilew 

members. It rpepived a new emphasis in roforlyglt ion I 110-s and ill 

every religious re"Pwal conversion has become the central point 

Aere The faith of the b"lievor is tested. Nowadays convrrnion 

Is experiencing a resurgence. Evangelical groups are working 

using TV and radio in order to lead so (allod 'n, "inal 

Chrisl, lans' I"Lo corlversio". 

Conversion is studied from several porspautivos. Accordin-, -, 

to Hambo(l) those perspectives are: the 

perspective which expresses the relation between conversion and 

cultm, o; tho souiological perspuctive which in intarestid in 

formulating social explaimlory theories for ill" divnrslly and 

complexily of the phenomenon of conversion; the historical 

perspouLive which shows that conversion is p-l-sonal but it 

happens in a histtwical period and W therefore 1"Vesligalos 

WON of concrote historical situations; the psychologiral 

perspective whicl is interested In pointing on! personal ca"svs 

of conversion; the psychoanalytic perspect lvf. -, 00ch I.,, inlerfý. 01ýd 

in sLudying the ident-ifiuation between every hunlan being ;, in(] Hl, - 

father figure, the linportance of childhood and the unconsri"us. 

Finally, Rant) W"I I ons the I. lWolog ICU! lwrslwut I vp Wh 11 It 

(1) Rambo, Lewi S R. "Current Research on Religious 

Conversion " in Rt-liglous_ Studies Review. V"I, S No. 2, April 

1982, pp. 11(3-159. 
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displays conversion HS a vital process In the life 0r 

(Iristians. (2) This conversion can be: j"Lelinclual, nPW"I o 1, 

rNiglo"s. 

Ill this chaVtPr the concept or conversion of Aome Latin 

An-ieri(: an theologians will be discussed. It. is necessary t 1) 

emphasize that llw main aim here is nA to diwolop or d"Nurlb, - a 

particular understanding or conversion from a par II C" I at, 

Liberal Am theologian, but to Present the general understanding 

of ronversion from Liberal Ion Theology. The I Iwologians have lown 

( hoseti takhig into amvunt three criteria: (a) their interest ilk 

conversion as a basic (Trist ian concept rplatod I" tlw lot I It 

American sit nal ion; (b) liteir dif ferpni baukgr"""ds, pPrspPH ivl, ý-; 

aI )d sI It(, (, so [IV-, of them are (lit ho III al"! ot h, 1, 

Protestant ; alo (c) theIr special contribution 10 the (0111"'PI 01' 

c(invf7-rsion. The theologians chosen are: Gustavo K"! ijru-z, Juan 

Lui., ý ', wgtjnd,,, Segundo Galilea, Elsu Tairiez, Oscar Avind fo Rollo -r o, 

and linillo Castro. The discussion of each of them will oxamint, 

the f"Itowing points: their definition of uo"vorsion, I hr Q 

analysis of It, and their biblical support for thwir d-finitinn. 

2.1 Gustavo (11,10rez: Conversion occurs tbr, "tgh the poor. 

The concept of conversion Is a ri(A I(Tir for Gul Orres, and 

it has developed in dIff# ýr eiit iva ys (luring the period of his 

writing. The (Wncepl of conversion In Lk Theol(!? 
'ýy -Ij 

jAheral I oil 

wrltlpn In IR72, for example, Is slightly different from t to- 

concept found In We Drink from Our ("i Wells, weitten in 19S)IJ-1) 

(2) Thid. 
(3) Thi.,; diývtýlopnvnl will be discussod b(-I()w. 



2.1.1 Miniti-n Aa (I ý For t hit Pyroz v, 4mrs 1m 

in a starting V"in! ftw IN spiritual Jnurnny, (5) and it AVINs 

a break wi th the II fo I IVA up 101 hat point . 
(G) m(woovow, 

conversion Is to live as Jesus lived, (7) it Is YM on g-in. 2, 

process, (8) and finally, a(wwrling to GutiArrez, convorsio" nouns 

tof ol I ow a pa 1- 11. (9) 

If to this Iminl , 
Gul Urroz's def inil ion "f t "nvorii"n Woh. s 

vnry Iradit I"nal and personal, but It Is umpful I" Imint ml t hot 

tho differenre Is mdP through his enphaws. in smmory, 

GutlArrnz wrilps, 

Conversion Hpa"s going out of onesul f, beliq TmIo too aim! 
iI inip] I"s a break, hut above a] IIt 

a new Vath. For that very reason, it is nQ a" i nward 
look I ng, Vr I vat eaItIt ude, but a prores-s whi (- h iirs I it ( It! - 
Sociopconomiu, Volitical and cultural UU(IIIIIII In vAlich life 
goes on, and which I.,; to be tran.,; foriiv. ýd, (10) 

all i ýn, J, o1q)IIa"; i zfýs fi vi, i 

cimc-f-pt of Convorsion. Firstly, conversion begins ivith I hf.. ýýym i 

A ANA secondly, tinmersion is an Iden! ificat lon wilh f-hrint ; 

thirdly, conversion Is futfilment In a socioeconomic, political 

and (till ural medlum; fourthly, conversion is to put o"Psol F aside 

from our own my and walk In thp path of -ur nPighb, mrA; 

finally, convoysion is a procoss ca pa, 1) 1 o- of drvol oplitent and 

maturity . 

(1) (61-Myrez, Theology of (1971), p, 2Wý-, 
fr! ýItti . ., (1924), V. 95; 'Liberation Mmemonts. 

. ', (1971), p. 112, - 
'LlbPrat ion, Th""I"gy (1974), p. 66; 'Speaking about 
(19R4), p. 29; and, 'Liberation Praxis.. ', (1979), p. 9, 

(5) Cut i6rrpz, V Dy I A. .., 0 984), p. 95. 
(6) GuliArroz, 'Llberal-ion, Tbroltly (1974), p. 67, 
(7) GutlArrez5 LThqolpMof..,, (1974), p, 205, 
Q) Gul-ijurez, %ý_Dr I nk. . ., ( 19S, l), 1). 95, 
(q) GuW-rrez, 'Spoaking aboul-', 1). 19-S4,1). 29. 
(10 ) Cad- i, -ýrrez, 'Libor at I (m, Thoo I ogy and-', ( 1971), p. 

Gc,. 'ýomr? aspects In the above definition will ho PxIwundPd aN llo. 
CuW, rrt- z en4lbases of uonversion. 



Firstly, conversion begins with the action of faith 1" God. 

F, or GulWrrPz Ponvors! "n is ! he starling p"inI of vv"ry spiritual 

jour"ey. (11) Als", this Journey has its point of dijurturv in an 

encounter with GOMM As a cons(qIm, ncP of thi", for hI III 

cunvers I on and a" Pnuount er wi th God are I he sanp. Th Is on( ount i -I, 

wl th God beg 11" f rom Jesus' 1nI11 at 1 ve and (OL 1 Or roz q"ot Ps A idni 

VGA "This In IhV very roas"n I told you I hal in, mio coin conpý 

to ITY. unless llw Falhpr nokpa IL possible for him to do so", and 

John 15: 16, "You did not cho"Se up; I close you 

support of this idol. In addition, Gul i6rrpz ass"V IqI hal "I, ý 

01)(1,01111tor tho IWVd is first of all to be 01"qmnl "rod by t ho 

Lord". 03) At this limint Gul-Wrrez's assertion is in II no w! III 

traditional Catholic theology and related to t1w Sovorwig"ty (ý f 

God. As a ('ons Iccý of this, It Is possible to Sim IIH' 

acceptance of a stqwrnatural starting point 1W Spirit"ality. 

Gul-Wrroz 3ays that in IV rarly centuries thpolily toil thv forn; 

of a spiritual theology, suuh as the varlot les of "Imil al ions " t, 

Chrisl". (14) According to GutiArrez, AquinHs established theology 

as an organized body of knowledge, and a disaster 1"larrrd Id" 11 

I hi -r, ý i,, -a.; a it I vor( (- hotwt -Pn spi rIt na I and ra tI ona II he" I ogy, For 

Guti&rrez the pertin"nup of theology depends on th" spiritin] 

experienue that supports HAS) Even more, 114- says thal, f-vorly 

theological thought Mitch, as starting point, does not hav" l 

profound enuo"W, w with God or a" answer to thp Invilation of 

God, c-annot be considered as Christian I held ogy. "Utiorroy 

(11) Wibrrez, Drink. 94. 
(12) Ibid., 1). 735. 

(11) Ibid., N'. 
(15) Ibid., p. 37. 



i'minflill-ýs thvý: - hild ! ("; l I)W: -ýý; AgfýS ý).;; Of -it( (mlit v ivi I It 

0 Jolill I: 3: " 12, 
, 

Ntll I lww II: 2 (ý ; kit(] Ntarli- '3 7 15 1 "1 1 

ýi ()II(I . 1101; js if (lilt I ý, I, rf-'z i 
_: 

I h;, t 

IIfaiý, IIII( 'I III, III III tIIisIkkIi 

III 11 11 fIIIIIkc. ý CI it, IsI v/1 I c, II 

L '(I 17 
lilt 

i f" rr ez wr 

1, , on lit ;k tj I -w vitII Id i -, i (I I la IhIII llý an 1111! 1 

01111 f-m I'mit I-i's wi 1, It 1111111all bf ýII Igs .( 
IS )II Ilit'., ms I It y 

i dfý111 IfI c-at I on ivi t It CIII, Ist is made t III, oug ht he Iwi ghl"'In- and 

it ( J' 41 k'I I iS, - 1 4) Gil Ii ý' I- FZI 1w Iwi ght) 0 In, I :, tI if -p It, ýI if Iz I 

a It'] I It, , i-xi) IoiIc. d 
.I[; I vi fig all oncoull t er wi t It s Itch 11 mun 11 h., II 12 s 

I ]w greatest 0 pp o 1,1 U. 1 Iit 'y of Showl, fig t ov I -, to aild r 

1 (14 111 tIfi Ll I11,111 1', ' 1tI 

ua II ý'd I ransformil ion. In add 11 i (011,1 Ili ;i (it ýl 1! ifi ; if i -A 1 11 

Chr IstI, oflki i vos onv- , not on Iy10 be goner olis , but 1 11 1" i ii I I, I- 

of a d#, f, p ana I ys is of thf- social s it uat i on ; III(] iI,, catvi4ý.,, .(1 
') 

Tit i- tI ii vd otq-, ba. -; is 1-, f Gll IaII, #- adI nq-, II(jIA, 4,, i :i 

t Ila 1. c onver ,; 
I(,, I has I. o be f III fIII ed I it as ix o -f- - -iii'mi p, ýIiIi .11 

and ( tilt Ural 11-y'diull), (. "A-1V. 
_, rs I cm t alie"; p] acr, as, I pa-i j( 1j, ; _j 

" xpor ii -I v ýi ýI ca -a I ed lit a place and aIi ny, . I'll Is (% (, I ivk,: ý im : -; 11, 

; -k M 1.1- . --1- c, fi lid IVId tia 1 1) 1 1. )LU-i , and spi I, It tia I at t1t, (1'0) but iI 

OC ('III's I It D S, 0(- 1 ;AI C'I IV Ir olinvilt Wit 1 ('11 1s oppi, (,. ss 1 M(w 01ý*VJ' ýfll 

IbId., pp , 39-: 51t. ThOSP PaSý_'... U70- wIII bi, (I I ki -1 6 

t"11 Cut A Theology of 1 ', 7 1 
ib(, vaII oil MoV1.1will s(1, ') "1 41) ), p. 14 -_ . 1 Glit i #'T r fýz, A The-1,0_ of (1971), 1) 201 

-; u tf tý, I, rz, S ITIR 1 11 SI ý-. 
is that I d0f1t IfI f-ot Inn with Chrt: 7t It, 

to bo f It IfII], -(I I lit, oligh t lie poor 'And I hi- sI Imer , 'I'll k 
i di, tit ifi ca tI oil has to bf, ach I t-ved In hist(wy 0,1: 1,,, ý 4ow ld. -Alwy) 
Where God rulu-S, and whero So('io(, (-. I, llollli(, powors ari, 11,11 'god: -, '. 

(19) Ibid. 
e-0) Ibid., 
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auLhontic conversion involves changing unjust sil"atIons a "d 

MaMing I" Pr OHNI eA us 11 u" (21 )In add i11 on, "I I or vv zaffiY ms 

thol Chvisl, lans havo not d1qW enough to understand tho rpol 

mtmni"g of timversio" to Me neighbour. (22) Co"vprnitm I" Christ 

1hrough the neighbour entails working for Smial Ann!! (" Q 

history. (23) Ornvapsi"n to Christ through thp ll-ighbour Mo 

impli-s struggling for a Wier world for those who are suffering 

opproýi. --. ion, pov"rty, exploitation, and discrimination, in such a 

way that the love of God Panbe arpalilya"d not only a lheory. 

Finally, he svo4 that solidarity with the poor and op1w, "sad in a 

n, ntuval roll., Iii *11111 IlW# ý (4 conversion to Christ A21) 

The fourth piq)basis of Gulibrez about convvrsi, m in that 

Christians npod to put themselves asidu from Mir uwn "my a nd 

to walk in ! he IwIh of IN nuighbo"r. He dislingniAhns hat wer"! 

on 011P hand, offering IWIP, giving rhavily or ( oura" IIi ng aA 

bpi ng s YmIn I hp I in with my neighbour i"Myou" way And, fm 1hp 

otilln, hand, walLing and s"frpring the path "r my nwighImmu. 05) 

Tbo lalKy nPans 10 tW tMmmi II 1A to IN, person viv, quFfers any 

sort of ini"aliew, oppression or dehumanizat WAY) W 

I nt orlwid i (Aon'"Nion as a struggle against everyone who 

oppresses the poor and as an accept alv-p of t Iv- ro'spotis 1 hi 1iIy 

for being a resource f or The poor and of Wing cons i der"d 

(I aI lger ous bY1 114' s-I a 1, U. 
ý'ý 

(it 

Finally, the fifth emphasis of GutlArroz in his ( 'M"114 Of 

21 1) Ih i d. 
22 Mid . '2 3 lbid 2( 11, 

1 1) 5ff 
(25) 11 bf--rat i on I"k. axi s and 1979 
(2(; )Ibid 



conversion is tint conversion in capable of dev"loiMvid , IV 

asncwts that "Fidplily to lhP word of God inV! Ipn Y F", upowl 

IV takes this idea from tha (YI" art. -I, 11ý1(1 

dap. -Arl,, J I'vom Egypt, Mey were Icupted to reLnrn to Ilwir knoivn 

iirp nyi", avoiding uncertal"Has and doubts. M) (7hrintlans 

experience similar problems after being converlod. Thpy arc, 

teml)ti-ýd to chouse a calm and secure way of i ir, Khi( h In-rof , 

111aill Io be inv"W"d in Ilw status quo. A! this Imi"! aIH 411, 

conversion is npcossary. As a vonsrqup"ce of this WA, uwn. y 

basic goals aro challw"g& a"Y"y potw and rich Chvintijns Wit) 

have swrlind building a church, a world to Mair tmn nynkd. [Iont 

thaiv own conut-ption of ClIrlstianity, they are tryi"g I" dofl"o 

who the noighb"ur is and how t he "righbour to" 1W IP A IN 0. 

Qt1ArrPz says, 

Wo Illus t break wi III our JIM-, I IIaIca1,4 'g or i e. '; , -I Ik- ('111 tura I 
milieu, our social class, our old way of ru I at 1 ng IoQ bar 
people, and our old way of identifying "UrSWIV-3 with 10 
I'ord. 111 short , we must break wi th any! hI "g W OVITYI 11111.4 
that hl"dors nal and -ffectivo solidarity with those who 
are suffrri"g froma sittIation of injusliur and spoliation-, 
we must break wiLh anythl"g that proul"des a Vaal UbMng 
with (Trist Q and through alienated and opprpsspd human 
b"Ings. 09) 

Summarizing those five eiriphasps, then, It is possible to say 

that the concapt of conversion, for Gutibrrry, has a hikh IPvPI 

of social coWnt. Conversion to Josus is the acceplanco of h P. 

presence in tho neighbouv. The neighbours are I hos" Wh" an. 

suffering frmn oiq)ression and to accept them mcaln 10 

solidarity with them and their struggle despite any Ir""ble. Th, - 

supernaLural relation(God h=n belngs)is undprstood as r"lation 

(27) Gut Wr r ez, We Dr I nk .. 
t 9S 1), p. 95. 

US) Ibid. 
(29) Gut i Or rez, 'L i bera ti on Prax 1s and. P)79) 9. 



Ili 11 ullo 11 1--o I tigs vA t hi-Alt ally killd t, f dk't 
ý 

Th, -"I '111! '1. " 

)1111 Ile i ghb-Im, , 1, J) I, )i ýi Chr ist 111 lly; I, If TI IIs oc iIkI 'm1w. 1-s I (Ili 

tIIoIIc -pt I., r an I-) fIIs F-ýld Iv It 1-1 t Ilo CI 

b Ij titI, sfIjI11,111 aII ,ý41q 

', mid nroi k:, I (41-t-s not have. 

2 Support Gul tjsfýý- vf-y I'vi, I -1 .3 Bib-I ical .1 

I )iA 5i '; it 'I tIfI III T\l, r 111 ordi -1,1 1 o%potilld III, 111 hI ml -I Jf 

I (A I ; Alld IIIý 11 Ic. I- I) tIIfIhI 1(. ( '111 It 4 1, Iv i 11 1n- 

v; ' It, k III] IyI Ilk- oo f I. Iwsc passagos iv III bf- (I I 
's 

I]. - ý ef I "I ý-, f llf-y 

in a good way i 114)or I ant aspoct of 

1, -, t t-w( .1 lis o 1114 111"POV It ;II, t1 1) 

Id 111; 3 111 4--mphal-I 12 till-it a per-lolut 1 11 J 1ý1-r 1 

1w dovi'l oped t lit' mlýý11 a ý3 ()(A aI (Alcount Pr wi1 11 i'lli - III, - ,a 

"tild Nt'li'L 'i Thosc- John 1 : 35 - : 12 rda ttI1 11 ,22, 

vA II bf, dillumi-; ('d fro'll) thref, : 

I 1w of the pas:; agvý and crit 1(: a1 utmilvilt. - . 

TI IofI pa: -, -; 1-. 1g4,1 : -ý J ohn I: 15 12 Nt A hod. 0 
-. g iIIY, 11, on 

I), ,III, I i-d I lia 1 (-4 11 i 4', 1,1,1-, -Y dor-s not :ýta IT t II i 
., i s 1, t Id y v-1 1 11 v f- L! t 11 

into 11w text Its(., I f 11 
's 

tv ad III cm, Ili st or N mid k-Htut iqm: ý I 

"r I :: tI IV. EI I. Loy 11) t ho tIt ck-ý-, -11 11w.. s I, I 

-nu4milt or bet wo 'ell 1- wo (I I sc I plos 0f John 1- lie BIA ptI ld jý--; 

I'm, 1 li,! v tow I it I i'-v 1,4-, z ýi tjý-g, -'s Lst Im t I. II Is I'tit-oull 1 or i III III Iývd 

J-ý, -I par ad 1. ýiin for I. Ile frolly oL her 
-s 

I ha I woll IdIpI Ili 

I. III, IIf Chr i: -; 
I. Ia li: --, -If ovin, aggo 10) 

At so, ( mt. I t7ý1, I, I- z as s Ilk- t -ý4 adIv oc I. r f, taIiI Ili Ilf't :i 

- Ewl(dit-1 (Ille to I lif- U, 7,17, I If tII r- 1.1 t I#- "I he Ia 119-1 (1 f and I 11, 
ý 

lod f C' I- I' I ll. g tI111S IIS Chk' i-':; t Ilerwo 
, 

('It] Ii C- 1, r 1- 7 oxt I, ýkt IiI 11, 

7ý 0) GILI IIC. I, vI We Dv II tit 19 % 11 
,p. 

71,9 
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view that JesuA Is the new IAUM of God who will give 01141Y aI 1ý! 

lihorallun, (31) GutlArrez Andips this passage In order to point 

M lwact Wal asln4 Is related 10 pool dr st"T as his r, wvrki 

ah"U1 lhe IAImb of 00. Nrvorti, heless, If we apply V. lof Mi 

analynis or moONA, we see that Gu! 16rrpz's in1Prpr"IaIi, m nd Yes 

I two di rfoovni Ammln of God' (Exodus and Malat On 1, and (a" 1- 

WON as ' herIvIenout IrI mprov Isat I CM, bpra"sp he does not us#- 

any Ormenial ic tool to clarify the original meaning of the ivNI 
- 

In addition, GuIlArrey glvps invorlawl, I" O"d 1011 PI nt-' 

t hrýel' t orms Inf "I I ow, Rahbl 
, and I hP I PnI h hour 12) Wrord I "g 

to him, "to follow Jesus" means a progression In OW 1pipshIp III 

order I" wa IkI" 11W footsteps or ws"Smv In 1hp lamn VOY, 

(1111 ls-'rl oz i -: %PI aI ns "Rabbi" as acu"Ptancp of WSW ri I nrn; ý 

thvowgh his life style. AtiArrez accepLs ''Lhe tenth b(our'' as 

hislorl(W memory of the personal "ncl)untiýr ; ýIld tilt, 

dinuiplas of SO" lb" IMplist. The last obscrvati"" is Ihal 

C; Witý-vre-z admits Mi Me two disciples called WSUS "MM i" 

IW(aus" they a(wept'A him its 1, Mf -SS I ý, k 11 aI Id (ý IIy BOý1,01 IA'11 stoll (if 

GY1.04) There is no further discussion In GnII 
fvvýi Abont thosý' 

arfirnations. His conclusion about the tillo "Rabbi" seems 

Orange Wans" nony lea(Ters were also called Rabbi. 

As rpgards the uraning of the passage, for G"ItUrrz, IN 

encounter with Jesus has nany nuanings. He Mdivi ionm of lht-m 

nurp a3 an exervisp of pastoral i"terproLation than Ps a pimn of 

CXOPSIS and uritiral work. Gutihrrez affirm that MO. 

", I) 11) i d. 

. 12 Tbld pp 40 12 



panicular "nuountpr was within an atmosphere of "xplation-M) 

This nuans Mat behind Lh" personal encounter with V; r; Ih- ! Wt 

of a narrlff(ý (an he found. To follow Jesus as a Rabbi m-ann 1- 

be ready to sufrer martyrdom, tortureý porseculi"n ýtlltj dý, athj I'Il 

ko4q)11%, ill mind that Jesus Is also the victorious LambAN) In 

addition, the onctmid or wl I It Nsus, t ho Laillb of ("od, llcý; I 1"'o 

I iupl I c; A I (-)its . 
Fi rst I y, It has a st rorig emphas Is on u"nown 111 . To 

ho r1lum"OprMl by Jesus moans to part icipate wilh him and his 

petTIP in tho life of the world where Jesus made his dwelling. 

llut, Serondly, it Is a personal and 1 nd 1v1 dua I vurlmn! -Y . 1h wo- 

Christ la"s We to accept that their commitment I" JP. PN invpfvw: -ý 

. -. 1 c-ollillitim: 'llt lo a coll-Illullity. 

Evaluating thos-- (t-nin-ids, It Is possible I" ADY that 

GutiArrez's inlorVrptalitm of John 1: 35 12 shows a lack of 

traditilmal biblical wxt-gunis or use of the histmiual critical 

loothod in(] its Wrls. Furthermore, he maintains a malhod, dogizal 

approach to the text which affirms that the situal ion of I h- 

lid vrprot or is inore important Itia" the historiuni and PXWgr1 ical 

Melopliont of the text 
. 

Gut Orrez uncril lually atwolAs I h" ! 'At 

as a ganuinn wiliwss to the activity of Jesus (IriA and in "ot 

interested in disuunsing the possible lnflu, ýn(-e or thi, ( 1-111111-inity 

of the hel(wod disciple in the text 
. 

A:; it was suggested above, GutiArrez, as far as 

IntorprPlat-lon is concerned, falls, to a certain PA vril inII 

what C. Boff ual Is 'hermynout- Ic Itilprovisal ton' 
. 

That is, hP I: --, 

laki"g tpxts and doing suggesHvP and pastoral iWrprolat Win of 

(35) Jbid., P. 39. 
(36) lbid 

., pp. 3') 40. 
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I moved by I'll" i "I erest in giving aI Is we 1, st (' pal, I1(. 111 ýl r 

situations or the roadpr. There are at Ann! lim 1 mt"W I ant 

furl ors to kPPp In mind. First, the PnPhla Ornfor-nt o ptAP&I W( k 

many poll! Ica! aiO social L heme of Liberal 14m IWQ, ians and 

Pncouragod them Lo work with a more spiritual "i-idorstanding V 

1114 ý Go, '; pf -1 s' . vr'-ýJ- pulled out from I he Ie "A "ra I "a Yof 

writ Ing and speaking ah"ut theology and IVI'd Iý nok" 

un(h-i-slandablv lboir message to Meir people within a franc of 

reference given by P"Ale. Second, ! he most imp(w I ant If (11, 

LibPrallon theologians is to help their own parish 10 S0101. 

pt, 1 ý7' (-, I 1"-t I and coulinuna I pr AI oms Thuh, this 1 QW, I III. 

1 "1 erprol at I on of Gut Wr rez of t he Lang) of God (,; in I)#- N; ý"l IId Ill 

Npilp of its liprinipwtic Inconsistency, In order to WIN lumplo, 

to hmvv a personal v"u""My with Chris! AM 

sl'(ý-Ild passage 13 Wthew 11: 2 6. Gut Wrywy pr"sont s 

Mis passage as a [wradigin for a" e"Couillow Ki 1 11 T%; "s It, 

rNal"s this losmage Lo John 1: 35-42 beLaUSO 1111PIP are again t W(' 

discipl-s and loqw"sv Jolm the Baptist again appvari, hul asking 

now Wt Or tIP: Myssia"lu age has Just arrived In Ihv ministry 

of Jesus. (3s) Jesus answered by quoting Is. 61: 1 2. (11 iocro". 

highlights two aspect-s of that Lext 
. 

FIrst, he points out that H 

is 1hP same M passage quoted in Luke 4: 16 20 for the hlvssialliý 

derlaration. 09) Second, G"Wrrez states that the Wsslanic ago- 

has as its Wsk the alleviation of the suffering of the potw(40) 

(37) Any lwoplp can scarcely read; a messago swron"did hy 
t. ho- hern-P, neutical aVparatus would be unreadable ror tip". 

(38) G"tijrrvz, W nrl"k..., p. 43. 
(39) Mid. Liberation theologians are Jnl(weslod In Ihk 

passago and the Wority of them have studied it. 
(10) Mid. 
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and the eslabl ishillent of the Kingdom (-) f Glod . GII tI 1'ý 1,1 -ez wr It es 

"That reign is meant fI rs I, a nd foremost for I he poor and t 110-11, 

through them foi- evory lillman be I ng "( 41 ) 

ln rf, I at, I (, n I (P I Iii, mo-an I ng of t hi s passage, (01 1N roz Im I nt 

out that personal encounter with Jesus involves faring lip, 

Pxpecltd NIAssiah and his mission. (42) Also, Guti6rrpz Is nooro 

Intpr"sled In discussing the result of this encounter than 1 11 

teaching about Me mysLical aspout of the encounter. Although ill 

one of his recent books he considers mure about IV mys! 1P sidc 

_O'A 
*( 

"f ctrnvorsion tim" he hasQn his earlier works. His emphasis Is 

on the pratlical conseqnences of convprsion In relation to tW 

sit ual loon In Lat in Urrica. For GutioArrez the central point, of 

the encounter with Jesus Is the acceptance of his MOM( 

mission, to liberate the pool,. Hence, to have all encountl. ýr 'A, ' I 111 

Josus, Is to be converted to the cause of the p"or. (43) This 

conversion to file poor has two NIportant dlim--tisions: to atloviale 

the suffering of the poor and to participate with them in I he 

meaning of the good news. (44) Guti6rrez says that evangelism Is 

an action with consequences on behalf of the poor and If It is 

not on behalf of the poor it is not evangelism. (15) Culibrwy 

considers Lhat a practical waning of conversion In Win 

Aio,? r I ca Is the Improvement of life; I" witness that the MiSS14"i 

of Jesus to the poor can be considered as a gift of life. (46) 

This aspect Is firiportant In Latin Merica where the poor haw 

(It) Ibid 
(42) 1bId 
( 13 ) 11) id 
(44) Ibid., 1). 44. 
45 1bi (I . I C. 11) 141 ., 1) . 
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died as a consequence of tivilnutrition, disease, unamployaW and 

Violence. 

In compar I son w! Lhb ibl I ca I comiwnt ar I as t he sI MY made by 

Gut Werez of thI3 passag" (AnnW be taken as a Vlac" "f wxogwn is 

but his ideas make sense In an oVprvssivv Situalilm ""Ch as 

Latin America. 

The third passage is Mrk 8: 27- 35, this Is a Very f amax"s 

text I" theology for many reasons. Among them are the following: 

its theological imporLancp as Christolugical confession; I I. s 

meaning related to IN suffering and death of Jesus; and Its 

requireirp--nts f or discipleship. GuAlArrez notes that t bl, 

Christological confession is a central point in I hwintogy. He 

comments, ý. ý, iwj, Grpek the sentence showing that lif- hnow7 enough (if 

tQ Clerk language to use It In biblical studirs. (47) Guti6rrpz 

emphasizos that Jesus began the process with a question Wcaust, 

he iva. - Interested In the concept that the crowd an(-] his dl: ý, ( 110f ý-, 

had of him. (IS) IL seems t hat Gutlhrrez is M(We Lon(imnM with 

secondary aspects such as the scene bi-tween Jc-su. s and potf-v 

than in thv Christologiual 1waning of Peter's declaration. 

Furthermore, GutUrrez does not discuss whether IN I exi Q 

historically authentic nor does he discuss its use by Ahrk, 

instead of this he takes the passage as an historiual record of a 

real situation. That Includes the Christ. ologifýal confesý; icyn, tha 

prophetic foretelling of the passion, and the requivelrvýnts (, f 

discipleship. 

For Gut this passage has aniplo- variet les of meaning: a 

(17) Ibid. 
(48) Ibid., 1). 413. 
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cotumun aI and theological confession of faith; a pursonal 

encounter with God; a conflict between political I deas of 

rtvýssl, -flishlp and suffering; and finally, the acceptance of a 

mission to the poor and Its consequences. Firstly, Gullirrez says 

that the question "Tell me, who do people say I am? ", is ") 

communal question directed to his disciples which has validity 

for the community nowdays. (49) The Christian coirinunity has 

presented Jesus to the world through proclamation and witness lit 

history. For this reason, the secular comunity knows about 

Jesus. The concept of Jesms in the world, depends on Hit- kind of 

wi t ness the Churcli has given In It . (50) If the Christian 

community had presented and eiit)odied a real Christianity, I 11(ý 

C()I]Cfll)t of (Air is t by the world would show It . 
Socondl. 

-Y, 
de. spih- 

the strong emphasis on the communal confession, Gtjti6rr#-7. regards 

t lie personal encounter as an important part lit Hir- life of the 

disciples of Jesus. (51) The disciples had more Informat ion titan 

the cotanunity. They lived and sliared with him the reality of tbe 

presence of Got], and they had the opportunity of be I rig im)r e 

dI rect Iy related to It I m. Thus their confession could bp mrp 

"') Thirdly, Gut Ie5rrez discusses t he possibility that secare. (92 

behind the preoccupation of Peter about the suffering of Jesus, 

lies Peter's political Intention of being the second in command. 

clutl6rrez notes that the people did not Identify Jesus and lits 

work with the Messianic age because they idenLificd Min V11111 

prophots but not wi It It the Wsslah. Ile adds "In the text Hiat 

(49) Ibid., p. 47. 
(50) Ibid. 
(ý'11) Ibid., p. 48. 
(54". ) Ibid. 
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vx, are ponder 1 11g, I t. doo-, ýs not seem that poI IL Ical wo. -ssfanism 

played a major role among the populace. "(53) Even more, GutOrroz 

states tint, 

Jes us, by contrast, here reveals that his mission I , -, 
spiritual. The disciples were given a progressive 
enlightenmient, on this truth (Ark 10: 35-45). It must also be 
seen In a broader and deeper perspectivo, that of t Iw 
rejection of the nationalist and zealot concwptual Nat ion of 
the Messiah. 04) 

Guti(5rrez affirms that Mark and the other evangelists iiodsý 

clear that the confrontation between Jesus and the powerful i. ý 

caused by the proclamation of love to litiman beings, espf-cially 

the poor. (55) The proclamation of the love of God and his 

Kingdom, has religious, economic, and social consequences for the 

status quo and for Guti6rrez that is t lie reason Jesu-s was 

crucified. (56) Finally, Guti6rrez affirm that to accept Jesus as 

Christ as Son of God, InclWes accepting his mission as Messiah. 

This mission, for WtUrrez, Is action on behalf the poor. Also, 

lie says "Or t hod oxy, correct opinion, demands or t hopr ax is ý 

comportment in accord with the option expressed". (57) The 

Messianic mission comprises "taking up" the cross. 

In conclusion, for WtOrrez conversion Is to confess Jesus 

as the Christ, to follow him by walking In his path and taking 

his cross. Cut Urrez says that martyrdom Is a common consequence 

of being converted to Jesus through the poor in Latin Ajrv, ýrtca. 

Gutl6rrez can be considered as a Interpreter who is using the 

(53) lbid. 
(54) Ibld., pp. 49f. 
(55) Jbid., 1). 50. 
(56) Ibld. 
(57) Ibid. 
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Bible according to the traditional Catholic acceptance of it. His 

remarkable contribution can be analysed from two correlations. 

Firstly, that God Is acting In 'one history' through Inman being., -, 

which Involves both secular and sacred aspects of life and God's 

rule In It. Secondly, that the action of God Is closely related 

to those who accept that s/he is In the needy. Thus, I hose who 

accept the needy accept him and his action In history. In I his 

my Guti&rrez's identification of Jesus with the neighbour is the 

'practical mediation' of the Liberation methodology. 

Ileý takes biblical support for conversion from the NT and W 

approaches the texts from a particular view point. 08) H Is 

Interpretation can hardly be taken as a piece of exegesis such as 

European or North Amýýrlcan theologians usually do. Also, It spem 

that he approaches the text with a determined aim, looking for 

answers to specific situations. Wreover, he does not dof I no 

clearly the ethical dimension of conversion and It Is difficult 

to see If there is a limit in the kind of struggle on behalf t bi- 

poor. On the other hand, he takes the Biblical text as t he word 

of Giod and believes In It with an evangelical faith. ly I" 

concerned for the situation of his people, the poor, and he 

accepts that the Christ, presented by the Gospels, has Good New 

for them. Also, his principal aim is to draw together the word of 

God, the people No are children of God and the situation whore 

God Is King. 

2.2 Juan Luis Segundo. Conversion as the acceptance of 

Jesus' demands of solidarity and radical change. 

(58) It Is difficult to define Nether his approach Is right 
or wrong became it depends on where the people are who tivilit- lhiý 
Judgement . 
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Juan Luis Segwido dewlops his concept of conversion working 

ivith a method, which cowbines thu-, ý Idea of politiual suspicion 

vilth a biblical background as described in the preceding Chapter. 

fits concept vvill be studied under two divisions: 0) def initI (m 

of conversion, and (b) types of conversion and their biblical 

support . 

1 Def I Ili ti on: Segundo asserts that h] 11W 14"WIMIkat i(Ill 

of Jesus three biblical passages are important: the su=ary of 

Ark 1: 15; the question asked by the disciples of John I he 

Baptist, Matthew 11: 1-2; and the Beatitudes, Matthew 5: 3-11. (59) 

In these passages the Kingdom, the poor and the Good News are 

Interrelated with the mission of Jesus and conversion. Segundo 

says that conversion does not have the same meaning and don-onds 

for everyone, and it Is distinct from the political necessities 

of the Kingdom of God. (60) Conversion is a necessity within 

Christianity due to the fact that the majority of Christians have 

not experienced a real encounter with Jesus. Conversion creates a 

separation between Christian and non-Christian. W) Segundo 

defines conversion as "... the moment when, t hrough falth and 

baptism, one comes to form part of the Church, when one ceases to 

be simply a human being and Is turned Into a Christian human 

being. "(62) For Segundo, the principal aim of Christianity Is 

presented by the writer of the Fourth Gospel when he mote " 

(59) Segundo, Juan Luis. The Historical J (". S U-S of t he 
Synoptics. Trans. from the Spanish by John Drury. New York. Orbis 
Books, 1985, p. 86. 

(60) Ibid., 1). 119. 
(61) Segundo, Juan Luis. Grace and the Human Condition 

Trans. from the Spanish by John Drury. New York: Clrbls Books, 
1973, p. G7. 

(6ý) Ibid. 
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cAt, ii, 30T SF rHr: UNLESS A MAN q^S SaRrJ e>op-N C>vcr- A6^(fQ Hp _Z 

(J(-. )Iin 3: 3b). (63) This element is aIocaII ed new 

birth' or conversion. Segundo's definition of convorsion can be 

coitj)are, d i-Ath Nock's understanding of conversion, 

Christianity said: 'You are in your sins, a state Inevitable 
for you as a human being and aggravated by your wilfulness. 
No act. Ion of yours will enable you to put aside your guilt 
In God's eyes, and you are doomed to endless suffering 
hereafter. Turn to us, stake everything on Jesus the Christ 
being your saviour, and God will give to you the privilege 
of making a new start as a new being and will bestow upon 
you grace which will enable you so to live here as to obtain 
a share In the life of the world to cow. .. ' (64) 

Segundo's def Init ton does not look very dissimilar to Nock's hut 

his rvqutretiyýnts of conversion are different.. For #. -xaiyq)lt--, 

Segundo Invites nominal Christians to be committed Christians. He 

Insists that conversion places different demands upon different 

classes of people; as will be shown below. Segundo's definition 

of conversion has several levels. Ile defines conversion as a way 

of being accepted by the church. This statement seems 

'oppressive' because It mans that a person has to accept 'the 

church' asksoctopolitical and religious organisation. But, when 

Segundo writes about I lie 'conversion of the poor' and L he 

'radical change demanded from the rich', a new and different 

sociopolUlcal aspect is taken Into account. 

Segundo distinguishes two min aspects of conversion. lie 

w Ites about the conversion of social structures and of t he 

person. lit relation to the conversion of structures, he says that 

this change or conversion has mistakenly been considered as 

(63) Segimido ustially works witli Iiis own translations froun 
Ilebrew and C-4, (, ek. 

(64) Nock, A. D. Conversion. The Old and the New in Reli toll 
froin Alexander the Great to Augustine of 111po. Oxford: Claredon 
Press, 1933, p. 13. 
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outside the task of Christianity. (65) Segundo presents two 

sitwtions In the Gospels where communities or social structures 

are involved. On the one hand, Jesus dealt with scribes, 

pharisces, priests, the poor, sinners and so oti. (G(; ) M the other 

hand, Jesus presented In his teaching a rejection of t ho 

religiom system taught by the pharlsees and supported by t he 

religious authorities. (67) According to Segundo, Jesus showod the 

pharisaic system as oppressive and dehumanIzI"g. (68) Segundo 

discusses why Jesus offered a meal in the desert (Mk 6: 34ff) and 

did not go further In order to change political and religious 

structures. Segundo is aware of the problem presented by Jesus' 

meting In the desert. This kind of meting was usually a 

starting point of a revolt and the crowd PT11.11 expect I ng 

revolutionary actions that Jesus did not perform. In answer, 

Segundo analyses three hypotheses. Firstly, that Jesus left 

everything In the hands of cavudýy because the Kingdom of (Od 

has to do with an ultra-mundane reality. (69) Secondly, that Jesus 

was nothing more than the prophet of a kingdom that God iWas about. 

to Inaugurate on Earth. For Segmdo this hypothesis is escapist 

became It gives to Jesw the role of proclaiming a new society 

without concrete political action In order to reach its 

realization. (70) 

(65) Segundo, The Historical Jesus. .., (19S5), p. St. 
(66) Ibid. 
(67) Ibid., p. S.. Segundo accuses the pharisees of 

establishing a structure within a Israelite socioty. He did not 
discuss whether or not they had political influence, but. Mattlww 
'13 acemses thi-m (23: 4,15,16-18,23--24, 'A. 29 and 31 

(68) Ibid. 
(69) Ibid., p. 179. 
(70) Ibid., P. 180. 
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Segundo presents structural change and the mental conversion 

of the individual person as the third hypothesis. He asserts 

that To a certain extent Jesus sacrificed the need of 

structural change to the radicalness of such change. "(71) Hu. 

remarks, hovýP. ver, that It was only 'to a certain extent' because 

Jesus did not evade the urgency of structural (Tanges. The 

discussion about structural changes versms personal convers I on 

Is considered by Segundo as an alien idea to the Kingdom of God 

preached by Jesus. In this regard, France concludes: (72) (a) that 

thn liberation which the NT offers Is from sin; (b) that love 

demands a change In the system, but "the divine Institution of 

government demands submission to the authorlties"(73), and (c) 

that Liberation Theology concentrates oil the syt%)toms wl t hoot 

prescribing a cure for the illness itself. 

2.2.2 Types__of conversion and their biblical support. 

Segundo states that there are three types of people who need 

conversion: the oppressors, the disciples and the poor. Each 

group receives different demands from Jesus, an(] the meaning of 

conversion in each case Is different as well. 

The first group which Is invited to Conversion are t lifý 

oppressors. Segundo studies four groups of parables demonstrating 

that In the majority of them there are social, political, 

(71) Ibid., p. 181. 
(72) France, R. T. 'Liberat Ion In the New Testament', The 

Evangelical Quarterly, (1986), 58,3-23. 
(73) Ibid., p. 23. From a liberating perspective, conversion 

Is necessary In personal and social spheres. It Is clear, 
however, that a personal conversion will firprove the social 
condition of the oppressed at a very slow rate. A structural 
change, on the other hand, will perhaps Improve social conditions 
but there Is no guarantee of a complete and Just change nor that 
it will be durable an(] stable. 
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f-conotill e and religious statements against the pe 0 pI e who had 

power and used It f or I hemse Ives, I ak! ng advantage of I he 

situation of the poor. (74) The first group of parables urges 

people to be on alert, e. g. "The foolish rich man" (Lk 12: 1(; 

21); "The thief In the night" (Mt 21: 43-44); and "The tell 

maidens" (Mt 25: 1-13). The second group states the opposition 

betweell till? rich and the poor, e. g. "The rich irvan and Lazarus" 

(Lk 16: 19- 31); " The banquet" At 22: 2-13). The third group 

reverses the concept about who are sinners and who are righteous, 

e. g. "The two sons" (ML 21: 28-32); "The workers in the vineyard" 

(Mt 20: 1 16); and "The pitiless debtor" (W 18: 23-34). Finally, 

the fourth group of parables elucidates that the aim of the 

Christian life Is to work for a complete humanization of t he 

world, e. g. "The good Samaritan" (Lk 10: 25-37). 

According to Segundo, Jesus demanded from the oppressors 

radical conversion as a precondition for entering the Kingdom. 

Through the parables, Jesus was unirias kI ng c oil fIIcts where I he 

oppressors used religion as a disguise. (75) The parables were 

clear and their content exposed a disapproval of the society of 

Jesus' time. These parables described the society as all 

Instrui-m? nt of domination and exploitation of human beings oil 

behalf of the powerful. Segundo writes that the parables wre not 

irs--ant to convince and convert the oppressor but to etilphasize t he 

gap between two worlds: the world of the poor and the sinners and 

the world of the rich and the righteom. (76) to says that 

conversion is a precondition for accepting the Kingdom because 

(74) Ibid., pp. 1-19-133. 
(75) Ibid., p. 137. 
(76) Ibid., p. 138. 
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the Coming of It can be Good News or bad news depending on 

t he att 11. ude to conversion. (77) The Good News was for t he 

oppressed so that without conversion the coming of the Kingdom 

ii*ýans difficulties for the oppressor. As a result of his study 

of the parables, Segundo concludes that s omr- of them are 

against the Oppressive rellgloms Ideology siipporLed by the 

ruling class. QS) Also, some of these parabl, ---s 
dIff erent iat o 

between two groups: a group which Is made up of politicians, 

religious and rich people who are not on the alert because they 

M at tý 
feel secure, and another group which Isjup of sinners and the 

poor who feel that they are excluded from the Kingdom of God. 

Following on Segundo's Interpretation of the parables, It is 

clear that they support a preference for the poor against thi- 

rich, those who believe themselves as righteous, and those whit 

we political and religious power. 09) So Segundo asks: "Are the 

righteous really righteous? Are the sinners really sinnors? Who 

Is in need of conversion? " (80) He concludes that the oppressors 

are In need of a radical conversion and that they have thf, 

opportunity to do so by accepting Jesus, taking the side of the 

poor, and stopping oppression. 

The second group invited to conversion are the disciples. 

Here Lwo aspects of conversion will be discussed: (a) conversion 

as an Invitation to discipleship, and (b) Its demands. 

Firstly, conversion as an invitation to discipleship. 

Segundo Interprets Matthew 11: 28-30 as an Invitation to those who 

(77) Ibid., p. 1.20, 
(78) Ibld., 1). 121. 
(79) Ibid. 
(SO) Ibid., p. 124. 
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have a heavy burden, In other words, the poor and t he , -, i tiller . 
They are victim of a rigid Inhumn Interpretat lon of t he I aw, 

made by scribes and pliarisees, the political oppr Pss I on A-, ft he 

Homans, and t he ecollomi cr equ Ir env, nt soft he To liv I C, 

pr I es t hood . (S 1) The sentence 'taking the yoke' I.,; interpreted by 

Segundo as all Invitation to discipleship, and as proof that Je. sus 

(lid not discriminate against the poor and the sinner and anyone 

can bocomp a disciple of Jesus It is possible to say that Hit- 

acceptance of this Invitation, is conversion. A Lso, It Is t he 

acceptance of the coming Kingdom which will be Ivi t hout social 

distinct lons 
. (829) Although the disciples recelved do-ityands fr mll 

Jesus, they were not preconditions for entering the Kingdom, 

becamse they had acceptpd the invitation of Jesus and had t akell 

part with the poor wlio were central In his mission. (23) 

Secondly, three principal qualities were derwanded of t he 

disciples. to keep their eyes open (Mt 8.16 18), (ý9-1) to pt, rform a 

prophetic role, (35) and to have a better moral law than t tif- 

pharisees (Mt 5: 1.0). (86) After the acceptance of I lie yoke of 

Jesus, sinners are involved In discipleship. For this reason, 

they are no longer In need of conversion but they have to keep 

their eyes open. So that "They nxist sharpen their dulled minds so 

that they will be able to resist the onslaughts of I lit-, oppos IIe 

(81. ) lbid. j p. 134. It seems t hat Segundo Isst r()Tjj! 1,; 
Influenced by J. Jeremias. HP takes from him malty ctou6ij-v ý 
'truth' such as that sinners and the poor are the same people, 
or, at least, they are in the sane condition before t1te law. A 
discussion of this topic will be done in chapter three. 

(82) Ibid. 
(83) Ibid., p. 136. 
(84) Ibid., 1). 139. 
(85) Ibid., p. 136. 
(86) Ibid., p. 135. 
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mentality, a mentality allegedly enjoying divine support and even 

being accepted and digested by its victim . "(87) In addition, the 

disciples have to clarify and heighten the basic conflicts of the 

poor unmasking the mechanism of ideological oppression. The 

second quality asked of the disciples is to perform a prophetic 

role. They have to we clear -s I ght edness, heroism and commitment 

because the prophetic annunciation of the liberating mission of 

Jesus to the world Involves a conflict with selfish people and 

their political and economic Interests. 08) Finally, the 

acceptance of the law of Jesus was demanded of the disciples. 

This law was niore strict and severe than the law of Men, and It 

Is also the source of a better righteousness, serving the 

neighbour. (89) 

The third group are Invited to conversion are the poor and 

sinners. Segundo presents the poor and sinners as the natural 

recipients of the Kingdom of God. For them the Kingdom is G(md 

News. (90) He does not elucidate the reason either for using two 

term 'poor and sinners' or of Joining them together In one 

group. But through his interpretation of some parables, all 

explanation can be found. The poor are clearly defined due to 

their situation of being oppressed and thf-Ir neod for the iyiercy 

of God. They have an unseen privileged role because God Is the 

God of Justice and lie Is the Liberator. Sinners are accepted as 

disciples under two premises: firstly, became they are neglected 

by t lie , 1,1 gilt eous, society and the main purpose of God is to 

(87) Ibid., p. 139. 
(88) Ibid., p. 136. 
(139) Ibid., 1). 135. 
(90) Ibid., p. 119. 
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save the lost; and secondly, they approach the Kingdom convin(AN 

that they are in need of Jesus and In need of salvat ion. (91) 

The poor did not receive demands from JOSUS because, 

according to Segundo, they were considered as non-persons by the 

ruling class and a non-person cannot fulfil any requirement. (92) 

In support of this, Segundo says "The God of Jesus is a good 

politic-Aan. God does not pass Judgment on a huma_n bv-ing who Is 

not yet truly Inurian. "(93) Only when the poor art- uonvertnd and 

become disciples of Jesus, can they fulfil new demands from tho- 

Kingdom of God. 

As far as conversion is concerned, Segundo distinguishes 

bpt%w2en the conversion of the poor and t he convers I on C. f tilt-, 

sinner. Thf, poor are lit need of a particular kind of conversion. 

Like poor Lazartv-; (Lk 1.6,19--31. ), they have onI y rec-: (, Ivi-d bad 

things in history and they need to be converted so that they can 

believe in the Good Nows. (94) Segundo remarks that Ihe activity 

of Jesus had a high interest lit showing the Good News to the poor 

through his thaumaturgic activity. (95) This thautivittirgic autivity 

is an unconditional coiiipassion for the poor. On the otliel. hand., 

sinnf-rs were ppople willing to accept the wssage of1,1, [)P nIa I](-; e 

from John the Baptist. They were harlots and tax colleutors 

(Mattliew 21,31). (96) Jesus accepted them on the same level. as Lho 

poor, as a group of marginalized people. 

Segundo presents the relation between Jesus and these thrf-F! 

(91) Ibid., pp. 1210-141. 
(92) Ibid., p. 140. 
(93) Ibid. 
(94) Ibid., p. 141. 
(95) Ibid. 
(96) Ibid., pp. 147ff. * 
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group., (the oppressors, the disciples, and the poor-sinner) under 

several foci. Beginning with the relation of Jesus to the poor 

sinner, Segundo supports the idea that the poor were "the people 

of the land", (97) and, to a sow extent, that the poor and the 

sI nner were In the saw group. (98) Segundo bases th Is 

Identification on the comparison of Matthew 21: 31 with the first 

Beatitude (Mt 5: 3), because Jesus says that the Kingdom of Waven 

belongs to the poor and tax collectors and prostitutes are going 

Into the Kingdom of God ahead of others. Segundo continues to 

affirm that Nhtthew 11: 28-30 Is addressed to the poor and 

sinners and that 'taking the yoke' Is a representation of 

discipleship, but it is not a condition to enter the Kingdom. The 

disciples must avoid the 'leaven of the Pharlsees'. That irv? ans 

that the poor and sinners must be capable of rejecting a 

mentality that their condition allegedly enjoys divine support, 

the oppressive iiy! nlality has often been accepted and digested by 

the poor and sinners as a truth. (99) 

At this point, Segundo shows a principle implicit in his 

theology. the grace of Giod does not belong to a social class but 

to all who ar e In the condition of the poor and the sinner. As 

at) exairiple of this, a rich or powerful person Is allowd to reach 

the. Kingdom of God wider three conditfons: i4ýL k 
D, ý-, to ; Ac: cul. )L 

that they are In ne ed of salvation, they have to tako the side of 

the poor, and they have to belleve in the mission of J esms to the 

(91") Ibid., p. 115, 
(98) Ibid., p. 116. 
(99) Segtmdo seem to classify all (lie disciples as pior 

elther for social status Or for voluntary renunciation. This 
point is not very convincing because It is possible that some of 
tlie disciples enjoyed a better standard of life than others. 
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poor. 

The fjr3l Principle lly-'i'lls that the rich have to pass throllgl) 

-1, Vpk a radical cli; jiig(, bveausp t lie Ir co -SIo 11 1 livo I Vv'S ar I-j F_'Ct I IM] iIf 

the ýLtLA_! AL9_q1lt' I-lint I-livy have supported. It 1-1 ele. ir that this 

conversion Is the acceptance of the condition of the sinner and 

t tick acknowl edgllllýnt that t hey are 110 1 onger con's I dpr II ig 

themselves as righteows. The second principle Is that t bey havo 

Lo stand oil the side of the pool- and t hIs means, aer ord i fig to 

Segundo, not a rejeution of the walthy but. of the character i, f 

oppressors . The third principle is that they have to belleve Ill 

the minsion of J(-sus to the poor, this means to II Ve a --; 
Chr 1 

-9 
t 

and to be concerned for onp's neighbour. 

As far as criticism of Segundo's approach to conV(. r SI on is 

concernt-d, thrPi, as pf-uts will be considered. Ill's tv; e 4-1 fa 

liberating mptliodology, his biblical eiq)has Is ill ri-latioll 14) 

conversion, all(] a comparison witli Guti6rrez. Firstly, taking into 

account that Segundo was one of the first Liberation theologians 

to establish a methodology the 'hernw--neutical circle', lie makes 

a coherent use of hermeneutical. tools. His exegesis comes vory 

Close to the 'correspondence of relationships' model of C-Irdovi.., i 

Boff. Segundo uses biblical critlelstr with limitations In order 

to study the, authenticity of the text. lip. relates the text Lo 

the social situation Into which it was redacted. Segundo also 

II flits t he 17 es Ill tsofst ud I es f rom t lie f irst (--Pnt ury to 

conteillporary conditions and situation In modern times. 

Secondly, Segundo bases fits biblical exegests of convers I on 

oil Atli-it 1.15. Ile aI so studles the parables In relat ion ti, 

Convers I oil. 114-3 is str ong IyInfI uenced by J. JP- relill as and 
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somtIms he does not coirtmve his results enough with other NT 

scholars. (100) 

Thirdly, Segundo and GuLiArrez are the only two who are 

studied in this work In relation to both hi-riyum-uLics and 

conversion due to their remarkable interest III these aspf'cls. 

Thms, a coniparison between them Is III order. Their M-thodology Is 

similar, but It seems to m(- that Segundo elaborates further t han 

Giuti6rrez. Never t he less Gut I (3t, rez's cont rI but I on regarding tho 

concept. of ollf. 111 St or Y' Is very important . 
Coi)lq. )a rIngt ho 

L-xpgeti(-,,, il work of the two theologians, a gall can bi- (ý) 

t It(-. one hand, Segundo uses bi bl I ca I ur ItI (" I Sill, dI rfýct 

translation from Grrek, comparlson betwrýen Q and Mark, and, on 

I he ot-hor hand, GutiCirruz has a biblical approach more pastoral 

t han exegetical, Interested in befn& under st ood by a itioro 

popular audience. 

1.3 Segundo Galilea. Socio spiritual conversion. 

Gal II ea Is a Catholic priest who has wor ked fit ityany 

countries In Latin Any-, rica, including Chile, Colont)la, Mexico and 

Ecuador. He has maintained a balance between the acadeinic, and 

pastoral work. As a writer, he is different from othf'r I-A-_11-known 

(100) In this regard I could give an explanation of 
Segundo's lack of bibliographic support and his limited use of 
foreign biblical scholars' research. In Latin Americo books are 
very expensive especially Men they are Imported. Perhaps the 

prices of books are similar to those In USA or Europe, but 

salaries In Latin America are much lower. Another difficulty Is 
that specialized articles and books are not only expensive but 

unknown became they are written in foreign languages and became 
biblical magazines are not easily available. Another problem is 
that there are no theological libraries. I know that there are a 
few exceptions such as the Theological Library of the Jesuits In 
Bogoth with more than 150,000 volumes. The scarcity of libraries 
In any science is a general problem In Latin America. K-c- 
International Ilandbook of Universities. Ilth edition. Paris: The 
International Association of Universities, 1989. 
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Liberation theologians such as Guti6rrez, Segundo and L. Boff. 

The difference can be seen in the fact that Galiloa bplongs to a 

second group of theologians Mich has developed wre Interest In 

specific topics than in general fornmlations or apologias. 

Alilea has a strong concern about spirituality. It has written 

two sm1l books and imny articles dealing with it. He coll-iAnes 

spirituality with liberation In a my Mich produces a liberating 

answer to buitK-in beings In oppressive situations. 

It Is necessary to keep In mind that Gialilea do(-., i not wr It F- 

much about his methodological approach to the Bible, but he has 

bepn Influenced by Guti6yrez. Galilea considers that "Liberation 

Theology marks a new era In the history of the church in Latin 

Atner lea, " (1111) Also, according to Galileaj Liberation Theolngy 

has distinctive features and It Is different from Europpan 

schools of thoology because of the particular situation In Win 

Anvrica, Iýaddltion, Latin Anx-rican theologians start wi Ih Im 

analysis of their (. --oncretc- Situation. GaIlloa writt-, 

However, rwithrr the analysis of reality nor the social 
sciences constituto the specific and defining quality of 
liberation as such. Like any theology, Its formal nat ure 
lies in the fact that It Is reflection on the faith. The 
other factors are its starting point and its raw material 
Insofar as theology, being reflection on the faith, lim's t 
reflect not only on God's revelation In his verbal message 
but also on God's revelation in historical realitips. (102) 

GaIllea distinguishes beti-A-en docunients pub] islied by 

Christians about soclopolitical topics, and books and ar ticI i-I 

which were written f or speci fIua nd theological tasks . Th Iq 

d1st I net. I on so I ves a conf II et about the st at us of soirv, Christ k-m 

(101) GaIllea, Segwido. 'Liberation Tbeology and Wiv Taslo; 
Fac i ng Clir i -s ti ans In Gibellinij Front iers of Tho-ol o y. 
(1-979), p. 166. 

(102) Ibld. 
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works emanating from Latin Awrica. Christians with good will and 

highly coninitted to Liberation Theology wet together and produce 

a doculytent and pre.. 'ient it as an official dec larat I on (I f 

Liberation Theology. (hi the other side, er iIi es of Liberal Jon 

Theology take these kinds of docuwnts and arcPpt I Item as 

represent at I ons of Latin Ajyv. ýrlcan theology. Ga IiI ea clarifies 

this point and writes that this kind of document cann"t W 

regarded as representative of current Latin /Unprican theology in 

the strict sense. (103) In the opinion of GaIllea these doctjmt-ýnt. s- 

are "spontaneoiLs Impressions and Judgwnts rather than scientific-, 

analysis or scholarly studies. "(104) It Is useful to point up 

this kind of distinction became it shows t liat Gsa II Ie ai:; 

concerned with the problem of taking all sorts of docuntents as 

theological representations of Liberation Theology. IN states, 

llowt--ver, many critics and opponents of liberation theology 

Iuti-tp both types of writing together In their attacks. This 

gives rise to a great deal of confusion, which is probably 

compounded lit the case of those viewing Latin America from 

the outside. For exaWle, sow people would tend to equair, 
the final document Issued by the convention of Christians 

for Socialism with GutiArrez's authentically theological 

work entitled A Theology of Liberation. (105) 

Galilea explains his concept about the situation in Lat in 

America, and lit? shows that the majority of Its people are, 

suffering a state of underdeveloptitent and unjust dependence. (106) 

This situation for (-'; alilea, and for every other Liberation 

theologian as well, is sinful, and Christians must commit 

themselves to overcome WOOD 

(103) Ibid., 1). 169. 
(104) Ibid. 
(105) Ibid. 
(106) Ibid., P. 167. 
(107) Ibid. 
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Galilea's concept of conversion will be expounded under 

three headings: (a) the meaning of conversion, (b) facets of 

conversion, and (c) biblical examples. 

2.3.1 The meaning of conversion. GallIna. has a strong 

concern for the conversion of people. For him, conversion in an 

Important. t 01) 1 c' within the spirituality of liboration. He 

approaches this topic fromdifferent. poinLs of view. 10 wrltlý' 

All Christians know what conversion is: to conform ourselves 
to the values that Christ taught, Mich bring us out of out, 
egoism, Injustice and pride. W also know that conversion is 
the foundation of all Christian fidelity In our personal 
lives, in the apostolatp, or in social, professional and 
poliLical involvement. Conversion pulls us out of our hiding 
places and takes us "where we would rather not go" fit 
following Christ. (108) 

The above definition highlights two min aspects; that 

G, alilea considers the historical Christ as a moral model capable 

of changing the behaviour of people, and that Injustice is a 

paramount sin. 

Conversion Is presented by Galilea as a process which is 

necessary for every human being regardless of his/her education, 

wealth or social position, (109) and usually, Christian people Dre 

not conscious that conversion extends beyond such huinin baxi'lers. 

The process of conversion takes place In a social environment , 

with social firiplications, and It has Its own dynamism. G-1 III I'a 

suiirs, up "All Christians, what ever their staLus, secular or 

ecclesiastical, are permanently called to the dynamism of their 

conversion In which there are no privileges or respect for 

persons, and which radically depends on our response Lo the cal I 

(108) Galilea, Segundo. Following Jesus. Translated from the 
Spanish by Sister Helen Phillips, M. M. New York: Orbis Books, 
1983, pp. 2-3. 

(109) Ibid., p. 3. 
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of Christ". 010) 

According to Galilea, conversion is the foundation of all 

Chr I st I an f idel Ityto any coa-mi t ny--nt, and wi t hout iL Chr is t 1) 11 

praxis becoiivýs only a social preocupation. (111. ) G-tIllea uses 

several expressions related to the waning of conversion so as to 

give a wide dimension to It. In addition, GaIllea states that Hie 

"following of Christ" Is the saw as conversion. (112) It Is it 

denunding experience that does not allow any digression, peopli. 

have to "sell" all that they have In order to acquire the "Iwarl 

of great price". To follow Jesus Is a conversion which pulls Us 

out of our security and gives us the opportunity of living f or 

Chr Ist . (113) 

Another synonym for conversion In Calilea's writings is 

ýspirltual ariakening" . (1.14) It produces: firstly, a strong 

enjOas is on a conmitment to the Lord an(] one's oppressed 

brothers; secondly, a synthesis between the personal (7hr ist and 

the oppressed huirian being; thirdly, the conviction that there Is 

only one history and Christians must collaborate with Christ lit 

Wor hI ng for liberation; (115) and finally, the belief that 

liberation coincides with the building up of the Kingdom of GO. 

GaIlloa states that "They (coirinitted Christians) are conscious of 

the need for conversion to the Kingdom and of the work needed to 

br i ng I li Is conver sI mi about ."( 116 ) 

(110) Ibid. 
(111) Ibid., 21. 
(112) Ibid. 

Ibid., 3. 
(114) Golilea, Segundo. "Spiritual Awakoning an(] Movpmonls 

of 1.1bPration in Latin Aw-rica' in Concilium, 89 (1973), 129 11%. 
(1,15) Ibid., 1). 1.35. 
(116) Ibid. 
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moreover, G-dilea writes about a transfortry.? d al-mil, ality, it 

can be (,, on,,; id(, rc-, d very close to uonver-slon- Ile si-atos, 

Liberation from violence and cultural liberation presuppose 
(sic) a new ethic cultural content, a transformed mentality. 
As I noted above, Christianity can and should Inspire and 
support those transformations to the extent that it 
transmits a spirituality. (117) 

This transforwd mentality call make the difference betva, en 

contemplative and committed people. Also, this transformed 

mentality can solve the dialectic opposition of masliý-r 

typical of the Marxist, the dialectic opposition betwten parent 

child, typical of Psychoanalysts, and the dialect Ic opposit to" in 

sibling rivalry, typical of a? egotistic mentality. The I at t er 

produces solidarity, unity and reconciliation. The former are 

". - the wellspring of exploitation, domination of some people by 

others, and violence. "(118) 

Anot her expression that characterizes conversion in 

GaIllea's writings Is the 'encounter With God ,. Ho says t 11; 7t t 

cont empl at Ion Is to have an experience of God. (119) This 

experience Is a real encounter with the person of Jesus, it iywans- 

an encounter with the historical Jesus Christ through both 

contenplation and social comittnent. Gialilea asser ts "In Lho New 

Testawnt, this enuomLer Is the root of every conversion to 

faith and contemplative life. "(120) 

It is useful to point out that there in a difference of 

(117) GaIllea, Segundo. 'Liberation 
Facing Christians'. In Gitbellini, Frontier. 

(118) Ibid. 
(119) GaIllea, Segundo. 'Liberation 

Politics and Conteirl)I-ation'. Concillum, 96 
(1210) Ibid., 1). 214. 

Theology and New Tasks 
1 ..., (1979), 1). 177. 

as an Encounter wi 111 
(1974), p. '23. 
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waning in the expression "the encounter wit h God" butsMI-11 

Gutihrrvz and Wgundo, on the one sldv, and Wlilpa, tm th" othi-k- 

side. According to Guti6rrez and Segundo, the encou"Ier with God 

can only be achieved through one's neighbour. For them, the 

neighbour is Christ, himself, in the "least" of human beings. 

They, however, do not present a clear explanation of the meaning 

of a spiritual encounter with C-iod. Qalilea, on tht- other hond, 

asserts that there are two encounters which are at the saw time a 

inseparable and complementary. We encounter Is with Christ and 

other with the neigbbour, who, at the same t ime, represent "; 

Christ . (121) He- writes "The first (the encounter with Christ) 

emphasizes that Christianity transcends any temporal reality; thi- 

second (the encounter with the neighbour) that it is incarnate 

and inseparable from the love for one's brother. "(122) In 

GaIllea's conception of the encounter with God, the waning of 

the relation with the brother-neighbour is clear but the my of 

the relation with the transcendental God is not. He discusses 

this problem Men he writes about contemplation which he defines 

as "the tranquil dwelling of a man in the presence of GO(J. "(123) 

Altlea was Influenced In his concept of contemplation by 

Cassian. (124) Contemplation is, furthermore, a spiritual exercise 

Mich helps Christians to recover the proper balance between 

prayer and praxis. (125) 

2.3.2 Fa ets of conversion 

The concept of conversion according to Wlilea, is widely 

(121 ) Ibid. 
( -12) IbId. 12ý 
(123) Ibid., p. 21. 

24) Ibid., pp. "If. 12 
(125) Gal I lea, 'Spi r It ual Awakeni ng. .. (1973), 1). 133. 
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explained In several articles and books. He discusses three 

facets of conversion; (a) those who are In need of conversion ill 

Latin America and their spiritual and social commitment, (b) what 

the process of conversion Is, and (c) what the Implications of 

conversion are. 

The question regarding the first facet of conversion is: 

who Is in need of converslon7 A maintained by Galilea, everyone 

is in need of conversion. There are three groups of people who 

represent society and about vihomGalilc-a Is strongly concerned: 

(a) the rich, (b) the poor and (c) the committed Christians. This 

concept is very similar to Segundo's concept, but. Sugundo uses 

the term disciples" meanwhile Ga III ea uses c omm itt ed 

Christians' which is Inore related to contemporary situations. 

(a) The rich as persons In need of conversion. 

GaIllea states that the rich, In liberation term, are t W, 

exploiters and those who act unjustly. (126) However, Jesus does 

not condemn or exclude them N the contrary, he Invites them 

to enter t1w, Kingdom. (127) In the light of GaIllea, t hi ý-, 

invitation implies conversion. He writes "They must undergo 

conversion and become poor, abetting the liberation of the pool, 

rather than hindering it. "(128) Taking into account the 

interpretat ion that Galilea gives of the Lukan Beatitudes where 

he highlights that the four woes (Ues) are expressions of God's 

love to the rich (Lk. 6: 24-26), It Is possible to say that LOU 

condemnation Is not Immediate but these woes are a warning in 

(126) Galilea, 'Liberation Theology and... ', (1979), p. 179. 
(127) Alilea, Segundo. The Beatitudes. To Evangelize as 

Jesy Did. Trans. from the Spanish by Robert R. Orr. New York: 
0rbis Book, 19, S4, p. 24. 

(128) Galilea, 'Liberation Theology and... ', (1979), p. 179. 

i 



100 

order to give an opportunity of salvation for the rich. In this 

expression of the love of God to the rich, Galilea sees the 

general teaching of the Gospel about the rich and riches. 

Ilf- continues presenting the woes as warnings to I hose who 

accumulate possessions without necessity. in this catt, gory 

rich person (%an be Included because they accumulate rm)rf- 1. han 

thcy nlýrd for their families and therriselves.; those who du- ii, A 

share their goods or place them at. the service of oI her s; a nd 

those Ali) elevat#ý viA-, alth to the category of Idols. (129) CU-Mlea 

believes that the position of the rich In the Gospt, l I 
-; not 

act--ording Lo the will of God. In addition, t 111n, e is i--V str ong 

acceptance within Liberation Theology that the rich (as a Per s on 

or as a country) can only be rich by taking resource. 's and I if r 

opportunities from others. (130) For Galilea, the rich IMISt b(- 

cotiverted and becoilu disciples of Jesus. (131. ) It can be assumed 

that the rich, like all other persons, have t lie opportunity of 

being saved but, more is required of them than ther poor bocaime 

they are tied to many things which are not in the service of 

others. G-valilea. states "For Jesus the proclamation of hope for 

the rich Implies deliverance from their riches -- liberat. ion from 

t lie Ir we aIthj pow- r, and privileges. "(132) Ga. I 11. ea presents 

Zacchaeus as the paradigm of the wealthy person who experiences 

conversion. This must produce acts of j tis II en the will of 

restitution and the Intention of sharing with the pook-. (133) 

(129) Galilea, The Beatitudes. (1984), p. 212 . 
(130) This topic Is widely studied by the economic theory of 

dependency. 
(131) Gaililea, The BeaLltudes. (1984), p. 221 

. 
(132) Ibid. 
(133) Ibid., P. 2 4. GaIllea. does not dI scuss t he 

authenticity of this story. In my opinion, [ lit? 1.1 11V--- nfI Ilf- 
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The position of GaIllea Is similar to Segundo's In that t hf- 

rich have the opportunity of being saved, but they must be 

converted. Conversion for the rich Is a change from being an 

oppressor to being a brother of the poor, sharing their goods 

with people who are In need. This approach marks a difference 

with Marxism in that It can avoid considering the rich as tho 

counterpart in a class struggle. Galilea maintains that the rich 

are not the enemy but persons in need of conversion. Conversion 

aII ows- the rich to depart from idols (vx-, aIt li, po we 1, and 

privileges) and turn to Christ In the neighbour. Galilea 

encourages the converted to go beyond a pragmatic and Inninist 

conception of the rIch. (134) 

(b) The poor as people In need of conversion. 

The poor are considered as the central point of the Gospel 

anti of the Kingdom of God, but Galilea writes that "- the poor 

, are not merely socially oppressed and needy, they are also 

sinners In need of conversion, as all human beings are. "(135) Tht, 

latter affirmation Is slightly different from the concept of thn 

poor of GutUrrez and Segundo. For them, it seem that the poor 

can participate in the Kingdom of God became of their poverty, 

and they are the privileged people, the "lost" that Jesus Christ 

was looking for. Nevertheless, GaIllea states t hat there I "; a 

calling from Jesus to the poor and there are some roquirements Q 

them when he writes "... the poor mus t follow Jesus and his 

teaching In order to possess the Kingdom. "(136) 

redaction of the story does not change the central idea used by 

ea . 
(134) Galilea, 'Spiritual Awakening-', (1973), p. 133. 
(135) GaIllea, The Watitudes. (1984), p. 18. 
(136) Ibid., p. 19. 
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At t 111 .9 po I lit Ga 111 . --a 
Is mor e trad It I ona 1 1, han ot 

liberation theologians. Hoiý, ever, it is necessary to point up that 

he Insists that Christians must take a political stance on behalf 

of the poor. Also, he emphasises that Jesus had a (imi(jwn fov lh+, 

of the poor from their human servitudo. (137) Gta. 1111. ýa 

is fully committed to the poor and their struggle for liberation, 

but, at tile Sallie time, ht. - thinks that they have 1. of III fII" 1)11*t- 

roquirements In order to enter the Kingdom. Ile presents the poor 

as prt-ferrod citizens of the Kingdom who have the only onfý- 

re(ltjireiw! nt : to accept it . (138) 

(e) Christian,,; coninitted to social work as pooplyjn noyd "f 

01 Ilea attests that there Is a problem among Chr IsA lans who 

have sought answers to the oppressive situation of ptor peoplo In 

Latin Airx? rica through a belief that the only answer is In a 

soci o-po I It Ica I commitment . 
They (I Is re ga rd ("Ill, isII an pract I ri. s 

such as pr ayer, liturgy, sacraments and the transcendental 

dimension of Christianity. 439) 

Solre Chr Is t1 ans emphasize their mission in history as 

refortiv2rs and social militants, but they are also In need of 

conversion through contemplation of the transcendent Christ who 

I oves the world. GaIllpa. does not see oppos ItI ol I ho t wfý ., I k 

spiritual Christians and social Christians, but lie mentions and 

(137) Ibid., p. 18. 
(138) Ibid., p. 19. Galilea. wes an example of a clinic Ili 

the. Andes Ili order to explain the situation of the rich and the 

poor before the Kingdom. This clinic was built Whe health to 
tile whole village, but favoured the poor becamse, before they 

could not afford health service, and now they can. But the pool, 
MUst ACCt-ýpt the servire of the clinic and follow medical 
instructions in order to get good health. 

(139) Gialilea., Following Jesus (1983), p. 25. 
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discusses this prob I em. (140) For Ga, III ea, the t as k of (1n, is II ans 

who are committed to social practice Is accepted by him, because 

he knows and understands that a Milt-, j Its ts oc IetYI. - 

indispensable for workers and peasants who are alivnaled by t he 

economical, cultural and political powers in Latin Aim-rica. 011) 

In the opinion of Galilea, these Christians are suffering a 

confusion between traditional faith and social comml t ment . 

However, they are the hope for the church because they are 

challenging traditional theology. (142) Galilea presents three 

reasons for the confrontation between traditional faith and 

social action: first, traditional theology has preaentod an alipil 

Christ who Is not Interested In temporal and political questions; 

second, militant committed Christians usual ly suspect 

'traditional' Christian activities because these have been in 

favour of the status quo; and third, militant committed 

Christians are under the Influence of Wrxism. (143) 

Galilea maintains that the contradiction L, 
-,; calu; ed by a 

misunderstanding of contemplation and commitment. For him, to be 

contemplative Involves being committed and vice versa. (144) Owing 

to the fact that the aim In this work Is to describe the concept 

of conversion ! O'Liberation Theology and not from particular 

theologians, it Is worth noting that Galilea Is clarifying 

aspects that to a certain extent are confused In GutiOyrez and 

Segundo, such as the spiritual commitment of Christians involved 

In social struggles. In this regard, GaIllea presents the prophet 

(140) Galilea, 'Spiritual Awakening-', (1973), p. 131. 
(14t) Ibid. 
(142) Ibid. 
(143) Ibid. 
(144) GaIllea, Following jesus (1983), p. 53. 



104 

ElIJah as an exami)le of a person who had a contemplative 

encounter with God Mich encouraged him In his conflicts with the 

potontates and oppressors of hl. s time. (145) ks a conclusion Lo 

this discussion, Galilea writes: 

Aut hent Ic Chr Is I. Ian cont emplat I on, pass I "g through I he 
desert, transform conteWlative Into prophets and heroes of 
commitm2nt and militants into mystics. Christianity achieves 
the synthesis of the politician and the mystic, the militant 
an(] the contemplative, and abolishes the false antithesis 
between the religious-contemplative and the militantly 
coirinitted. Authentic contemplation, through the encounter 
with the absolute of God, leads to the absolute of one's 
neighbour. It Is the meting-place for thk difficult 

symbiosis which Is so necessary and creativo for Latin 
Atyk? r1can C1irlstians committed to the liberation of I W. 

poor. (146) 

The first aspect of conversion discussed by Galitea ývas 

concern about who are In need of conversion in Latin Airieric-a and 

their spiritual and social uomiLwnt . 
The second aspe(A Is 

about the process of conversion Itself. Galilea presents 

conversion as a process Mich starts at the beginning of the 

Christian life, Is strengthened by a life of faith and Christian 

action and can only be finalized at the end of life. This proctýs 

Is a path which has Its own dynamism. (147) On this path, Christ 

calls Christians many times to new conversions. GaIllea defines 

liberated conversion as "... a process that calls us to a ra(. Ii(--,, xl 

evangelical life In our 'world' in order to live tb(- exodus of 

our faith and to follow the Lord. "(148) 

The conversion of Peter Is a good example of the prouess. IN 

was called at the beginning of Jesus' ministry and at the end of 

29, 
(145) GaIllea, 'Libpration as an Encomiter... ', (19711), pý 

(14G) Ibid., p. 218. 
(147) Galilea, Following Jesus (1983), P. 3. 
(1.4-9) Ibid., p. 4. 
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it he was cailed again Omke. 5: 1-11 and John 21). Ga III(ý; ) 

maintains that the f Irst conversion of Peter was the beginning of 

his Christian life but It was incomplete and suporfirial. (119) 

More tywiture conversions were necessary for Peter and they Wk 

place during tims of crisis. (150) Each new conversion is a 

crucial alternative f or Christians. They have to choose Io 

".. either rema In in a discouraged and triedlocre statc, or choo: io- 

again, mor e lucidly an(] maturely, the radicalism of I he 

Gospel. "(151) 

Gal I lea , Segundo and GutQrrez agree that conversion as a 

process has a beginning, a developmont and an end. The last step 

of conversion In Latin American term Is taking up the cross of 

Christ, often a reality; many people have been killed for Jesus 

Christ's cause. Galilea affirm that a mature conversion Is not 

charity, nor the feeling of discipleship, but to follow Josm Iu 

the cross and In hope. (152) 

The third facet of conversion studied by Galilea answers the 

question: what are the implications of conversion? According to 

Gal I lea, contemplative people have a personal experience of God, 

they find God In history, In politics and in their brothers and 

sisters. (153) They are Christians who live in a part Icular 

situation where t he poor are oppressed, and women are 

discriminated against. 

Following Jesus, demands a radical difference. It Involves 

radical changes in the lives of Christians and In their ethical 

(149) Ibid., pp. 4f. 
(150) Ibid., p. 6. 
(151) Ibid., p. 9. 
(152) Ibid., p. 11. 
(153) Ibid., 1). 53. 
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and religiou. s attitudes. (154) 

GaIllea believes that conversion can change souiety and 

3 . ociety ful] of sin and dece it into LUI I mou-C, and convcm, t "" 

anticipation of the Kingdom of God. (155) This praxis of 

liboration (conversion) can be understood as the process capablf, 

of transforming society on behalf of those who are suffering any 

kind of oppression. (. 156) Th is 11(3114- Is t hi- iry--t i vat I on c. f 

evangeli sat I on rather than the Marxist interpret, ation of 

politics. (157) For GaIllea, Latin Anurican (1iristlan.,; are mait ing 

for the Integral salvation brought by Jesus Christ. (15! 3) 

2.3.3 Biblical exanules of conversion- 

Gialili--a works n-m: )re with New Testaffunt texts than with t Ilf- 

Old Tesl-any--ift. Ile does not try to esUablish the date, tho author, 

thp reAactor, or the situation around tho text or [whind iL. I lu, 

Is inost strongly Interested in the mssage of the te%t for Litt. in 

Anuricans who are living In special situations than ill t Ile- t ext 

Itself. (159) 

Galilea studies n-ony New Testampnt passages bill on] yt hr ei: ý 

of them wi II be coirment ed oil lierp becausf- of t lip IrdI rect 

relation to convfrsion with spiritual and social conuitillents: The 

(154) Ibid., p. 69. 
(155) Galilea, 'Spiritual Awakening... ', (1973), p. 1321. 
(156) Ibid., 1). 182. 
(157) Q alilea, 'Liberation Theology and... ', (1979), p. 170. 
(158) Ibid. 
(159) The maJority of the liberation theologians are 

Catholic and they usually take thr- traditional. Lheological 
teaching of the Church its basis of their vir ItI 11g. For I. III S 
reason, they accept III(. - Bible as t lie Word of God, but t 111-Y 
propose new dimensions to the traditional Interpretation of the 
Church and achieve a new message for Latin An-1--ricans. In contrast 
to them, Liberation Protestant theologians are more concerned 
about t lie text and they use biblical criticism becatme thoy ari- 
freed from the traditional teaching of their own churches. 
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Beatitudes, the Parable of the Good Samaritan and the Conversion 

of Zacchaptus. In these passages the focal point will be I he 

relation between the social and spiritual Impliuations of 

conversion. 

The first passage, The Beatitudes, is c omile III ed off by 

GaIllea. In a small book devoted to this subject . He takes bot li 

versions of Luke and Matthew, and comments on each verse. Therc- 

are many studies about The Watitudes In different languages with 

different eiyt-)hases but the surprising fact, is that G; I III ea doe% 

not mention any of them. 

Notwithstanding this, he presents a fresh interpretation of 

these words centred on the situation of the poor and the rich III 

Latin America. Perhaps It is not a large exegetical work, but it 

clarifies mny topics for latin American Christians, such as 

conversion, violence, riches, spirituality and commitment. 

As stated by Galilea, four of The Watitudes are similar if] 

language In Luke and In Atthew, but the waning Is different III 

each gospel. The goal of Luke is to show who Is happy. Atthew's 

intention is to say how Christians can become happy. (160) In the 

first part of his book, GaIllea studies The Watitudes according 

to Luke. Ile highlights that the Kingdom Is for the poor, neithor 

for sociological reasons nor for moral reasons, but "... f or 

reasons of faith: became of the very nature of the Kingdom of 

God. "(161) He defines the Kingdom as Good News - love, justice, 

freedom, peace and community among brothers and sisters. (162) The 

min aim of the Kingdom are to change unjust situations Into 

(160) Galilea, The latitudes. (1984), p. 10. 
(161) Ibid., p. 15. 
(162) Ibid. 
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liberated ones, and to act on behalf of those 1,1110 are suffering 

injustice and oppression and those who are considered non 

Persoll", . 

Ga Ii lea dI scusses t he concept of pover ty became he fi nds a 

considerable difference between the poor In Luke and the poor In 

h1d tt lie w. I le af f Irms that Lukan pover Iy Is ma 1, er 1aI and 

dehumanizing. 063) This kind of poverty is not the will of God 

but the result; of actions Mich are presented by Galilea as evil 

and sinful. The Kingdom of God is related to poverty In Latin 

Aim! rica because It is the characteristic of the vast majority of 

people there. Hence, the Kingdom Is presented as a liberating 

force Mich acts In defence of the poor. A the other side, 

CýIilea. suggests that poverty according to Wtthew Is differont. 

It Is Interior poverty. It Is a value, a virtue. (164) 

Liberation theologians usually distinguish bet wen t hf- 

poverty which is caused by unjust sit uat lons and t lie pover Iy 

which Is taken and accepted as a my of perfection. The former Is 

compulsory and the latter is voluntary. Galilea presents 

voluntary poverty as a course of action Mich allow solidarity 

with the poor. With this differentiation between real poverty and 

spiritual poverty, he avoids further exegetical work on the first 

Bealitude. For him, spiritual poverty Is a condition of entering 

(163) lbid., p. 24. 
(164) [bid. 
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the Kingdom. (165) GaIlIna considers the Poor, tile 111111gry, and 

those wbo weep as the sairv! kind of person. They are those who aro 

Sljf ftj. I ng a rea II ark of f ood and j us tI co . 

Galilea argues that the "woes" it) Luke are warnings to the 

rich, but that the principal aim Is to motivate them t. o entin, tho 

Kingdom when lie writcs, 

The justice and holiness of the kingdom, both as grace and 
as requ I retrvnit,, beg I us with a conversion of heart, a 
personal change, and ends In the fullness of love atO lhe 
freedom of Chr Ist. .It constitutes interior l1boratton, for 
It expels selfishness and the slavery, the blindness, of 
sin. 066) 

The second passage which is related to conversion is the 

parable of the Good Samaritan. This parable answrs the quest toil 

of who my neigbbour is, according to the criteria of Jesus. (167) 

Galilea writes that "my neighbor Is any one who has a right to 

expect something from He insisLs that everyoiw is 

neighbour, but especially those Wo are temporarily or 

permaneriLly In need, including the rich, Men he says, "My 

neighbor Is not the one who shares my religion, my country, my 

family or my ideas. My neighbor is that one to whom I am 

committed. "(169) 

To become a brother or sister Involves a change, in other 

words, a conversion. It Is to leave one's own world and to ento-k- 

the world of the other. It Is to share culture, mentality, needs 

(165) Ibid. Galilea accepts the traditional leaching of the 
Catholic church about the Bible, Beatitudes Included. For this 
reason, he does not try to reject one version of It and accept 
the other, but he tries to Join both of them In the topic of 
spiritual and social commitment of the converted. 

(166) C'salilea, The Beatitudes (1984), p. 46. 
(167) Olilea, Following Jesus (1983), p. 26. 
(168) Ibid. 
(169) Ibid., p. 28. 
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and poverty with the other . According to Galtlea, the final 

coninand of Jesus, "go and do likewise", Is addressed to 

Christians in every place and every time 3170) 

The third passage Is the story of the conversion of 

Zac-(--haptri. The rich man in Lukn 19: 1-10 Is, according to GaIllea, 

a paradigm of the rich person who experiences conversion. 

Conversion for the rich means hope and salvation but It also 

Iniplies turning away from their privileges, ri clies and 

pomr. (171) In the opinion of Galilra, Zacchaeu, took this path. 

He started to do Jtistlce, imking restitution to the poor and 

sharing with them his wealth. For Zacc-liaetr-i conversion was a 

concrete commitment to those who Indirectly or directly had been 

wronged by him, Moreover, he changed the purpose of his life, and 

lie was no longer a slave of riches because he wanted to share )1. m 

Withe poor. (172) 

GaIllea interprets the Bible In a direct style without the 

so-called scient if Ic exegesis . 
He does not quolp many I)Ibl It-al or 

theological scholars, but appeals directly to the tPx1 of I he 

Bible. The sI tuat I on of the poor people In Lat in An-ur Ica I 
's 

111 
"s 

source of Interpretat 1011. He Is critical of topics related to 

1,1 ber at I on Thpoli. -jgy, how-ver; for exanA)lp., he (Joe. -, not accept 

the use of docuinents which contain affirmations about social an(] 

political problems in Latin Awrica as 'Theology of Liberation'. 

It is not possible to give them the sany- value as that of books 

(170) Ibid., p. 30 
(171) Galilea, The Watitudes (1984, p. 22. 
(172) Ibid., p. 24. For Segundo and the vast inaJority of 

Liberation theologians, the rich do not have to drop up their 
riches, but they have to stop to oppress and exploit the poor. It 
mans that they have to be converted and to have a radical change 
of loyalties, taking the side of the poor. 
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and articles specifically written In order to establish a 

position of Liberation Theology. Secondly, he casts doubts oil 

the praxis of some Christians without conten-t-4ation ((_, onversion) 

or conteWlatio" without praxis. Thirdly, he is conctyntd about 

the influence of Wrxism upon Christian militants. This I"flupncl, 

has been strong be(ause Christianity generally seems to be vory 

spiritual and linked with the status quo-, Fourthly, WII Pa 

thinks that it is a mistake to see the rich as "the otwniy". For 

him, the rich are the oppressors and the exploiters but, at the 

sairie time, they are in need of conversion, to4--;. 

In conclusion, Galilea follows the general o"tllnes of 

Liberation Theology abo"I the poor, pol it, I ca 1.1 nvo I volnýl It ,t III, 

need of social change, and interest in the Bible. Even more, his 

contribution can be summed up as the necessity of Combining 

action oil behalf of the oppressed with contemplation ofJ es us. 

This position answers two critietsIlIs: oil t he olle hand, I 11"I ( 

Liberation Theology Is more political and social thall 

Christianity, and, on the other hand, the conception that 

Christianity must be lived divorced from reality and tho present 

situation. 

With regard to Valilea's use of methodology, It can be said 

I lia L he foII (--, I the steps of liberating iilt-thodology 

proposed by Inonardo Boff and Clodovis Boff (living commitment, 

socloanalytical mediation, hermneutical niudiation, and practical 

wdiation). It seems to me that he studies biblical texts us I ng 

the 'correspondence of terms' ttiodel which Is I-riticis"d by 

Clodovis Boff. Accordingly, Alilea does not use enough biblical 

criticism, but his comparison between Lukan and Niatthean versions 
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Of t Ile Nýat 1t udes Is uLsef ul f or t lie Lat 1n Afw2)- icail rý it tiat 1 (), 1 

'A Elsa Tanv-, z. Conversion as the breaking of oppres. sion. 

Tawz Is a NV. -xican woman who lias workp(i for tpunly yf-ars IF] 

Contral Anvýriua. : 35he gained her t he 4) 1 og I ca I f-. d U(-, ") tI (In att hf--ý 

Seininarto Biblico Latinoamericano, at the Universidad Na cI(. )I ia I 

Aut 45notwi de Cos I. a Ri ca (bot h in Costa RI ca ), and aIt ho 

University of Lausanne ('swil7erland). As with the va. -ýl majorily 

(if thoologian's 
'S111- has boull highly Influrn(ed by I. III, 

situation of the poor, violence and discrimination against ivoily-ýn, 

the Biblical ny2ssage of liberation arid the need for new Christian 

answers for the Latin Ajw-ýrlcan people. She has mad(ý as po (1,1 aI 

conti, I but ion to Libor at ion Theo I ogy prese it II rig -I 
f emi it ISt poi rit 

of view from a Latin American perspective combi ned Ivi t 11 ;1 

Protestant background arid high skill In Biblical languages. 

Tanv. ýz hits written two books and many articles', almost. all of 

t lielm have bepti translated into Fnglish. (173) Ifer Bibli, 4)f 

the 'piessed(174) and To6logos de 
_La -jbqracI6n 

ha Ian sybr- Q j 

mjer(175) are an Invitation to be converted to Josus who Is 

present In the poor and to the oppressed wour-n. 

With Bible of the Ch)pressed Tanuz attests that slij, Is m211 

trained in Biblical studies. She knows and manages the principal 

theories about the formation of the M, but at the saw t1w, she 

understands the situation of Latin "rica and has the capacity 

to relate the biblical teauhing about oppressors, opprrssed and 

(173) As far I am aware her thesis "Un Nuevo Acercamiento al 
Cantar de los Cantares" has not been publi3hed yet. 

(174) Translated from the Spanish by Matthew J. O'Conwil. 
New York- Orbis Book, 19-S2. 

(175) San Jos&: Departamento Ec"nico de Investigauiones, 
1986. 
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oppression In the Bible to the Latin American situation, (176) Her 

article 'The Woman who Complicated the History of Salvation' Is a 

fine piece of exegesis which presents the situation of lhgar5 thl. 

thrice oppressed slave of Abraham, as similar to the lAtin 

American wown who are oppressed as Latin Aine. ricans, as women and 

sow times as slaves. (177) 

It, is useful to point out that In her book 

Liberact6n habla" sohrP la mujer she Interviews thi, wi-11 

known liberation theologians looking for their concepts about. 

wony-ýn and their participation In Liberation Theology. It is clear 

that t here is not a structured feminist theology within 

liberation circles but these Interview reveal that there is a 

high concern to share with the Latin American women I. he 

expectation of liberation. Tamez writes "We know that thiýý, i is the 

starting point, and there is so much to do, but to find something 

new here with our partners encourages us to cont I nue 

walking. "(178) 

The principal aim In this work Is to highlight li(ýr concept 

of conversion and its Implication from a Latin AiTurt(an fi-mini. -O 

point of reference. In order to achieve this aim the work of 

Tamez will be considered from four angles. - (a) the ml-aning c. f 

conversion, (b) dualistic understanding of conversion, and (c) a 

feminist viewpoint of Conversion. 

2.4.1 The meaning of conversion. 

(176) TamP7., Bible of the..., (1982), pp. I S. 
(177) In New Eyes for Reading. Biblical and Tiicoiogiuai 

Reflections by Women from the Third World. John S. Pobee and B. 
Von Wartenberg Potter (eds). Gk-neva: World Council of Churches, 
1986b, lip. 5-17. 

(178) Tamez, Te6lo os de Ia-, (1986), p. 178. My own 
t rans lat I on. 
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Tawz distinguishes between the traditional concept of 

conversion, Mich is partial and simplistic and a more complete 

one, which is a deep experience. She says: "For many years w 

have been taught that conversion consists simply In believing in 

Jesus Christ. But an analysis of the biblical data on conversion 

show it to be an experience that f ar transcends an act of 

be] ief (179) Furt hermore, she cr IIIc, I zes L he common t, rans ]at I oil t 

of 
V0 

asserting that It means more than 

conversion, repentance, change of attitude and so on. (180) For 

her conversion means: a radical change of outlook; a 

transformation of the person, a rebirth. This conversion Is shown 

by ".. all unlimited willingness to engage In concrete acts of 

Justice. "(181) The latter definition takes conversion as 

transformation and leads the converted to a stage of commitment . 

A traditional conversion Interested In a transcendental I ayer 

(spiritual world) perhaps can enrich a person; but without any 

commi t ment on behalf of the oppressed It Is not a real 

conversion. Tamez asserts: "Conversion, therefore, must Include a 

repentance that leads to a. new imanner 1) fIIf #--- and t 1) j lls I, 

act-lons"(182). As a Protestant with a high consideration f or L he 

Word of God, Tatyvýz acýcepts a definition of conversion which call 

be accepted by "evangelical groups" when she defines a convert as 

"A person turned to God and turned away from evil, evil actions, 

violence, Idols; In a word, from sin In all its form . "(183) 

(179) T, -Awz, Bible of the. . ., (1982), p- 75. 
(180) Ibid. 
(181) Ibid., P. 76. 
(182) Ibid., P. 77. 
(183) Ibid. 
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Moreover she maintains that conversion as the Hebrew people 

understood It, Is different from the Greek understanding. 

Ft-, kr Tamez the nv? an I ng of"t 4) turn to God" or 1- o lo- 

converted" Is to act In the ways that please God. And God is 

strongly pleased when his children participate in giving freedom 

to the oppressed. (184) TajlYz quotes Jer . 34: 15-16 and Hos. 6: 6 

where God asks for freedom for slaves and love Instead of 

sacrifices. In addition Tawz Insists on the Hebrew concept of 

conversion which Is closely related to concrete situations, 

avoiding common generalizations Influenced by the Greek thought. 

She states, 

According to the Hebrew way of thinking conversion il-k-ant 
separating oneself from evil and acting Justly. But evil In 
tilts context Is not something abstract or generic. Tbe 
reference Is rather to crimes, to oppression of the poor, 
the exploitat to" of the widow and the orphan. (M) 

2.4.2 Dualistic undyrstanding of conversion. 

Taim. -Y. sees that conversion Is usually understood through 

various types of dualistic approaches. She finds different kinds 

of dmllsm which run together within Christian life. Dualism call 

divert the convert away from the real commitment to Je. sus Christ, 

that is to say, the cominitni, -rit to the poor. A Biblical, a real 

conversion, implies breaking with three sorts of dualistic 

understanding: conversion and pseudo- convers Ion, love and 

knowledge, and word and bread. 

(a) Pseudo-conversion and conversion. Tamez takes the cotalv)n 

affirmation that Latin lunerica Is populated by Christian people 

and she writes that this Is a contradiction because "... wh IIu 

(184) Ibid. 
(185) Ibid. 
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the Gospel preaches life, Justice and freedom, the masses of our 

peoples live In abject poverty and are oppressed and 

repressed. (186) This Incongruity Is caused by the fact that Latin 

America has not experienced a genuine conversion. (187) It means 

that the Catholic Church at the beginning of Latin American 

history and the Protestant Churches In modern times have been 

preaching and teaching a conversion which has a high concern for 

the Bible, for morality and for traditional theology an(] its 

Interpretation of sin. This kind of conversion disregards thfý 

situation where the poor are oppressed by the rich. Tamez states 

that this conversion Is riot a genuine conversion. Even more she 

is astonished by the fact that the Church has done little In 

favour of the poor and on the contrary it has s uppor t ed 

Christians (dictators and oligarchies) who are In conuand of 

oppressive regimes. Tamez names three groups --stockholders, 

exploiters, and dictators- as those who have denied the Gospel of 

life. Therefore, for Tamez, the dualism Is that the church 

accepts these 'Christians' as converted, but In fact they are riot 

truly converted because they continue being oppressors. In this 

regard she writes, 

But the thing that is most incomprehensible Is how there can 
be bishops, archbishops, priests, pastors, and religious who 
give conimmion to such Individuals who are nothing but the 
personification of death. How IsIt possible at this 
Juncture of history to preach a dehistoricized and 
depoliticized gospel and, If that weren't already too much, 
a gospel of condemnation, abnegation, magic, and satanic 
dominion? (188) 

(b) Tamez finds a dualism between love and knowledge which 

(t8G) Ibid., p. 75. 
(187) Ibid. 
(188) Ibid., p. 80. 
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has affected t lie concept of conversion, this is due to a 

separation between loving God (praxis) and knowing God (theory). 

She affirm that turning to God (conversion) calls for both love 

and knowledge. (189) In Latin America this dualism can easily be 

found. To know God is Interpreted as an intellectual exercise 

which allows an understanding of God's attributes, without 

commitment to people. Even more to love God is understood as a 

weak value and without socio-political dimensions only useful for 

women and children. Tamez writes about struggle as a direct 

consequence of the love of God. 

Love and struggle are the two things we must do at a deep 
level to make the kingdom of life visible, to fulfil tile 
great commandment given to Christians to love God and our 
neighbours as ourselves. To struggle without love is not a 
course of action for Christians, nor f or good 
revolutionaries, and to love without dotting the "I"s, is no 
real lovIng. (190) 

Love and the knowledge of God go together to balance 

Christian life. As stated by Tame-z this knowledge is to do 

justice to the poor. It Is the direct result of a committed love. 

It Is the Immediate consequence of loving God, bf-cause only 

through loving one's "eighbour Is it possible to love the God of 

the Bible. 

(c) Tamez considers the dualism which presents word and 

bread as two separate realities. She Identifies bread ivith matter 

and word with the spirit. The word as transcendental and bread as 

the immediate. She asserts, 

All too often, Christian tradition has divided this human 
experience, preferring to make do with only one of the 
parts: the word, the spirit, the blessing. And it has 

(189) Ibid., p. TT. 
(190) Tamez, Elsa. 'Moving Towards Participation' . Called to 

Life. In The Ecunv-, nical IlevieW 36, (1984), 16-21. 
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disregarded the broad, the material. This does riot make 
sense.; the flesh without the spirit Is useless, likewise the 
spirit without the flesh. (191) 

For Tamoz the Immediate and the transcendental are working 

together, a promise of life without bread has no mi--aning at all, 

but at the same time people must Include the experience of 

conversion beyond the satisfaction of basic needs. (192) This 

point Is very important In Liberation Theology. The same dualism 

that traditional theology has made for many years (taking t lie 

spiritual part as the most important in the life of Latin 

Americans) is taking place again but emphasizing the other side, 

the bread, the matter as the most Important thing In life. Tamez 

says "While bread Is certainly essential and irreplaceable, it Is 

equally certain that the bread of life or hope In the fullness 

of (33od's kingdom, Is a basic human need since it gives nvýaning to 

our existence. " (193) The theological understanding of bread and 

word can remain as the theoretical teaching of the Church without 

any commitment to action. According to Tamoz conversion can solve 

this problem. She affirms: "... before we can taste this bread of 

life we. have to accept Christ's Invitation to us to cominit 

ourselves. "(194) This commitment in the thought of Tame. z demands 

following In the footsteps of Jesus and engaging In making the 

Kingdom of God a reality. Furthermore, to follow Jesus Is to have 

solidarity with the poor and oppressed. (195) 

(191) Tamez, Elsa. 'The Bread of Life', In International 
Review of Mission, Vol. 71, (1982), pp. 503-609. 

(192) This Idea follows the line of Galilea. It is Important 
to remrk that Tamez tries to support a concept of conversion In 
which both spiritual and secular life have similar value. 

(193) Ibid., p. 507. 
(194) Ibid. 
(195) Ibid. 
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2.4.3 A feminist viewpoint of conversion 

Tamez insists that a genuine conversion to the Jesws Christ 

who Is present In the poor and oppressed In Latin America changes 

the understanding of many traditional theological concepts. 

Converted Christians are facing new challenges such as (a) the 

oppression of wonv--n, (b) a disregard of life, (196) and (c) the 

real meaning of the "Good News" In Latin America. At the 

beginning of this process of conversion every Christian has to 

make a choice. This choice aligns oneself with the oppressor or 

the oppressed, and there Is no intermediate position. 

(a) A genuine conversion Implies a change In relation to the 

oppression of women. Tamez deals with this problem In many of her 

writings. (197) Tamez asserts that to read the Bible from a 

feminine perspective Is full of conflict In Latin America. This 

conflict is between women and men: on the one hand, women believe 

that, because of oppression, they are favoured by Giod, and, on 

the other hand, men believe that they are chosen by God. (198) In 

addition there Is conflict between traditional women and womr2n 

who are expecting liberation. Tamez faces this problem with 

optimism because a dialectic confrontation usually improves an 

(196) One of the most Important topic of Liberation Theology 
Is Its concern for every aspect of life. This Interest In due to: 
(a) the state of violence in El Salvador, Colombia, and Peru; and 
(b) the most conmn disregard of life Is shown by the short liff? 
expectancy in Latin America because of malnutrition, lack of 
health service, Inadequacy in housing, and diseases. 

(197) Tamez, 'The Woman who Complicated the History of 
Salvation', in New Eyes..., (1986); Te6logos de la Llberaci6n.., 
(1986a); 'Leer la Biblia como mujer latinoatrkericana', Vida - y 
Pensamilento 6,2,5-11) (1986); 'Meditaci6n biblica sobre la 
muJer en Centroamerica', Vida y Pensamiento 6,2,53-57 (1986); 
'La fuerza del desnudo', In El Rostro Femenino de la Teologia. 
San Jos6: DEI , 1988, pp. 189-203. 

(198) Taniez, 'The Woman who... ', (1986), p. 6. 
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understanding of the problem. She says, 

This conflict Is healthy. It makes us think about what 
conversion really is, of the New Person in every facet of 
understanding. This includes radically changing the 
masculine, or macho, attitude In theoretical terms, III 
practice and through personal conviction. (199) 

Tamez compares two Biblical situations of women In the OT 

with the situation of women In Latin America. She studies the 

situation of Hagar as a slave, a woman, and a poor person. (200) 

Hagar was oppressed by both Sarah and Abraham. As a domestic 

slave she worked at home, and, like Latin American domestic 

workers, she had to bear the son of her old and rich master. 

After this, Hagar was exiled from the house of her master and 

condemned to die. Tamez asserts that God looked after her and her 

son. (201) For Tamez the situation of Hagar Is the situation of 

thousands of women In Latin Amprica, and the behaviour of Sarah 

and Abraham is the usual style of life of many rich Christians. 

Tamez encourages people to experience a real conversion which 

commands them to change this oppression. It Is necessary to keep 

in mind that Hagar was neglected by the chosen of God but not by 

God himself. God supported her and saved her life and her child 

In such a way that they became the founders of a new nation. It 

was a gift of life. 

The second example is the murder of the concubine of the 

LeviLe in Judges 19. Tamez presents this case as an example of 

the condition of many women in Central America who are living in 

(199) Ibid. 
(200) Ibid., p. 13. 
(201) Tamez is aware that the biblical passage Justifies the 

attitude of Sarah and Abraham. In order to explain this 
Justification, Tarriez suggests that cultural and nationalist 
interest of the redactor must be taken Into account. 
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a state of war. The concubine was raped and killed In order to 

protect the sexual virtue of her master and to satisfy sexual 

appetites of perverted men vdio considered the concubine only as 

an obJect. G202) Tamez clamours for a genuine conversion which 

gives wown the right of human beings. 

(b) Conversion as an affirmation of life. Tamez wrote 

chapter seven of her book Bible of the (A-)pressed with the title 

"Conversion as an affirrmtion of life". (203) In addition she 

supports this Idea in two other articles. (204) Tamez argues that 

Jesus offers life to women, the poor, the sick, widows, chi Wren 

and old people. This Is a change of values, the neglected are 

Important for Jesus, his ministry was addressed to tlifm. (205) 

Tamez states that, first of all, Jesus gives hope and Good 

News to all of those who are suffering a lack of life's 

opportunities. This life means: food to eat, work to do, places 

to live, clothes to wear, education to obtain and leisure to 

enjoy. (206) For her, conversion demands a rejection of every 

system, institution or situation which are against the sanctity 

of life. In Latin America, this regard for life Involves more 

than a demonstration against nuclear weapons, ecological 

preservation, abortion or the death penalty. It Involves 

struggles for food, Jobs, education, health services, houses alld 

freedom. Tamez writes "Conversion, therefore, must Include a 

repentance that leads to a new manner of life and j ILS t 

(202) Tamez, 'NL-ditaci6n biblica... ', (1986), p. 53-57. 
(203) Tarwz, Bible of the..., (1982), p. 75. 
(204) Tame-z, 'The Bread of (1982), p. 506, and 'Moving 

towards (1984), p. 18. 
(205) Tamez, Mie Bread of... ', (1982), p. 507. 
(206) Ibid. 
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actions. "(207) 

(c) Converted Christians have to accept and share the Good 

Ne%s. (208) Tarwz is aware that conversion depends on both 

God's initiative and an act of the will of the humon being. She 

asserts, 

There Is no magic about a conversion. It demands a choice, 
and there can be no denying that a Judgment of condemnation 
awaits those who do not choose to be converted, that Is, to 
collaborate and share In the establishment of the kingdom of 
life here on earth by acting Justly and promoting the 
welfare of the majority (Matt. 11: 22). (209) 

The Good News Is for the poor but Tamez has the same 

approach to the wicked person that Segundo and Galilea have. (210) 

Wicked people can be converted through sincere conversion and 

turning to God. (211) Tamez says "Even the wicked porson who 

undergoes a real conversion will experience true llfe. "(M 

Conversion is a process through which a person can pass from 

death to life, but this process Is characterized by the most 

important conrondment: love of neighbour. 

Tamez presents conversion as a problematic experience for 

Christians because It leads them to confrontation with economic 

and political ideas and systems. For this reason, conversion Is a 

gift of God which converted people have to share with others. For 

Tamez, "others" are the oppressed women and the poor who are 

building a new world of freedom. This new world must be sbared, 

and Tamez writes, 

(207) Tamez, The Bible of..., (1982), p. 77. 
(208) Ibid., p. 78. 
(209) Ibid., p. 79. 
(210) A wicked person is usually linked with the rich who 

has their heart, mind and life centred on riches. But poor people 
can also be wicked when they reject the Good News. 

(211) Tani--z, The Bible of the..., (1982), p. 77. 
(212) Ibid. 
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The kingdom of freedom of which I am speaking is want to be 

a home for all the dishonored and humiliated people of the 

entire world. These are not few In number; they are rather 
the majority. (213) 

In conclusion, Tamez belongs to a new generation of 

Liberation theologians who are writing about new topics within 

Liberation Theology. She Is Protestant with a Calvinist 

background, and she is writing from a liberating arid feminist 

perspective. Liberation Theology has suffered from a lack of 

biblical scholars, especially women who can develop forgotten 

topics. Tamez takes some references from the CFT and uses them 

combining them with the Ideas of Guti6rrez, Sobrino, Miranda arid 

other well known Liberation theologians. 

Tamez adopts the central topics of Liberation Theology such 

as the centrality of the poor; an analysis of the present 

situation arid its ca us es ; the struggle of the oppressed; a 

criticism of the pseudo-Christianity that Is spreading In Latin 

America; arid a denunciation of the support of the traditional 

church and foreign governments for oppressive systems. 

Furthermore, she contributes with a biblical support of 

liberating topics with the presentation of a Latin American 

feminist point of view. 

Tamez supports the Idea that a genuine and biblical 

conversion can offer an answer to the complex Latin American 

situation, but she Is aware that conversion Is the only beginning 

of a solution and says that conversion must be understood .. as 

a first step towards struggle arid the affirmation of human 

(213) Ibid., p. 81. 
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life. "(214) 

% 
in spite of the present situation in Latin America, wher e 

the poor and particularly the women are oppressed, she hopes that 

"love and struggle" can Improve the situation. She Is optimistic 

that when Christians who are committed to the Christ who Is 

present In the oppressed, work together and organize themselves, 

a better world can be built. 

As far as Liberation methodology is concerned, Tan-ez uses 

the same general approach (living commitment, socloanalytical 

mediation, hermeneutical mediation, and practical mediation). Her 

biblical work Is done within the 'correspondence of 

relationships' model of Clodovis Boff. 

2.5 Oscar Arnulfo Romero. Conversion as a non-violent sacrifice 

In favour of the poor. 

Oscar A. Romero was born on 15th August, 1917 and he was 

murdered on 24th, March, 1980. Romero was appointed Archbishop 

of El Salvador on 3rd February 1977. He worked as Archbishop for 

three years until he was assassinated. Romero sought to support 

the poor, using the Bible and teachings of the Church (Medellin 

(214) Ibid., p. 58. 
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1968 and Puebla 1979). (215) The situation of Salvadoreans 

motivated his homilies and letters. Romero combined Biblical 

texts with denunciation and pleas for Justice. His work is a 

good example of the new Biblical interpretation formulated from 

Latin America. This new Biblical methodology Is more Interested 

in a Christian political praxis than In a theological formulation 

of a political understanding of the Bible. He says, 

Of course, I cannot try to give you a speech like a 
politician or an explanation like a theologian, who can 
relate, In theory, faith and praxis. I am going to talk to 
you as a pastor who has been learning from Christians lit El 
Salvador, the beautiful and hard truth that the Christian 
faith does not separate us from the world but it sinks us 
Into the world. The Church is not a tower separated from the 
city, but It has to follow the exat%31e of Jesus, who lived, 
worked, struggled in the middle of the city. (216) 

The work of Romero In El Salvador as archbishop was 

influenced by many factors, among them, (a) his concern about the 

Bible, (b) his committed love of his people, (c) his personal 

conversion, and (d) his concept of conversion. In this paper, the 

(215 Medellin and Puebla were two meetings of The Latin 
American Conference of Bishops. Medellin studied the situation of 
Latin America as composed of Christian countries and oppressed 
people. The result of Medellin conference was highly political 
and it encouraged people to struggle against oppression. The 
conference In Puebla, on the other hand, was different. The 
Church, as Institution, used its power In order to moderate the 
aspirations of Latin American Christian$ about political 
revolutions and changes. The result of Puebla conference was more 
spiritual and evangelical than Medellin. After Puebla, books such 
as We Drink from Our Own Wells (1984) by Gustavo Guti6rrez, and 
The Beatitudes (1984) by Segundo GaIllea, were published. These 
books emphasize the spiritual part of the Christian commitment. 
This emphasis can also be found in the homilies by Romero. 

(216) Romero, Oscar Arnulfo. 'La dimensi6n politica de la fe 
desde la opci6n por los pobres'. Speech in the University of 
Louvain, Belgium, when he was granted a doctorate honoris caustk. 
In La voz de los sin voz. La palabra viva de Monsefior Romero. San 
Salvador: Universidad Jos6 Sime6n Cafias, 1980. Romero did not 
write books, but he preached hundreds of homilies and wrote 
several pastoral letters. A collection of these was published In 
this book. All the quotations are taken from it and they are my 
own translation. 
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principal aim Is to study Romero's concept of conversion but It 

Is necessary to keep In mind these other aspects in order to 

obtain a better understanding of his homilies. 

Firstly, his concern about the Word of God. Romero uses the 

Bible In his letters and homilies, especially when he needs to 

give consolation to people who are suffering. Ills Biblical 

approach Is traditional, and he claims that the central point of 

his preaching Is the Word of God. (217) He says, "I have asked to 

the Lord that the Interpretation of his Word that I am going to 

preach you this afternoon, be alive in all of you. "(ý '118) He also 

says, "A sermon which does not denounce the realities of sin 

which surround it, Is not an evangelical reflection, and It Is 

not the Gospel. "(219) In his interpretation of the Word of God, 

Romero neither uses the critical-Biblical methodology nor 

commentaries by scholars and theologians. He uses the Bible, his 

experience, and a reflection on the weekly news about his people 

enlighe4d by the teachings of the Church. He also Includes many 

references to the Medellin and Puebla conferences and Papal 

encyclicals. 

Secondly, his committed love of his people. One of the most 

Important facts of the life of Romero was his Involvement With 

the poor and oppressed Salvadoreans. Every Sunday, at the end of 

his homily, he shared Information about important facts during 

the week in the life of the community (Hechos de la semana). 

Romero Informed the Salvadoreans and the people of the world 

(217) Romero, 'El ministerlo de la Palabra', Homily In La 
voz de los..., (1980), p. 303. 

(218) Ibid. 
(219) Ibid., p. 305. 
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about any kind of violation of human rights. Every week, a large 

list of names was read. Some of them were names of people 

murdered by the Death Squad or by the army. Ronv--ro denounced this 

violence and oppression of the poor. (220) 

Thirdly, his personal conversion. Romero Is Interested in 

conversion as the point when Christians have to decide their 

relation to God and his Justice, and their relation to the 

situation of the rich and the poor. Mhrtin-Boro says that Romero 

was converted when he had to pick up the body of Rutilio Grande 

who was murdered by the army in Aguilares. (221) Romero was 

classified as conservative and traditional before he was 

appointed as Archbishop of El Salvador because he had relations 

with the Opus Del and he had a conciliatory w-ntality. (222) 

After his conversion, he preached for the conversion of 

every one In El Salvador. Furthermore, he presented conversion as 

the only way of achieving a real peace In that country. (223) 

Fourthly, his concept of conversion. Romero has a broad and 

rich concept of conversion. It Involves: (a) a definition of 

(220) Romero, "Un asesinato que nos habla de resurrecci6n", 
Homily in La voz de...., (1980), pp. 221 and 235. Also, "La 
Iglesia, un servicio de liberact6n personal, comunitario, y 
transcendente", In La voz de..., (1980), p. 281. The latter was 
translated as "The Church and Human Liberation", in Romero, 
Wrtyr for Leberation. London: Catholic Institute for 
International Relations, 1982. 

(221) Martin-Boro, Ignacio. 'Monsefior: Una voz para un 
pueblo pisoteado', in La Voz de..., (1980), p. 18. 

(222) Ibid., p. 16. The Opus Del Is a Catholic movement 
usually composed of laymen. In some countries, such as Colombia, 
it Is composed of the rich and politicians. 

(223) El Salvador is a tiny country located in Central 
America and populated by more than six million of people. The 
majority of them are poor and due to their lack of education, 
social services, and so on, a guerilla movement has been at war 
for the last ten years In which more than 300,000 people have 
died. 



128 

conversion, (b) an Invitation to conversion to those who are In 

need of it, and (c) Implications of conversion. 

2.5.1 Definition of conversion. Romero has a particular 

interest In conversion and many of his homilies and letters have 

conversion as an important aspect for the Christian life. He too 

understands conversion as a change. He says, 

Jesus did not exclude anybody, he Invited everyone through 
his message to enter the Kingdom. He loved the people of his 
time. Due to this real love he demanded conversion which 
meant a change of heart which humanized them. This 
conversion was a rejection of the darkness caused by riches, 
power, pride and false traditional security. (224) 

For every one, this kind of conversion Is difficult and painful 

because It does not only demand a change of mind or ideology, but 

It demands also a change of life. (225) In addition, Romero 

presents conversion as the way through which Jesus Christ wants 

to save people. This conversion nwst be personal where each one 

nvist confess their own sins. 

2.5.2 Invitation to conversion. For Romero, there Is an 

urgent call to conversion in Latin America. This call is 

presented by him as a universal calling. fie says, "A message of 

hope and a calling to conversion run together. "(226) Jesus does 

not want to exclude anybody from the Kingdom but he demands a 

true conversion. This conversion has to have internal decisions 

and external actions. This calling Is universal because everyone 

is In need of conversion. The situation of the Church and the 

situation of Latin America demand a particular conversion. This 

particular conversion is urgent and It depends on the encounter 

(224) Romero, 'La Iglesta, cuerpo de Cristo en la historia', 
second pastoral letter In La voz de..., (1980), p. 78. 

(225) Ibid., p. 71. 
(226) Ibid., p. 77. 
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with Jesus through the poor. This encounter helps to recover the 

centrality of the Gospel for contemporary needs of common 

people. (227) At the same time that conversion is a necessity, It 

Is a demand. Romero declares that a liberation for Latin America 

Involves the Integrity of the human being, the fulfillment of the 

Kingdom, and an evangelical conception of the human being. 

Furthermore, this liberation demands a full conversion of people 

and structures. Romero argues that a true liberation rejects 

violence because "it Is not Christian or evangelical". (228) 

Conversion Is demanded as a requirement for entering the 

Kingdom. Romero says that "without conversion there Is no 

possibility of entering the Kingdom.. . "(229) Conversion allows 

participation in the Kingdom of God. This participation Is a 

choice which makes the difference between the oppressor and the 

oppressed. In El Salvador, a conversion to Jesus Christ demands 

a commitment to Justice, to the poor, to the oppressed peasants, 

and to those who usually suffer the consequences of indebeness, 

wrong economic decisions, poor health service, lack of 

educational opportunities, and, even more, to those who have to 

support the complete economic system on behalf of the powerful 

who use the army In order to keep their privileges and the status 

quo. 

According to Romero, conversion Is necessary for every one. 

Ile takes the line of Guti6rrez, Segundo, GaIllea and Tamez, which 

(227) Romero, 'La dimensi6n politica... ', (1980), p. 186. 
(228) Romero, '1glesia y organizaciones populares. Third 

pastoral letter In La voz de..., (1980), p. 106. Romero supports 
non-violence In the same line that the vast majority of 
Liberation theologians. For them, a social struggle does iiot 
necessarily mean armed actions against the oppressors. 

(229) Romero, 'La Iglesta cuerpo... ', (1980), p. 77. 
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Is that the rich and the poor alike are In need of conversion. 

The poor are the central subjects of the Gospel and, for this 

reason, they are central In Liberation Theology too. However, 

Romero asserts that they are also sinners. He says that many of 

them suffer from alcoholism, machismo, familial Irresponsibility, 

mutual exploitation among them, group rivalry, and so on. All of 

these sins contribute to the violence and the crisis of El 

Salvador. (230) Romero Is more specific than other Liberation 

theologians in his concept of the poor, their role in history, 

and their advantages and disadvantages. He understands that the 

fact that Jesus ate with the poor and the sinner Is a sign of his 

commitment to them in order to claim for Justice and to defend 

their rights, but, at the same time, it is a sign that Jesus was 

calling them to conversion. (231) The Intention of Romero Is to 

present Jesus as an example of a worker for liberation who was 

involved with the poor to the point of dying for them, but at the 

same time he knew their problems and sins and he Invited them to 

be converted. The identification of Romero with the poor, can be 

Ilustrated by the situation at Aguilares. In this village, the 

priest Rutillo Grande and two peasants were murdered and after 

that the arnrj besieged it many tines. Once, Romero visited the 

village and told them, "... I bring to you a Word of Christ: It 

Is the feeling of solidarity, encouragement, orientation, and, 

finally, an Invitation to conversion. "(232) For the Christian of 

Aguilares, conversion implied the risk of losing their lives. 

(230) Romero, 'Misl6n de la Iglesia... ', (1980), p. 153. 
(231) Wmero, 'La Iglesia cuerpo... ', (1980), p. 82. 
(232) Wmero, 'Homilla on Agullares' in W voz de..., 

(1980), p. 208. 
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A delicately balanced position, such as Romero's position In 

El Salvador, usually inspires opposition from both sides, the 

radical right wing and the radical left wing. Romero states t hat 

no one system can supply an absolute answer to the situation of 

El Salvador. He rejects the system of riches (Capitalism), 

national security (dictatorship), and popular organization 

(revolutionaries) as the only ways to a humanized world. Romero 

criticizes radical revolutionary groups which are inspired by 

Marxism and are trying to use the Church for their own 

advantage. (233) He continues "False liberators are people whose 

souls are slaves to sin but who clanv)ur for Justice. They are 

often cruel because they know neither how to love nor how to 

respect the human person. "(234) 

Romero presents identification with the poor as the starting 

point of a general movement of conversion in El Salvador. This 

renewal (conversion) would be the real answer to Its violent 

situation. In this invitation to conversion, he includes the 

Church, the rich and the army. (235) 

Firstly, he Invites the Church to be converted. Romero 

attests a truth which Is supported by the majority of Liberation 

theologians. This is that to belong to the Church does not mean 

that a person is converted. Moreover, the Church itself, as an 

Institution which usually backs up the rich and the powerful 

(233) Romero, 'Misi6n de la Iglesia en medio de la crisis 
del pals' In La voz de..., (1980), pp. 147-49. 

(234) Romero, 'The Church and Human-', (1982), p. 9. 
(235) Romero did not include revolutionaries in this 

enumeration because he Incuded them In the poor. 
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against the poor, has to pass through a process of 

conversion. (236) The conversion of the Church demands many 

changes. The Church has to change Its relation with the world. 

After Vatican 11, Wdellin and Puebla, this relation has become 

dialectical. The Church criticizes the world but It allows 

itself to be questioned by the world. The Church is aware that It 

Is in the midst of the world surrounded by people who are 

suffering and the mission of the Church Is to serve these 

people. In the opinion of Romero, the first to be converted 

has to be the Church. He says that .. the Church nmt not speak 

of the conversion of others, but first of all, It must speak 

about Its own conversion. "(23T) This acceptance by the Church of 

its own necessity of conversion Is new In the history of the 

Latin American Church, but Romero says that the Church has to be 

semper reformanda. (238) Romero states that the Church is Christ 

Incarnated when It is serving the poor and the rich alike. He 

Insists on maintaining that salvation and renewal come, first of 

all to the poor, because of their poverty. It must be clear that 

salvation (liberation) is not a product of the rich and powerful, 

but It is the result of God acting in history through the 

poor. (239) 

Secondly, Romero Invites the rich and the powerful to be 

converted. He Invites them because they have In their hands the 

social, economic and political povmr which have been used to 

(236) Romero, Ta Iglesia euerpo de... ', In La voz de..., 
(1980), p. 71. 

(237) Ibid., p. 75.1 
(238) Ibid. 
(239) Ronkero, 'La dimensiön politiea... ', In La voz de..., 

(1980), p. 191. 
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oppress the poor. For him, the conversion of the upper class Is a 

step towards the construction of a better world for all people. 

When the upper class become converted, It will allow social 

changes, it will not give charity but Justice. (240) 

Thirdly, Romero Invites the Salvadorean army to be 

converted. Through an examination of the letters and homilies of 

Romero, a constant fact Is noted: a denunciation of the army. As 

stated by Romero, the army Is an Instrument in the hands of the 

rich, used to repress the aspirations of the oppressed. 

Nevertheless, Romero Invites them to conversion. The rich, the 

politicians and the army shall be converted because it Is 

demanded by Jesus, It Is the only way of obtaining peace and 

Justice. With Justice the claims of the poor will be solved. The 

conversion of soldiers Is a sign that there is already hope. (241) 

In other words, the Church calls Its persecutors to 

conversion. (242) The Church Is open and It Is offering pastoral 

care to everyone, the poor, the rich, the army, and the 

revolutionaries, but, at the same time, the Church has special 

demands for each one. Also, Roffero offers his support to the poor 

in El Salvador and Latin America because they are weak and In 

need of concrete salvation. His specific commitment to the 

oppressed leads Romero Into opposition to the armV. 

2.5.3 Implications of conversion. The following aspects 

demostrate Romero's understanding of the implication of 

conversion In El Salvador: It Is personal; It Jeopardizes the 

(240) Romero, 'Misi6n de la... 1, (1980), pp. 155f. 
(241) Romero, 'Pecado y convers16n', In La voz de..., 

(1980), P. 319. 
(242) Romero, 'La Iglesia, cuerpo... ', (1980), p. 86. 
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life; and it Is a rejection and denunciation of sin. 

Firstly, conversion implies a personal response to the 

invitation of Jesus. Romero takes the invitation of conversion 

made by John the Baptist to tax collectors and soldiers as an 

example of personal choice. Sin Is personal and it needs personal 

repentance. This personal conversion only has meaning when it Is 

guided to a commitment to Justice. (243) This justice Is a break 

with any social oppression. 

Secondly, conversion Implies a risk to life. For Romero, the 

risk of losing his life was a reality. The Church and Romero were 

under different sorts of attacks through the newspapers and the 

radio. Preaching in Aguilares, Romero states that Jesus Is 

calling them to special conversion, which many times Implies the 

risk of losing their own lives. To lose one's life is a reality 

for Salvadorean Christians and Romero asks them to forgive all 

those who are killing them. (244) 

Thirdly and lastly, conversion implies rejection and 

denunciation of sin. He mentions that the Church has had a 

shameful past, but it Is composed by human beings who are 

rejecting their sins now. The rich must think why they have an 

abundance of all sort of goods and services, while millions of 

poor people have next to nothing. It Is sin and It must be 

rejected. Those who usually are machistas and drunk, must change 

and accept women as equals. The government which sells guaro 

(spirits) in order to obtain money for Its budget, must reject It 

because it is sin. Romero says, "What a shame that the government 

(243) Romero, 'Pecado y convers16n', in La voz de..., 
(1980), p. 319. 

(244) Romero, 'Homilia -en Aguilares', (1980), p. 211. 



135 

has to be a barmn in order to support Itself. "(245) 

Rejection of sin also implies denunciation of every 

situation where the powerful are taking any advantage of the 

poor, using whatever kind of oppression. Romero says, "But, as 

with Christ, when the Church(246) denounces, it is not inspired 

by hate or resentment but it Is seeking true conversion and 

salvation for everyone". (247) Many times Romero was accused of 

encouraging subversion and rebellion against the status quo 

because he used the pulpit for denouncing specific acts of 

violence against peasants, students and workers. Perhaps this 

practice of denouncing violence caused his death, more than any 

other form of participation in the struggle of Salvadoreans. But 

Romero states that "... the finality of the denunciation is not 

negative but it Is prophetic, and It seeks the conversion of 

those who sin. "(248) To denounce oppression Is understood by 

Romero and many Liberation theologians as the best option of the 

Church in order to struggle against Injustice, and It Is regarded 

as the prophetic role of the Church. This role Is taken from the 

example of Jesus and the Prophets. In the opinion of Romero, it 

cannot be committed to a particular government or political 

system. Ronv--ro says that Christianity neither supports Marxism, 

because as any atheistic Ideology, It is Incompatible with 

(245) Romero, 'Pecado y..., (1980), p. 321. 
(246) It is Interesting that Romero put his opinion as the 

opinion of the Church. He usually said "The Church... " when he 
was giving his own point of view. 

(247) Romero, 'La Iglesia cuerpo... ', (1980), p. 81. 
(248) Romero, 'Misi6n do la Iglesia en... ', (1980), p. 145. 
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Christian faith", (249) nor Capitalism which usually Is a 

practical inaterialism. (250) 

In concluslon. Romero supports a similar approach to the 

poor as all Liberation theologians and he uses the me-thodology of 

Liberation Theology (the four stages). Romero Is the least 

academic of the Liberation theologians discussed In this chapter. 

His hermeneutical approach Is very near to 'hermeneutical 

Improvisation' or, perhaps, 'correspondence of ternW. Despite 

this fact, he makes some contributions to general topics of 

Liberation Theology: (a) he clearly defines its relation to 

Marxism, (b) denounces the oppression of the government, the rich 

and sometimes the poor, and (c) warns about false system 

claiming to have 'answers' to the complex Latin American 

situation, and the Idolatry of either power and riches or popular 

organization. Romero contributes specifically to the concept of 

conversion: (a) conversion to Jesms through the poor Involves 

sacrifice (i. e. he sacrificed his own life on behalf of the 

poor), (b) conversion In Latin America necessarily Is related to 

social changes because the vast majority of Latin Americans are 

suffering social Injustice, and (c) In spite of repression, 

conversion has to be committed to non-violence. 

2.6 Emilio Castro. Conversion In an ecumenical world. 

Emilio Castro has been a controversial Latin American 

Christian because of his three passionate loves: ecumentsm, 

evangelism and liberation. Ills acceptance of a Christian 

ecumenism Involved him with the progressive Christian wing of the 

(249) Romero, 'La Iglesia cuerpo... ', (1980), p. 83. 
(250) Ibid. 
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world, but his support of an aggressive evangelism involved him 

with the traditional and the pietist Christians In Latin America. 

The problem Is usually that an aggressive evangelism as it Is 

carried out by fundamentalist and pietist groups is disliked by 

the vast majority of ecumenical Christian and vice versa. It 

means that ecumenical Christians are more committed to movements 

which struggle for human rights and social change than to 

evangelistic programmes. Of course there are some exceptions In 

both sides. Furthermore, before Liberation Theology became- 

recognised as a movement, Castro was a liberation-theologian- 

pastor. As a pastor with liberating Ideas, he accepted a pastoral 

role with a political commitment to the poor. With a few 

exceptions, his political commitment has been greatly disliked 

by pietist, traditional Christians, and ecumenical Christians 

alike. Yet Castro Is clear in his relation to political movements 

when he writes, 

We cannot identify the kingdom with any particular 
re I ig I ous, historical or secular phenomenon; we, cannot 
sanctify any given political movement or religious 
institution. This would be only to repeat, on a secular or 
religious level, one of the old mistakes of Christendom: to 
confine God within walls of our defining. (251) 

In this paper only Castro's concept of conversion will be 

discussed. Nevertheless, he does not produce a concept of 

conversion in isolation; his concept Is related to the Latin 

American situation, to the Bible, to ecumentsm, to evangelism, 

and to liberation. The concept of conversion of Castro will be 

studied from four angles: (a) definition, (b) the starting point 

(251) Castro, Emilio. "Editorial" In International Review of 
Mission 68 (1979), 272 , 349-53. 
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of conversion, (c) the support of personal and collective 

conversion, and (d) the complexity of conversion. 

2.6.1 Definition of conversion 

Castro has a definition of conversion which comprises 

several emphases: a personal relationship with Christ; a change 

of perspective; a dualist relation between a concern and a hope 

for the world; an understanding of conversion as an response to 

the love of God; and a creation of a new creature. 

Firstly, Castro defines conversion as a personal 

relationship with Jesus Christ. This relationship starts with an 

initiative presented by the proclamation of the Gospel, which 

urges one to accept the saving lordship of Jesus. (2G2) To accept 

Jesus Christ as the Saviour and to start a relationship with him 

Is to enter into a new life and a comprehension of the human 

being. Castro writes, 

.. we could say that conversion Is the mome. nt of 
conscientization, of awareness, of a personal relationship 
with God in Christ, an Invitation to enter with him Into the 
actual task of transforming this world according to God's 
will. (253) 

Conversion Is art act which happens In a particular place and 

tiw-. The converted participate with God changing his or her own 

world. Comparing the definition of Castro to theologians studied 

above, It seems that Castro begins with a mtore Intellectual 

aspect of conversion which Is later related to action. On the 

contrary, the others develop a theoretical concept starting with 

a 'living commitment' (action). 

Secondly, according to Castro, conversion gives a now 

(252) Castro, Emilio. 'Conversion', editorial in Internatio- 
nal Review of Mission 71 (1983), 287,305-12. 

(253) Ibid., p. 305. 
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perspective. Converted people evidence a new understanding of the 

point of reference for their relationship with their family, 

their community and themselves. The point of reference Is Jesus 

Christ who has invited them to become co-workers with him. (254) 

Also, conversion Implies a disposition to serve one's neighbours 

without any kind of restraint. Our neighbours are usually found 

within an ecumenical community where the plan of Jesus Christ Is 

fulfilled. 

Thirdly, for Castro conversion points out a concern and a 

hope In a dialectical relation. Conversion Is a sign of hope for 

a new world created by God, and, at the same time, the acceptance 

of the human sin which has corrupted the world. (255) Both the 

hope and the acceptance of the human sin are products of God's 

grace in the Holy Spirit. Taking Into account the grace of God, 

the future Is a promise, but being aware of human sin the future 

could be a disaster. In the words of Castro a radical conversion 

is needed In order to enable human beings to participate in the 

fulfilment of the promise avoiding the disaster. (256) 

Fourthly, according to Castro, conversion is a human 

response to the passionate love of God which Is revealed through 

Jesus. (257) This conversion is not a commitment to Institutional 

churches or any particular socioeconomic system, but to one's 

neighbour In Christ. Through conversion, God is creating a new 

creature who will participate with others In the task of serving 

(254) Ibid., p. 306. 
(255) Ibid., p. 310. 
(256) Ibid. 
(257) Castro, Emilio. Sent Free. Mission and Unity In the 

Perspective of the Kingdom. Geneva: World Council of Churches, 
1985, p. 76. 
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In an ecuirt--nical world. 

Finally, In the writings of Castro, conversion is divine and 

human. It Is a process Mitch starts with a commitirkmit to ones 

neighbour in a specific historical situation. It Is also a 

rejection of sin which has been the cause of oppression and 

dehumanization. 

2.6.2. The starting point of conversion 

In Castro's book Amidst Revolution(258) the first part is 

devoted to drawing attention to the situation of Latin America In 

both spheres: soclopolitical and religious. At the end of chapter 

one he says that because of the difficult situation for the Latin 

American professionals, many of them emigrate to Australla, t Ile 

USA or to anywhere. For the ruling upper class, the situation Is 

supported by repress Ion. (259) Castro presents conversion as the 

opportunity for Christians to contribute to a solution in Latin 

America. It Is necessary to keep Iii mind that Castro's definition 

of conversion has two parts: It Is a spiritual and personal 

relationship with Christ, and, at the same time, It Is a human 

decision to work with God In a ecumenical world. fie states that 

the starting point of the process of conversion has two sides, It 

Is human and divine. As the starting point of conversion, three 

aspects are Interrelated: (1) Grod's action, (2) t lip, humn 

response, and (3) the situation. 

First, God's action. For Castro, the Holy Spirit provokes 

(258) Castro, Emilio. Amidst Revolution. Belfast: Christian 
Journals Limited, 1975. 

(259) Ibid., p. 25. 
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'the miracle of a response of faith' (260), so lie Is the camse- of 

conversion. 

For this reason, the Christian teaching explains that the 
work of the Holy Spirit Is necessary to produce conversion, 
because It is the Holy Spirit that allows the actualization 
of the yesterday, the Jesus of history, and leads us today 
Into the encounter of the living Christ in the middle of the 
struggles and dreams of people. (261) 

There are few references to the work of the Holy Spirit In the 

writings of liberation theologians, but Castro Is clear that the 

only way to be converted is by the action of the Holy 

Spi r it . (262) 

Second, the human response. The action of the Holy Spirit 

demands a response from every human being. This response Is a 

personal decision. (263) Every one n-ast respond to the Invitation 

of Christ as a free choice. Thus, a decision for Christ Is a 

proof of responsibility and human participation In the process 

of conversion. Castro writes, 

To be evangelized is to be confronted with the decision: to 
join or not. It means a change of attitude, of perspective. 
In itself, in that It Invites one to make personal decision, 

(260) Castro, 'Conversion', 0983), p. 306. 
(261) Ibid. The term 'the Jesus of history' is widely tmed 

by Castro. He accepts as 'historical' the Jesus described in the 
Gospels. To accept this historical Jesus Is to believe faithfully 
In the traditional presentation of him done by theology. 

(262) Liberation theologians have not developed a consistent 
doctrine of the Holy Spirit. Catholic liberation theologians take 
the understanding of the Holy Spirit from the traditional 
theology of the Church. Protestant liberation theologians, on the 

other hand, are not highly interested In this topic because of 
the common reserve about It in academic studies. Jon Sobrino in 
his book Spirituality of Liberation (Trans. from the Spanish by 
Robert R. Barr. Maryknoll, N. Y.: Orbis Books, 1988) discusses 

spirituality, but not the topic of the Holy Spirit. 
(263) Castro, Emilio. 'Evangelism and Social Justice' In 

Ecuayýnlcal Review, 20 (1968), p. 149. According to Castro, this 
decision Is perhaps the first real opportunity of t lie poor to 
decide something related with their future. 
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evangelism Is social service, since it Is a humidnizing 

event; man is Invited to manifest himself, to choose. (264) 

Third, the process of conversion starts in a real situation. 

Jesus' Invitation to decide for the Kingdom is a demand foW 

social service in a specific situation. For Castro, the specific 

situation for Latin American Christians Is a situation of 

exploitation, oppression and dehumanisation. In his thought, 

nowadays a convert cannot be enclosed In a monastery despite the 

fact that at one time. to live there was a Christian answer to a 

particular situation in the church. Castro states, 

... thp Invitation to be his disciple cannot be made 
abstractly. It Is always to follow him where we find him 
(Matt. 8: 21). According to the Gospel, this Is In the 
service to man, In the struggle for justice. (265) 

Further, Castro Is aware that conversion is an ambiguous 

phenomenon due to the fact that it happens In a human situation 

with human beings and where there are no simple answers. lie 

concludes 'conversion is an awareness of God's grace, God's will, 

God's love, God's law, a response manifesting Itself In faith, 

repentance, obedience and conminity'. (266) 

2.6.3 Personal or collective conversion 

Castro is aware of the problem when Christians emphasize either 

personal or collective conversion. In his opinion, conversion Is 

neither solely personal nor collective, but both. (2G7) 

(2164) Ibid. 
(265) Ibid. 
266) Castro, 'Conversion', (1983), p. 305. 

(267) Castro discusses this problem in his book Sent Free 
(pp. 76-78) and In his article 'Latin America's revolutionary 
churches', The Christian Century 87 (1970), 37,1081f. Castro 
writes that Protestant and Catholic alike, see the necessity of 
radical changes in Latin America, but among them there are two 
ways of understanding of this task. On one hand, some of them 
believe in a change In a long term, and, on the other hand, 
others believe that this change Is necessary In a short term. The 
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First, personal conversion. Castro takes the examples of the 

Prodigal Son, Zacchaeus and many personal Invitations to repent 

and follow Jesus In order to support the view that conversion Is 

personal. (268) In addition, he points out the importance of a 

personal relationship with God In Christ for people who are 

living under the pressure of 'horrendous human suffering'. (269) 

For Castro, conversion has a high value as personal experience 

especially for those who are poor and neglected by society. In 

this regard lie says, 

Those who are nothing In the eyes of the world are called by 
God and empowered not only to respond to lilin, but also to 
work with him for his kingdom. (270) 

Yet Castro distrusts a personal experience of Christ which 

isolates the believer from society, and only gives him or her a 

hope for eternal life. This kind of spiritual experience, without 

a collective commitment to the world, is unacceptable for Castro. 

lie asserts, 

A "conversion" which is closed in upon itself In the sense 
of personal, Internal bliss, Is a denial of real conversion 
to him who gave his life for the salvation of tile 
world. (271) 

It appears that Castro Is Inclined towards collective rather than 

personal conversion because In many of his writings he asks for a 

collective conversion of the church, of governments, and of 

first group comprises traditional Catholics, conservative 
Protestants and many pietist movements. The second group Is 
composed of Basic Christian Communities and many Christian 
movements In favour of the poor. The latter belleve that a long 
term solution Is against those who are suffering now. Castro 
thinks that an agreement between them is necessary In order to 
avoid that the two groups neutralize each other. 

(268) Castro, 'Conversion' (1983), p. 309. 
(269) Ibid., p. 312. 
(270) Ibid., p. 311. 
(271) Ibid. 
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nat I ons . Nevertheless, af ter his Invitat ion to co II ect I ve 

conversion, he clarifies his position about personal conversion 

when fie says, 

There Is of course a personal call. The parables of the 
kingdom make that very clear. To follow Jesus Is to become- a 
new creature In him; It Is to taste something of what the 
Gospel of John calls eternal life, life in all Its 
abundance. It Is Indeed important that we preserve this 
Individual, personal dimension. Even to work for the 
corporate good of humankind we need faith commitment and 
personal conviction. (272) 

Second, collective conversion. Taking examples from OT, the 

death of Jesus for 'many, and the Idea of the church as 

body, (273) Castro affirms that the Bible generally has an 

emphasis on collective conversion. (274) At this point Castro uses 

the idea of personal conversion which will Involve the converted 

In a community, the church. In addition, the church, as an 

institution, needs a collective conversion whenever It Is needed. 

fie claims, that Latin America needs radical structural changes In 

all aspects of its life. (275) For the vast majority of the Latin 

American theologians, It is clear that such changes cannot be 

only achieved through personal conversions and it Is necessarily 

a united action on both fronts personal and collective 

conversion. In the opinion of Castro, this need for a collective 

conversion Is a reality In the West and In the East alike. Castro 

writes, 

Whether It is In South Africa, calling white Christians to 
repent of their racist ways; whether it Is In socialist 
countries, calling for an affirmation of the eternal value 

UT2) Castro, Sent Free (1985), p. 78. 
(273) Ibid., p. 79. 
(274) Castro, 'Conversion, (1983), p. 308. 
(275) Castro, Emil IIo. 'Latin America's Revol ut I onar y 

Churches' . The Christian Century, (1970), 87,37,1081-82, P. 
1081). 
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of the Individual person - the church's vocation Involves 
an evangelistic proclamation of repentance and change of the 
whole cominunity. (276) 

Castro says that, Just like human beings, nations also need 

moments of new beginning, (277) especially, those nations which 

have been permeated long ago by Christian teaching and tradition, 

but which have kept only a nominal relation with Christianity and 

Christian ethics. They are In need of a collective conversion. 

Castro affIrnv3 that any service on behalf of one's neighbours call 

be understood as a contribution to a coulmunity. lie says, 

All our sacrifices offered in love for friends, family, 
humanity are not lost. To spend ourselves in the struggles 
for Justice and peace Is not a waste of time and energy. 
These are all the collective offerings that will be 
presented to the King of kings. It Is important to labour 
this point because we often tend to forget this collective 
dimension in our emphasis on personal salvation. (278) 

2.6.4 Conversion is a complex experience 

Castro sees that the Ur and the Gospels ask for a conversion 

which imist be manifested In an historical situation. fie discimses 

the difference between the Invitation of Jesus in the Gospels to 

conversion and the preaching of conversion by Paul. For Castro, 

the message of the Gospel Involves a collective responsibility In 

an ecumenical world, but Paul presented a more Individualistic 

and spiritual message. In this regard Castro writes, "While the 

kingdom Is the main thenu of the Gospel, it seerm t liat 

personal relation to Jesus, conversion, faith, grace, are the new 

reality that the Apostle Paul describes. "(279) 

(276) Castro, 'Conversion', (1983), p. 309. 
(277) Ibid., p. 308. 
(278) Castro, Sent Free (1985), p. 78. 
(279) Castro, Emilio. 'Your Kingdom Come: A Missionary 

Perspective. International Review of Mission, 69, (1980), 275, p. 
259. It is useful to point out that there is a marked preference 
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Castro presents conversion as a demanding I nv It at I on t hat 

Jesus gives to his disciples. This Invitation Is to follow Jesus 

abandoning everythIng. (280) It is a personal Invitation to be 

involved In a collective mission. Castro states that evangelism 

with a strong emphasis on conversion means a recruitment of 

agents for social change; this Is to provide a foundation for a 

social action in favour of one's neighbours; and f Inally, It 

provides a healthy basis for building a new society which Is 

better than any particular Ideology. (281) In that regard Castro 

says, 

We can say that the danger that awaits all revolutions Is 
the danger of their own dogmatism and self -complacency. 
Evangelism, the announcing of Jesus Christ made in the 
context of competing world-vision, leads to a genuine 
dialogue and excludes all dogmatism. (282) 

Castro affirm. that conversion as a process involves a 

turning from and a turning to. (283) It means a reconciliation 

with God and the human being. This conversion moves the believer 

from a life of sin to a life of forgiveness. It Is a constant 

demand of change and action. (284) Castro has a wide concept of 

the mission of the church. The church is composed of converted 

people and they are In charge of the extraordinary mission to 

for the OT and the Gospel in the writings of Liberation 
theologians. 

(280) Castro, 'Editorial', International Review of Mission, 
68 (1979), 270, p. 99. 

(281) Castro, 'Evangelism and Social Justice', Ecumenical 
Review 20 (1968), p. 150. 

(282) Ibid. This criticism of all political dogmatism Is a 
characteristic statement of many liberation theologians, perhaps 
because it Is a common accusation against Liberation Theology. 

(283) Castro, 'Conversion', (1983), p. 310. 
(284) Ibid. 
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the world. (285) This extraordinary mission Is to proclaim Jesus 

Christ and to invite people to be converted. He says, 

In Jesus Christ man discovers that God's concern is f or t lie 
whole human person. In other words, God's mission does not 
deal with only one aspect of life that might be called the 
spiritual; It is a concern for the totality of the human 
being. (286) 

As stated by Castro in his book Amidst Revolution the 

church (converted people) has a purpose to fulfil. This role Is 

understood In three ways: the church as prophet, the church as 

priest and the. church as servant. (287) 

Castro has developed his concept of conversion through his 

work and Interest in the mission of the church. He understands 

conversion as a vital experience for Individuals and nations 

alike. One of his most important contributions to Liberation 

Theology Is his emphasis on a conversion which Is both personal 

and collective, performed In an ecumenical world. Castro gives an 

ecumenical dimension to the concept of conversion In Liberation 

Theology. This contribution Is Important because it shows that 

Liberation theologians are concerned about other theologles and 

other Interpretations. 

lit regard of his methodology, his treatment of the text is 

according to the traditional Interpretation of Evange I Ica I 

churches. It seems that Castro accepts biblical criticism like 

Elsa Tamez and Juan Luis Segundo, but, unlike them, his 

Interpretations are more lit accord with the 'correspondence of 

(285) Castro, Sent Free (1985), pp. 74f. 
(286) Castro, Amidst Revolution (1975), p. 40. 
(287) Ibid., pp. 50-78. The idea Is taken from Christ's 

offices as prophet, priest and king, but Castro changes the last 
one because he Interprets that Jesus presented himself as a 
servant more than as a king. The office of servant embodied the 
mission of the church in Latin America. 
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terms' model. 

fie Is a convinced ecumenist and he accepts that everyone has 

the right to convince or to be convinced. For this reason, he 

insists on an invitation to conversion for everyone. Castro uses 

theological affirmation more than Biblical exegesis In order to 

support many Christian concepts. He concludes with an affirmation 

of Mission and Evangelism. 

The experience of conversion gives meaning to people In all 
stages of life) endurance to resist oppression, and 
assurance that even death has no final power over human life 
because God In Christ has already taken our life with him, a 
life that Is 'hidden with Christ in God' (Col. 3: 3). (288) 

2.7 CONCLUSIONS 

Liberation Theology works at three levels, professional, 

pastoral and popular. (289) The first level Is composed of 

universities' and seminaries' professors. Although they devote 

themselves to academic work, they have periodical meetings 

with those who work In the second and third levels because their 

main purpose Is to put the three levels toguether. Segundo and 

Tamez can be classified as workers at the professional level. The 

second level Is composed of pastors who deal with congregations 

and people Involved in particular projects. Romero and Galilea 

belong to this level. The third level Is composed of local 

pastors or lay people working in commiunities. As far as this work 

Is concerned, Gutl6rrez works at all three levels, and Castro can 

be located as a professional theologian, but his ecumenical work 

is pastoral. The popular level is not considered here because 

(288) Castro, 'Conversion', (1983), p. 312. 
(289) Boff and Boff, Introducing-, (1987), pp. 11-21. 
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they do theology In np-etings and their results are not usually 

available in books. (290) 

The group of theologians that have been discussed In this 

chapter, were chosen because of their study of the concept of 

conversion, and their different emphases give a general 

definition of this concept for Liberation Theology. In addition, 

some remarks have been made In regard of their methodology. 

It Is useful to put together, on the one hand, the aspects 

related to methodology, and, on the other hand, the aspects 

related to conversion. 

As far as miethodology Is concerned, there are observable 

differences among them. (291) This classification attempts to be 

objective, but, as in any other classification, nony aspects are 

subjective and they are not easily measurable. All six 

theologians (Guti6rrez, Segundo, Galilea, Tamez, Ronur o, and 

(290) It Is supposed that the Vastoral and professional 
branch 7s of Liberation Theology are lilr-qwýv,, j from the popular 
levela, * their concerns and their writings are the reflections of 
the meetings at popular level. G6mez HinoJosa In 'Te6logo de la 
Llberacl6n: ýIntelectual orghnico? (1987), observes that 

professional Liberation theologians came or should come from the 

popular level because it is the only way that the professional 
theologian can be a representative of popular level of Liberation 
Theology. For him, this fact Is the biggest difference between a 
Liberation theologian and a professional Marxist. 

(291) My remarks on their methodologycAvt: based on the work 
of Boff and Boff in Introducing..., (1987) (living commitment, 
socioanalytical mediation, hermeneutical mediation, and practical 
mediation), and also on C. Boff's (Theology and..., 1987) 

classification of hermeneutical. models Cherme-neutical 
Improvisation', 'correspondence of terms', and 'correspondence of 
relationships'). In my opinion, the 'correspondence of 
relationships' model likely Is the best hermeneutical model of 
Liberation Theology. It Is worth keeping In mind that the main 
aim of this work Is to describe and analyse the concept of 
conversion of Liberation Theology 19ýorder to compare It with the 

results of chapters three and four. In this regard also see 
Rowland, C. and Corner, M. Liberating Exegesis. The Challenge of 
Liberation Theology In Biblical Studies. London: SPCK, 1990, pp. 
38-60. 
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Castro) work within a franv--work: the methodology of liberation. 

As remarked before, this methodology is a good guide but has sowý 

difficulties that cause variety and sometinies ambiguity. These 

difficulties are: 

Firstly, the socloanalytical mediation has no proper tools 

for achieving Its objectives, for this reason, the 'analysis of 

reality' depends entirely on the quality of the researcher who 

chooses his/her opni tools. Sometimia-s the Marxism analysis of 

society is usedlespecially Its aspect of class-struggle, but any 

other tool can be used. Alsoy the liberating character of 

Liberation Theology makes Impossible the Imposition of any 

determinant social tool. 

Secondly, the hermeneutical mediation is clearer than the 

socioanalytical mediation because C. Boff devotes a part of his 

book Theology and Praxis(292) to define It. Nevertheless, there 

are many 'theologians' who write biblical and liberating works 

who have no theological training and their hermeneutic approaches 

are only at a popular level; an Instrument of 'hermeneutical 

Improvisation'. 

Thirdly, the practical mediation Is the best defined and 

understood aspect of Liberation methodology. III my opinion, 

Liberation Theology has not had any problem in connecting 

theological researches to contemporary situations and conditions. 

Fourthly, all of them use the general methodology of 

Liberation Theology, but not all of them US et he sa me 

hermeneutics. Tamez and Segundo are the best of them as far as 

the use of hermeneutics Is concerned. They are, to a some extent, 

(292) (1987). pp. 132-153. 
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using the 'correspondence of relationships' model. Tamez in her 

article 'The woman that complicated the salvation history'(293) 

and in her book Bible of the Oppressed (294) establishes the 

meaning of tile text. She goes further when she compares t Ile. 

situation of Hagar and the message of the prophets, In their own 

situation, to the situation of the poor and women In Latin 

America. Segundo and his study of some parables Is influenced by 

J. Jeremias. tie accepts the existence of Mark and Q as primary 

sources, he uses Greek in such a way that he does his own 

translation into Spanish of some biblical texts. Accordingly, 

neither Segundo nor Tamez use hermeneutical improvisation. 

Segundo rermrks on the fact that the synoptics show a great deal 

of social unrest. His book The Historical Jesus of the 

Synoptics. (295) is a work related to the new quest of tile 

historical Jesus. For Segundo, the historical Jesus had an 

special Interest In acting on behalf of the poor and the sinner. 

Guti6rrez's exegetical work, on the other hand, Is less 

consistent and coherent than Tamez's and Segundo's works, but it 

(293) (1986). 
(294) (1982). 
(2196) (1985). 
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Is more related to his parish and papal encyclicals. (296) As a 

pastor he cares for a parish composed of poor people; as a 

theologian he writes popular studies and participates with other 

theologians in formulating pastoral guidance for his people. 

GaIllea writes in the same line of Guti6rrez. It Is likely that 

GaIllea uses the result of biblical criticism such as in The 

Beatitudes. (297) The most Interesting and encouraging case Is the 

work of Romero. tie uses the Bible on the saw lines that 

Guti6rrez and Galilea do, but he adds Information from newspapers 

and rural Salvadorean churches as a way or analysing their 

situation. His homilies are not highly exegetical, but they are 

coherent and present a solution to the violent situation In El 

Salvador. The last theologian is Castro who uses the results of 

biblical criticism and his interest in ecumenism and evangelism 

affects his interpretation. 

In regard to the contribution to the concept of conversion 

of these six theologians, the following remarks can be made. 

(a) It Is necessary to keep in mind that conversion in Latin 

America and for Liberation theologians is not from paganism to 

Christianity but from a 'nominal Christianity' to a commitment to 

(296) Guti4§rrez in We Drink..., (1984), mentions St. Anselm 
(p. 36), Aquinas (p. 36), St. John of the Cross (pp. 83ff), and 
others. Also in the same book he mentions the following 

encyclicals: Dives in Misericordia (p. 149), Lumen Ck)ntlum (p. 
55), Octogesima Adveniens (p. 149), Laborem Exerceus (p. 143), 
and Redentor Homines (p. 157). In my opinion, Medellin and Puebla 
were very different. After Puebla many Liberation theologians 
were using traditional understanding of social problems than 
their previous emphasis of Medellin on political aspects. See 
Reflection on Puebla. (Conferences of Pope John Paul 11, Jon 
Sobrino, Francis McDonagh, and Julian Filochoswki. London: 
Catholic Institute for International Relations, 1980) and chapter 
two of Beeson, T. and Pearce J. A Vision of Hope. The churches 
and change in Latin America. London- Fount Paperbacks, 1984). 

('9197) (1984) 
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Jesus through the poor and oppressed. 

(b) The contribution of Guti6rrez to the concept of 

conversion has two sides: for him, on the one side, conversion 

happens In a historical situation. In Latin America this 

situation Is oppressive, unjust and conflicting, but, at the same 

time, It is under God's rule because there is only one history 

where social and religious events go together. On the other side, 

In this situation which is disastrous for the poor, conversion to 

Jesus is conversion through one's neighbours, it means, a 

conversion to the poor. The practical way of expressing our 

conversion to Jesus Is solidarity, taking the side of the poor as 

a signal of either the Kingdom of God or God's rule. 

(c) The contribution of Segundo to the concept of conversion 

can be summarized on the understanding of Jesus' demands to two 

groups: the rich and the poor. Segundo's concept of conversion Is 

related to social situation and it Is not discrimination against 

anybody. It seems that Liberation Theology, with Its bias in 

favour of the poor, rejects the rich and those who are easily 

identified as the oppressors due to their participation In the 

oppression of the poor for nearly 500 years In Latin Anurica and 

their use of the religious establishment on their own behalf. 

Segundo makes clear that the poor enter the Kingdom by accepting 

Jesus' Invitation: that Is their conversion. But the rich have to 

suffer a radical conversion. This kind of conversion Is beyond 

human possibilities and only God's mercy can help the rich change 

from being oppressor to showing solidarity to the poor: that is 

their conversion. 

(d) Tamez's contribution is that conversion breaks any 
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oppression. For her Latin America has not experienced a Christian 

conversion yet because the oppression of the poor Is the most 

clear signal of the human rebellion against God. Tamez writes 

that a conversion to Jesus means a conversion to Justice and life 

on behalf of the poor. Christianity Implies Justice because 

without Justice It Is not Christianity. 

(e) The contribution of Galilea to conversion Is his 

emphasis on a conversion which has to be spiritual and 

soclopolitical. Galilea Is concern-Jror maintaining the balance 

between the social aspect of conversion and Its spiritual aspect. 

His emphasis marks an Important fact. In Latin America there are 

two main streams within Christian churches. On the one side, 'Pthe 

conservative part of the Catholic church and the vast majority of 

the Protestant churches which have preached a spiritual 

conversion not related to social change. They are Interested In 

the social change of the individual, but not In the change of 

society. On the other side, -ra minority from both the Catholic and 

the Protestant churches composed of those who have strong 

emphasis In the political commitment of Christianity. These two 

groups are usually divorced. Galilea's concept of conversion 

combines these two aspects. 

(f) The contribution of Romero to a Latin American 

understanding of conversion Is his personal example of sacrifice. 

A Latin American discussion of conversion without a practical 

example of the way that conversion happens, could be only an 

academic exercise. Romero Is the example of a person with povmr 

that experienced conversion. He was appointed as Archbishop of El 

Salvador by the Institution because he was considered moderate, 
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but his pastoral experience with the oppressed, the exploited, 

and assassinated, totally changed his life. He was converted to 

Jesus through the suffering and death of his brothers and 

sisters. This experience changeý his message; ý""ýIoyalties, and 

resulted in his death. 

(g) The contribution of Castro to the concept of conversion 

Is his remark that Liberation theologians are no longer 

considering then-selves as having the only answer to oppressive 

situations. Castro claims for a conversion in an ecwnenical world 

where others are seeking their own answers. 

Conversion for Liberation theologians, despite a certain 

lack of biblical research, Is understood as a commitment to Jesus 

Christ. The term conversion Is not well accepted in 'Christian' 

countries, but the term commitment to Jesus Is better received. 

Then, commitment to Jesus Christ In a particular situation - 

Latin America- is to take the side of the oppressed in a 

historical situation. Both the poor and the rich are Invited to 

be committed to Jesus Christ, but each side receives different 

demands. On the one hand, the rich (k9kdemanded to avoid any kind 

of oppression, and, on the other hand, the poor W asked to 

participate with others In creating a better world with balance 

between spiritual and social aspects. 
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CHAPTER THREE 

The Situation of Palestine in Jesus' Time 

Studies In the New Testament have undergone a renewal during 

the last 15 years and scholars from the United States and Europe 

have started using social sciences more than philosophical 

approaches in their researches. (1) A new interest In the 

historical Jesus has begun and there has been much criticism of 

Bultmann's position. (2) Nevertheless, for some scholars form- 

critical methods opened the way for the sociological 

Interpretation of the NT. For them, the term Sitz im Leben was 

not only a description of the historical context, but it 

developed Into a sociological study of the situation of the New 

Testament . (3) 

In this part of the work the principal aim is to establish 

the situation in which Jesus invited some people to follow him. 

(1) Borg, Wrcus. 'A renaissance In Jesus Studies', Theology 
Today (1988), 45,280-92. Hollenbach, Paul W. 'Recent Historical 
Jesus Studies and the Social Sciences', Seminar Paper SBL, 
(1983), 61-78. Dunn, James. Testing the Foundations. Current 
Trends In NewTestament Study. Durham: University of Durham, 
1984. 

(2) Horsley, Richard A. Jesus and the Spiral of Violence. 
Popular Jewish Resistance In Roman Palestine. San Francisco: 
Harper & Row, 1987. He writes, "The extensive Influence and 
Intensive resonance of Bultmann's 'demythologizing' and his 
existentialist Interpretation in the New Testament studies well 
Illustrated this problem. " (P. 151). Also, see Sanders, E. P. Jesus 
and Judaism. London: SCM, 1985, pp. 16ff. Also see Dunn (1984), 
pp. 17f. 

(3) Nissen, Johannes. Poverty and Mission. New Testament 
Persp2ctives. Leiden: IIMO, ' 1984, p. 1. 
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It is necessany a re-construction of the situation In Jesus' 

time because there are many disagreements about It. Some passages 

from the Synoptics such as Mk, 14'47ýA-) 1-ý are Interpreted by 0. 

Cullmannas a test of the violent situation and the Involvement of 

some of the disciples of Jesus with the revolutions. In the same 

way, Hengel support-) in The Zealots that in Jesus' time they were 

organized as a movement. On the other side Horsley supports that 

in Jesus' time there was ndany "organized movement" opposed to 

the Romans. 

In this part of my work it Is my Intention to show that the 

situation during the ministry of Jesus had similar variables cktý 

the situation before the fall of Jerusalem, such as high taxes, a 

"brutal" Roman representative and the nationalist feeling from 

the Jews. 

This situation Is Important for our study because conversion 

happens In concrete social realities where people are 

Interrelated. This situation will be divided Into three aspects: 

the political situation, the economic situation, and the 

religious situation. 

3.1 Political situation 

The starting point Is a discussion of the situation of 

Palestine between the 20s and 30s CE. Because there are not 

highly secure and dated facts during this period, special 

attention will be paid to the government of Pilate (26-36 CE) as 

the historical point of reference. 

In that situation, Jesus' Invitation to be a disciple and to 

follow him, had revolutionary Implications, which made both the 

religious authorities and the Romns think that Jesus was a 
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dangerous leader and, therefore, they killed him. As a conquered 

country, Palestine had a Roman supported government through 

Herod's descendants or Roman prefects which used direct and 

Indirect techniques of ruling In order to keep the civilians 

under control and to collect the taxes. This kind of government 

produced a reaction from the dominated. 

3.1.1 The direct Roman domination: Palestine fell under the 

Roman rule in 63 B. C. E. when Pompey conquered it and took 

Jerusalem. (4) For next 23 years, the Roman army made Its presence 

felt through armed actions. Many Jews were crucified or sold as 

slaves and many towns destroyed. (5) In addition, a client King, 

Herod, overcame his enemies and obtained the support of the 

Romans. Pixley states that the situation of Palestine worsened 

with Herod: 

A further complicating factor was the rise of a local king, 
Herod the Idumean. Herod, whom Jews suspected of being a Jew 
only by convenience, was able through gaining the confidence 
of the Roman authorities to be recognized by the Senate In 
40 B. C. E. as king with a good measure of autonomy. (6) 

Herod was a violent king who oppressed Palestine and used 

several means In order to keep peace. For example he changed the 

custom that the High Priest was appointed for life enabling Herod 

to remove him at his convenience. Also, he took advantage of the 

appreciation of the Jews for their Temple and he manipulated the 

nationalist feelings Investing much money in Its reconstruction. 

(4) Josephus, The Antiquities of the Jews 14,4. Horsley, 
Richard and John S. Hanson. Bandits, Prophets and Messiahs. 
Popular Movements In the time of Jesus. Minneapolis: Winston 
Press, 1985, p. 30. 

(5) Horsley and Hanson, Bandits..., (1985), p. 31. 
(6) Pixley, George V. 'God's Kingdom in First-Century 

Palestine: The Strategy of Jesus'. In The Bible and Liberation. 
Political and Social HBrimneutics. Neiý York: Orbis Books, 1983, 
p. 381. 
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Mbreover, Herod established a good secret police which allowed 

him to destroy the opposition and any possible threat to his 

government. (7) 

For Borg, the first factor which allowed the Romans 

effective control of Palestine, and caused violent opposition 

from many people, was the collaboration of Herod. (8) Herod not 

only eroded the Jews' self government by taking the right to 

appoint the High Priest according to his own whim, but murdered 

many members of the Sanhedrin as well. As an Intermediary of the 

Roman government, but, built cities In a Hellenic style, such as 

Sebaste, Caesarea, and some f ortressý, '7 Also, many temples were 

dedicated to Caesar. (9) He seemed or could be Interpreted as more 

Interested In having good relations with his masters than In 

being concerned for the situation of his people. 

In the opinion of Borg, the second event where the 

opposition to Rome was embodied, occurred after Herod's death. 

There were many groups which intended to regain something of 

their lost freedom and each one opposed the Romans In their own 

way. Sow of them went to Rome, and others like Judas -son of the 

brigand chief Hezeklah- seized and occupied Sepphorls. For all of 

them, autonomy was their dream. (10) 

A third factor was the protest against the census. The 

unrest was general. In addition to the rejection of oppressive 

(7) Josephus devoted attention to Herod In The 
Antiquities-, 14,9. A further discussion is found In Smallwood, 
Mary E. The Jews and the Roman Rule. From Pompey to Diocletian. 
Leiden: E. J. Brill, 1976, pp. 44-104. 

(8) Borg, M. J. Conflict, Holiness and Politics in the 
Teachings of Jesus. New York: The Edwin Mellen Press, 1984, pp. 
36ff, 

(9) Josephus, The Antiquities-, 15,9. 
(10) Borg, Conflict (1984), p. 40. 
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rules, Jews believed that the land belonged to God and any 

alien power which intended to put a tax on It could be 

considered as robbers. (11) 

A fourth factor of unrest was the government of Pilate (26- 

36). It Is an Interesting period due to Its relation to Jesus' 

ministry. Pilate started his rule with an act of arrogance 

introducing images of the Emperor attached to the standards of 

his troops in the fortress Antonia in Jerusalem. People from the 

city and the countryside protested to Pilate In Caesarea and he 

relented. This protest has been seen as a non-violent movement. A 

second non-violent protest was set up when Pilate took temple 

funds. On this occasion Pilate's disguised soldiers beat up many 

Jews. (12) 

The Information about the Roman control of Palestine covers 

a period of at least 200 hundred years, from Pompey (63 BCE) to 

the second Jewish revolt (140 AD). Nevertheless, the aim In this 

part of the work Is to present the situation of Palestine around 

the time of Jesus' ministry, I. e. around 30 AD. For this reason a 

further discussion of Pilate is necessary here. This discussion 

will be centred on two different explanations of Pilate's 

character. One comes from the Gospels where he appears to be a 

moderate, Just, and weak governor. Another explanation comes from 

PhIlo where he appears to be a very corrupted person. This point 

Is important because a moderate ruler produces less opposition 

(11) Ibid., p. 42. Josephus, in The Antiquities-, 18,1, 

writes that the people of JM,, ae were persuaded by Joazar to 

accept the census, but Judas the Galilean (Galilonite) and 
Sadducc a Pharisee led the people in a revolt. Josephus claims 
that the revolutionaries caused every kind of problems which the 
Jews suffered. 

(12) Borg, Conflict (1984), p. 43. 
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from the population than a violent one. Also, a violent ruler can 

suppress any signal of unrest In the population. 

The portrait of Pilate as a moderate procurator Is supported 

by a sentence In Tacitus' book when he writes, "In Tiberius' 

reign all was quist. "(13) Tacitus' opinion is likely because at 

this time there was not a large rebellion against Rome In 

Palestine. The Gospels show that Pilate put Jesus to death 

because of Jewish pressure on him. Mark establishes a series of 

acts, such as the crowd was sent by the chief priests, the 

teachers of the law, and the elders (Nk 14: 43). Again, "The chief 

priest and the whole Council tried to find some evidence against 

Jesus in order to put him to death,... " (Nk. 14-55). In the same 

line, Mark 15: 1,3, and 11 show that the religious authorities 

were the cause of Jesus' death, making clear that Pilate did not 

have any intention of killing Jesus. 

On the other side, a portrait of Pilate as a violent and 

ruthless governor is supported by: (a) Josephus who accuses 

Pilate of trying to "... abolish the Jewish laws. "(14) Josephus 

also writes that Pilate deceived non-violent demonstrators 

beating up and killing many of them. (15) The last piece of 

Information Is very important and convincing because It comes 

from Josephus, who was committed to the Romans and he usually 

praised them. (b) Philo describes Pilate as venal, violent, 

rapacious, brutal, torturer, and as a ruler who executed 

(13) Tacitus. The Histories. Trans. by Kenneth Wellesley. 
London: Pinguin Books, 1978, p. 227. 

(14) Josephus, The Antiquities-, 18,3. 
(15) Ibid. It is worth noting that the inforrmtion of 

Josephus about Pilate can be Interpreted as supporting him as 
moderate because Josephus writes that Pilate improves the 
facilities of the community. 
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people without Judgment. (16) In the opinion of Winter, Philo's 

testimony about Pilate's character Is the best because Philo was 

a contemporary of Pilate and he was not influenced by the part 

that Pilate played In the condemnation of Jesus. (17) 

A further discussion is needed of the intention of the 

Gospels In presenting an Innocent Pilate In relation to Jesus' 

crucifixion. Winter remarks that the facts on the trial of Jesus 

were re-fashioned by the evangelists themselves, and that 

the mre Christians are persecuted by the Roman state, the more 

generous becomes the depiction of Pontius Pilate as a witness to 

Jesus' Innocence. "(18) In addition there are two more aspects 

that enhance and clarify Pilate's description in the Gospels: 

Luke 13: 1-2 and the case of Barabbas. Luke 13: 1 says that some 

Galileans were killed by Pilate; the fact that they were killed 

while they were offering sacrifices is Important because It shows 

the deceptive methods that Pilate used. (19) In regard to the case 

of Barabbas, (20) the gospels show that Pilate was severe against 

anyone who intended to do any revolutionary action. Mark 15: 7 and 

Luke 23: 18 define Barabbas as a rioter, and John writes that he 

was a bandit (18: 40). Probably the other two men who died with 

(16) Philo, Legatio Ad Calum. Introduction, Traduction et 
notes par Andr6 Pelletier. Paris: Editions Du Cerf, IM, pp. 
M-TS. 

(17) Winter, Paul. On the Trial of Jesus. Berlin: Walter De 
Gruyter -& Co., 1961, p. 53. 

(18) Ibid., p. 59. 
(19) Maier, Paul L. 'The Episode of the Golden Roman Shields 

at Jerusalem'. Harvard Theological Review 62 (1969), 109-121. He 
highlights that the shields were carried at night. See also, 
Kraeling, Carl H. 'The Episode of the Roman Standards at 
Jerusalem. ' Harvard Theological Review, 35 (1942), 263-289; and 
Nock, Arthur Darby. 'The Roman Army and the Roman Religious 
Year'. Harvard Theological Review, 45 (1952), 235-252. 

(20) See Maccoby, H. Z. 'Jesus and Barabbas', New Testament 
Studies 16 (1969-1970), 55-610. 
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Jesus were also rioters (Lk 23: 32). Therefore, the description 

of Pilate in the gospels as an Innocent, In relation to the death 

of Jesus, Is dubious, and his description made by Philo fits 

better. Pilate's violent character allows us to conclude that the 

situation in Jesus' time was not a peaceful one In spite of the 

Interpretation of Tacitus' remark. * 

A fifth factor which provoked hard resistance against the 

Romans was Caligula's intention to erect a statue of himself In 

the Holy of Holies In the Temple (37-41 AD). This event did not 

have direct relation to Jesus' time, but it demonstrates that the 

whole nation was aware of the political oppression and they were 

ready to fight against the Romans. With this act, every one 

understood that Caligula was threatening not only the religious 

institutions but their national Identity. The Torah and the 

Temple were at risk of being defiled and the nation was ready to 

defend them. The conflicting atmosphere got worse with the rule 

of Cumanus (48-50) CE and other procurators such as Felix (52- 

60) and Florus (64-66), which culminated In the destruction 

of Jerusalem. (21) 

It is necessary to point out that Cumanus's government awoke 

national loyalties to the Temple and to the Torah, but different 

groups had different ways of expressing their opposition to the 

Romans. There were non-violent groups appealing to the good sense 

of the Romans and of their own fellows. Others were inclined 

toward the use of violence and terrorism against the Romans as 

the primary way of resisting their domination. But when the Torah 

and the Temple, which were symbols of national Identity, were 

(21) Borg, Conflict ..., (1984), p. 44-45. 
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threatened, non-violent and violent people Joined in defending 

t hem. 

The Roman domination, like every oppressive system, had an 

Impact on the whole nation and on every aspect of Its cultural 

expression. It affected the religious sphere because the concept 

of theocracy was no longer suitable for Judea because the 

Hasmonean dynasty of high priests was changed and the political 

power was taken by a client king, Herod. The Romans supported a 

Hellenistic style of life which was present in Palestine before 

Roman domination. This Gentile Influence was represented by 

Images, gymnastics and Hellenistic customs. (22) The Romans ruling 

Palestine were helped by a native upper-class which was 

Interested In keeping their privileges, and the majority of them 

were ready to aid in the subjugation of the common people, but 

not give up , their loyalty to the Torah and 

to the Temple. It is worth noting the different ways that 

Josephus reacted to two historical events. The first, when Judas 

the Galilean led the revolt against the Romans, Josephus blamed 

Judas as the cause of many problems. (23) Yet in a second case, 

when Pilate wanted to defile the temple, Josephus declared that 

he Intended to put away the Jewish law, showing that a motif for 

(22) Ibid., p. 29-30. Also see Brown, P. B. "Techniques of 
Imperial Control. The Background of the Gospel Event" pp. 35T- 
3TT. Harvey, A. E. Jesus and the Constraints of History pp. 11- 
18. Horsley, Jesus and ..., (198T), pp. 3-15. Horsley and 
Hanson, Bandits..., (1985), pp. 31-46. Gager J. C Kingdom aLid 
Community p. 23. Pixley, G. 'God's Kingdom in First-Century 
Palestine: the Strategy of Jesus'. In Gottwald, Norman K. (ed. ) 
The Bible and Liberation. Political and Social Hermeneutics. 
Maryknoll, N. Y: Orbis Books, 1983, pp. 379-393. 

(23) Josephus, Antiquitibs ..., 18,1. 
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a general atmosphere of unrest and revolutionary intentions 

existed during Jesus' ministry. (24) 

3.1.2 Indirect domination: Horsley shows that every Imperial 

government needs the collaboration of native people In order to 

control the population In dominated countries. He states that 

at least once the leaders, high priests and nobility collaborated 

In the oppression of the common people. 

The Jewish ruling circles, Including the Herodians and chief 
priests, however, were unresponsive to the people's further 
appeal to them to join In the protest against Florus' 
misrule. Instead, the Jewish ruling class saved its energies 
to appeal to the Romans and King Agripa 11 to send troops to Tot 
down the rebellion, once the people finally became that 
desperate. (25) 

The relation between the upper-class and the Romans can be 

Illustrated through the following facts. (a) The treatment given 

to the upper-class by the Roman army and by the resistance 

fighters respectively. (26) The resistance fighters labelled many 

people from the upper-class as "collaborators", and this meant a 

death sentence executed by terrorists or sicarti. In this 

respect, Horsley writes "... the sicarii did not attack the Romans 

directly, but Instead attacked their own Jewish aristocratic 

leaders who were collaborating In the imperial rule of 

Judea". (27) The resistance fighters considered that those who 

collaborated with the Gentile government were traitors to God and 

to the Torah. The Roman army protected them many times. In the 

opinion of Horsley "There was an ordinarily mutual dependence, 

benefit and cooperation between the Romans and the native 

(24) Ibid., 18,3. 
(25) Horsley and Hanson, Bandits (1985), p. 43. 
(26) There is a debate about the existence of the resistance 

fighters in Jesus time. This debate will be considered later. 
(27) Horsley, Jesus and..., (1987), p. 48. 
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aristocracy" (28) and each party was interested in keeping good 

relations. (b) The upper-class was the Instrument of Internal 

oppression and they were Involved In collecting taxes, 

represented by tithes and maintaining the system. (c) During the 

war In 66, members of the upper-class were welcomed by the Romans 

when they deserted, but poor people were often killed. (d) The 

upper-class was promised the return of their power and properties 

after the war and they Intended to moderate the rebellion, but 

there is not evidence that this promise was fulfilled to them. 

3.1.3 The resistance from the dominated: When a country is 

conquered, the population has to take a position In relation to 

the conqueror or dominator. In general, every kind of oppression 

demands a response from the oppressed. 

Theissen(29) studies the socio-economic factors which 

affected the Jewish population under the Roman domination and he 

states that the population chose from three possibilities: 

evasive behaviour, aggressive behaviour, and a third way which 

can be classified as In between evasive and aggressive behaviour. 

Jewish were people which sometimes evaded political confrontation 

either by fleeing to the mountains, or submitting, and other by 

supporting revolutionaries and bandits. In this third way, 

Theissen describes beggars and wandering charismatics. He does 

(28) Horsley, R. "The Zealots", Novum Testamentum 28,2 
(1986) pp. 159-192. Hengel, Wrtin. The Zealots. Investigati2ns 
into the Jewish Freedom Movement In the Jewish Freedom Movement 
in the Period from Herod I until 70 A. D. Trans. from the German 
by David Smith. Edinburgh: T. & T. Clark, 1989, p. 323. 

(29) Theissen, Gerd. The First Followers of Jesus. A 
Sociological Analysis of the Earliest Christianity. London: SCM, 
1978, p. 35. Theissen does not see the response as an action 
against the oppressive situation, but it was a kind of 
accommodation to the situation. 
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not present these three groups as a response to political 

domination, but to the socio-economic situation. Nevertheless, 

he states that facing the political oppression there were 

prophetic movements, resistance movements, and the Essenes. (30) 

In Theissen's studies it Is difficult to find a clear approach to 

the problem of foreign domination and the role of the population 

In relation to It. He Is not Interested in the political 

consequences of domination. Nevertheless, his classification of 

people in terms of evasive and aggressive behaviour is 

useful for considering It as a response to the Roman domination. 

Borg sees that the resistance to the Roman government was 

widely spread through Palestine and It Involved people from 

various social classes. (31) Nevertheless, the existence of an 

organized revolutionary group In Jesus' time Is not clearly 

demonstrated. Horsley says that an organized revolutionary group 

was found only during the revolt of 66 C. E. Before that date, 

there were several protests against the Romans, but not a 

revolutionary movement. (32) On the other hand, Hengel maintains 

that the Zealots were organized as a movement in Jesus' tinie. (33) 

Both Horsley and Hengel agree that there was a background of 

activities made by zealous people In Palestine, such as the 

Fourth PhIlosophy. (34) This movement was described by Josephus as 

composed of people who agree with the Pharisees but they have 

(30) Ibid., p. 61. 
(31) Borg, Conflict-, (1984), pp. 41 and 43. Josephus 

mentiong that Judas the Galilean was supported by people from 
different social classes (Antiquities-, 18,3). 

(32) Horsley, Jesus and..., (1987), p. 79. 
(33) Hengel, The Zealots, (1989), pp. 337ff. 
(34) Horsley, Jesus and..., (1987), pp. 77ff and Hengel, The 

Zealots (1989), pp. 90ff. 
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I ... an Inviolable attachment to liberty', and they maintained 

that God is to be the only ruler of Israel. (35) As a result of 

these two beliefs, they opposed the Romans as a religious duty 

not due to a political awareness. Hengel accepts that the Zealots 

were a party in Jesus' time based on the evidence of Josephus and 

the Gospels. (36) Nevertheless, he has some doubts about this 

because Jesus never openly referred to the Zealots, and about 

Josephus he says, 

What Is remarkable, however, Is that Josephus only used 
this party within a relatively limited framework and at the 
same time quite often within that framework. It occurs 
almost exclusively In the fourth and fifth books In the 
author's description of the civil war in Jerusalem and the 
first part of the siege. (37) 

Hengel discusses that the omission of Josephusl description of the 

Zealots is a consequence of his biases against revolutionary 

movements. 

Furthermore, both Hengel and Horsley maintain that various 

groups were committed to fight for freedom. Hengel In The Zealots 

writes that the fighters for freedom were known as: robbers (P. 

24), sicarli (p. 46), barjone and Galileans (p. 53), and Zealots 

(p. 59). Horsley describes the robbers as social bandits, (38) the 

(35) Josephus, Antiquities-, 18,1. Horsley denies some 
features attributed to the Fourth Philosophy and he re-interprets 
Josephus writing that "He simply complains about the effects of 
this ideals, Including their passionate devotion to freedom. " The 
Spiral-, p. 79. 

(36) Hengel, The Zealots, (1989), p. 337. 
(37) Ibid., p. 62. 
(38) Horsley and Hanson, Bandits (1985), pp. 48ff. 

Horsley, R. A. 'Ancient Jewish Bandits and Revolt Against Rome, 
A. D. 66-70.1 Catholic Biblical Quarterly 43, (1981), 409-432. 
Horsley, R. A. 'Josephus and the Bandits' . Journal for the Study 
of Judaism (1979), 10(l), 17-63. 
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sicaril as terrorist, (39) and the 7ealots as a true revolutionary 

movement, but only in the revolt of 66 C. E. (40) 

Horsley's argumentation is convincing. There was not a 

strong evidence of Zealot movement during the ministry of Jesus, 

but It does not mean that Palestine was a peaceful territory 

during that time. Horsley portraý, ýý bandits, especially In 

Galilee, with many "revolutionary" features. The "social 

banditry" Is presented as the response from the oppressed. 

Considering several aspects such as the violent character of 

Pilate, the heavy taxation over the people, the religious pride 

of many Jews, it Is high probably that there were many people who 

did not support the political government, but did not belong to 

"organized movements". 

To summarize, in Jesus' time there were protests against the 

Romans or their client kings. These protests motivated the Roman 

arnrj or their allies to kill, destroy and enslave people and 

towns. Also, there were those who directly fought against the 

Romans or the Jewish aristocracy. They were probably not Zealots 

because of their late participation in the revolt, but robbers 

and sicarti, which sometimes acted as fighters of freedom. The 

reaction of the Jews during Jesus' time perhaps can be called 

"non-violent", but Its results were clearly violent because 

Pilate used the army in order to crush the demonstration. In this 

-A14 -, 
JUCý, 

regard Horsley's studies about sicaril and bandits support ý'that 

(39) Horsley and Hanson, Bandits-, (1985), pp. 200ff. 
Horsley, R. A. 'The Sicarif: Ancient Jewish Terrorists. ' Journal 
of Religion 59, (1979), 435-458. 

(40) Horsley, Jesus and. '.., (1987), pp. 159-162. 
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they "ore active almost from the beginning of the century. (41) 

Also, Farmer concludes that there '\-J(\! 5 a line of nationalism 

which took the teaching and examples of the Maccabees. (42) 

3.2 The economic conflict 

In order to depict a comprehensive picture of the situation 

during Jesus' time, (43) it Is necessary to study the different 

sorts of economic relationships between the Inhabitants of first 

century Palestine. As we have seen, Rome as powerful dominator 

Imposed Its political rule which produced a constant feeling of 

displeasure and nourished a yearning for freedom. Moreover, Rome 

established economic measures that affected the entire population 

and complicated the already difficult situation of the poor. 

The economic conflict in Palestine has scarcely been studied 

and consciously or unconsciously has been avoided. Borg Includes 

a fresh viewpoint on the Importance of a political study of 

Jesus, and he points out that earlier in this century the 

"consensus" was that Jesus was not interested In political 

matters. (44) But the situation has changed and several studies 

treating social and political topics have been written. (45) In 

(41) Horsley considers that there were bandits In '... the 
spontaneous popular uprisings following the death of Herod In 4 
BCE. 1 ('Josephus and (1979), pp. 38f). Also, he maintains 
that the sicaril emerged In Jerusalem during the 50s and that 
they mere urban people, but he mentions that banditry Is a rural 
phenomenon and It Is virtually endemic to peasant 
societies. ' ('The Sicaril (1979), p. 437. 

(42) Farmer, William Reuben. Maccabees, Zealots, ý! nd 
Josephus. An Inquiry Into Jewish Nationalism in the Chreco Roman 
period. New York: Columbia University Press, 1956. 

(43) The Intention of the gospels was not to give a 
description of the society and Its situation but to present Jesus 
Christ. Nevertheless, they have Information about a society 
living during the first century. 

(44) Borg, Conflict ..., p. 4. 
(45) It Is necessary t. o take into account the fact that 

there Is a new interest in the social and economic world of the 
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relation to the economic problem In Palestine there are fewer 

studies, perhaps because an economic analysis can be influenced 

by Marxism or the Idea that religion has nothing to do with 

economics. Horsley says, 

Whereas some interpreters of modern colonialism have 
overemphasized the economic aspect, the tendency In 
biblical studies, with their focus on cultural-religious 
phenomena, has been to underemphasize or Ignore the 
economic dimension. (46) 

In Latin America where the economic conflict Is strongly 

polarized between rich and poor, there Is a high interest In 

biblical studies related to economics. Moreover, Liberation 

Theology has had the tendency to compare the situation of 

Palestine In Jesus' time with Latin America and Its political, 

economic and social dependency upon a foreign superpower. 

Liberation theologians believe that any biblical Interpretation 

has to be closely related to the situation where the Interpreter 

and his/her people live (see chapter one). Also they believe that 

any theological topic has to have social consequences for those 

who are living in that particular situation as the oppressed or 

oppressors. In the opinion of Liberation theologians, both 

Palestine and Latin America have suffered a foreign domination 

with the collaboration of a native aristocracy; both have had a 

high rate of poor people and many protest movements. It is highly 

probable that a careful consideration of socio-historical 

New Testament. See Oakman, Douglas E. Jesus and the Economic 
Questions of His Day. Lewiston: The Edwin Mellen Press, 1986; see 
in Gottwald (ed. ), The Bible and..., (1983) the following 
articles: Gager, John G. 'Social Description and Social 
Explanation in the Study of Early Christianity', pp. 428-440; 
Scroggs, Robin. 'The Sociological Interpretation of the New 
Testament', pp. 337-356; and Smith, Robert H. 'Were the Early 
Christians Middle-Class', pp. 441-450. 

(46) Horsley, Jesus and..., (1987), p. S. 
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reconstruction of Jesus' teaching and his relation to the social 

aspect of his time, can produce a better understanding of the 

consequences of conversion to Jesus In the middle of a violent 

political and economically oppressive situation. 

In the Interest of this work, three aspects of the economic 

conflict will be considered: forced repatriation, heavy taxation, 

and the system of debts. 

3.2.1 Forced repatriation: When the Maccabean family came 

Into leadership and the Hasmonean dynasty was established, the 

Jews "ere gaining land and power and the borders of the nation 

were larger. The Gentile population living In the borders lost 

economic resources and in a way they were oppressed by the Jews. 

The confrontation between Gentiles and Jews was presented as a 

religious conflict where the Jews' identity was under threat from 

Hellenistic habits and only an emphasis on the Torah and the 

Temple was the solution. It meant that the Jews expropriated the 

Gentiles and cast out every one who was not Jewish or was not 

closely submitted to the Jews . This confrontation had not only a 

religious motive but It was a consistent policy of expansion and 

domination over towns and lands near, by. 

Beginning with the Hellenistic cities on the Nbditerranean 
coast, they gradually succeeded In conquering Samaria, 
Galilee, and many of the cities east of the Jordan River, 
eventually extending the Hasmonean kingdom to the former 
boundaries of the Davidic kingdom. MDreover, the Hasmoneans 
showed no mercy to these territories and their populations, 
destroying the cities and either forcing the inhabitants to 
become Jews or annihilating them. (47) 

The conflict between Jews and Gentiles has been a common 

problem In Palestine and sometimes the balance has been in favour 

(47) Horsley and HansoO, Bandits-, (1985), p. 22. 
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of the Jews. Each group in turn uses all its power killing and 

oppressing the other. When the Romans dominated Palestine the 

Gentile faction was favoured and many Jews lost their lands and 

had to move from the borders to the centre of the country. In 

addition Herod's policy of building cities with a Gentile model 

was continued by his successors. The traditional conflict was 

Increased and it Is likely that many Jews were refugees in their 

own country. The parable of the 'workers' standing In the market 

(Mtt. 20: 1-16), could be an example of that. This factor affected 

the economy of Palestine and produced a high proportion of 

landless people who were In need of any kind of work. 

The Roman "liberation" of the Hellenistic cities which had 
been subjected by the Haswneans In the second century BCE 
In all probability had an enduring Impact on the Jewish 
peasantry. (48) 

It Is reasonable to accept that Palestine was overpopulated 

and many people were unemployed and that this situation produced 

cheap manual labour and exploitation. In addition It produced R 

favourable climate for revolutionary and outlaw activities. In 

the opinion of Bannel, the economy In Palestine had declined as a 

result of civil wars, Roman taxation and "... the remigration of 

such Jews as had been settled by the Hasmonaeans in territories 

which were separated again from the Jewish commonwealth by the 

Romans. "(49) 

3.2.2 Heavy taxation: Another cause of economic conflict was 

heavy taxation. The Jewish population was under two systems of 

(48) Ibid., p. 57. 
(49) Bammiel, E. 'The Poor and Zealots', in Jesus and the 

Politics of His Day. Edited by E. Bammel and C. F. D. Moule. 
Cambridge: Cambridge University Press, 1984, p. 109. 
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taxation. It had to pay taxos to the Romns and also had to 

support the. Temple and the religious class. 

Thus Jews in Palestine were subject to two system 4-) f 
taxation, both of which they were powerless to affect. The 
one was dictated by Ronian policy, over which they had no 
control, and the second was required by divine 
revelat ion. (50) 

The manner In which people deal with the problem of taxation 

depends on their economic resources. For the upper class a heavy 

taxation Is a problem, but they usually transfer their problem to 

those who are under their Influence. For t he poor, a lif-avy 

taxation Is a matter of life or death because they do not have 

savings and an extra burden can produce the collapse of their 

system of life. J. P. Br own distinguishes three social levels. 

the rich, who benef it from taxation or at least escape It; the 

hard working poor; and the destitute. "The Gospels are obsessed 

with riches and poverty, wages and coins, the overriding 

questions of subsistence and survival. "(51) 

In order to widerstand the system of taxation In Palestine 

and Its effect on the population, it Is useful to distinguish the 

manner with which each class dealt with It. The problem of 

dI scuss Ing cI ass - str at If 1 cat ion Is well -known because of I. lie 

conl[Don understanding of the problem as a class struggle.. 

Nevertheless, the fact remains that every society has people with 

different levels of Inconie. Those who enjoy better opportunities 

and those who do not have them. Palestine was not an exception 

and It is worth noting that It was an agricultural society with 

(50) Borg, Conflict-, (1984), p. 32. 
(51) Brown, John Pal=n. 'Techniques of Imperial Control: 

The Background of the Gospel Event', In GottwId (ed. ), The 
Bible-, (1933), pp. 357-377. 
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an accepted pattern of rural economy. The foII owing 

classification Is given by Saldarini when he compares the social 

st rat IfI cat I on of Palest Ine to agr I cult ural states :t he govern I ng 

class, the retainer class, the peasants, and the artisatis. (52) In 

agricultural societies, the governing class Is only betwe-en 1-21% 

of the population and It includes chief priests, large 

landowners, notable elders, and major officials. The retalner 

class, about the 5% of the population, Is composed of soldiers, 

bureaucrat Ic off Icials, various kinds of servants, religious 

leaders, and teachers. They serve the needs of the governing 

group. They share to soup. extent the privileges of the elite, but 

they do not have the power. The Pharisees and the Scribes can be 

classified as part of the retainer class and their role was to 

support the governing class. For Saldarini, the artisan class, 3-- 

7% of the population, was not a middle class because they had a 

low productivity and they depended on the upper class. The 

peasants made up the bulk of the population because more labour 

had to go Into producing food. They were heavily taxed, typically 

at the rate of 30-70YS of the crop. They were kept under control 

and could only gain power when they had military Importance or 

there was a labour shortage. 

3.2.3 The Roman Tax System: The population in Palestine was 

accustomed to paying taxes, but Roman taxation was especially 

degrading and unrealistic. Taxation was not a new Issue for Jews 

during the ministry of Jesus. They had been paying taxes to the 

(52) SaIdarini, Anthony J. 'Political and Social Holes of 
the Pharisees and Scribes in (3alilee' . SBL, 1988, Seminar Papers, 
pp. 201-9; and Pharlsees, Scribes and Sadducees In Palestinian 
Society. Wilmington: Michael Glazier, 1988, pp. 21-49. 
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religious Institutions for a very long time-, and taxes to foreign 

countries on different occasions for the previous 200 years. (53) 

Dur I ng the Hellenistic period, taxation was necessary for 

covering tributes and they were collected by Jews. JPremlas(54) 

distinguishes between tax collectors and toll collectors, and 

liengel says that "From the Hellenistic period onwards, It was 

customary for taxes to be collected by tax- farnv--ýrs. "(55) The 

system was very well managed In such a way that Herod extracted 

an amazing amount of money Philch allowed him to bribe his Roman 

friends, to build now cities, and to reconstruct the Temple. 

Herod's development was paid by those who we-re under his heavy 

burden of taxes. "This development, however, far from benefiting 

the ordinary people, was founded by the products taken from them 

In the form of taxes, tithes and tribute. "(56) 

Belo sees that Galilee and Judea had a different type of 

production. In Galilee there was a majority of small farmers who 

produced grains, vegetables, wl ne, oil, dates and domestic 

animals stiff lcient for survival. In Judea, there wre large 

landovaiers Mto were capable of hiring peasants and thRy produced 

a surplus for export. ation. (57) Thelssen's description of L fie 

(53) Belo, Fernando. Lecture Materialiste de L'Evengile de 
Marc. 116cit - Practique - Wologle. Parts: Les FAitions du Cerf, 
1976. Belo defines the economy of Palestine as continuation of 
the kslatic economy, where the temple and the religious class 
were at the top of the society. P. 91-98. 

(54) Jeremias, Joachim. New Testament Theology. Part One: 
The Proclamation of Jesus. London: SCM, 1971, p. 110. 

(55) Hengel, The Zealots (1989), p. 134. In a general view 
the tax farmer made a deal with the Roman representative or the 
Iferodian family buying the right of collecting taxes. The 
operation on the field was executed by tax collectors. 

(56) Horsley, Jesus and..., (1987), P. S; and Belo, 
Lect ure. .. j (1976), p. 94. 

(57) Belo, Lecture-, (1976) p. 94. 
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Galilean economy Is simillar but for him each small landownr-r, 

produced a swell surplus useful for obtaining cash. (58) 

The only way that a government can bul Id new elf, ies, I)uy 

political support and satisfy religious feeling is by Int)osing a 

ruthless system of taxation on the land and people. (59) But at 

the same time, this policy creates dissatisfaction among the 

ruled people and the vast majority of them swi! rf- waiting for ail 

opportunity to overthrow the system. 

The- factor that sometimes produces confusion Is that t lie 

Romans had some laws which favoured Judaism. Julius Caesar In 45 

BC'E dictated a decree which gave to Judaism the status of relly'lo 

licita. (60) It meant t hat Jews were F-,,, --,, pted from Imperial 

worship and conscription, and they received special treatn-ýent In 

relation to Images and the Sabbath. In return Judea kept open the 

way to Persia and participated In protecting the principal food 

producer of the Empire: Egypt. It Is possible that Palestine was 

more Important for the Empire for Its strategic position than for 

Its economic contribution. "Tribute was, nevertheless, t aken 

without fail; in Rome's eyes non-payment was tantamount to 

rebellion. Beside the tribute, Rome also collected numr-n, ous 

tolls. "(61) 

Everyone In Palestine had to pay taxes in one way or other 

to the Romans. Nobody Is happy paying high taxes and receiving 

nothing in return. In addition, the majority of Jews saw "The 

(58) Theissen, Gerd. The Shadow of the Galilean 
'. 

Trans. from 
the German by John Bovden. London: SCM Press, 1987, pp. 67f f. 

(59) Horsley, Jesws and..., (1987), p. 33. 
(60) Borg, Conflict ..., (1984), p. 34. 
(61) Horsley, Jesus and .... (1987), 1). 7. Also see 

Simll-wood, The Jews under..., (1979), pp. 150-53. 
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Roman domination as wholly Illegitimate. "(62) As a natural 

consequence of that point of view, the tribute and toll taxes 

we-re seen as robbery. 

The Roman taxation struck the population of Palestine in 

many ways and the situation got worse when Rotw? passed through 

civil wars, natural disasters, misrule or economic problems. 

"Civil wars made more difficult the situation because additional 

burdens were Imposed. "(63) As In every Fopire, its developirunt, 

Its wars, Its disasters and Its misgovernment were paid for by 

the subjected countries. The direct dependency of the dominated 

countries could be seen In their economy, politics and culturt'. 

The Roman taxation was direct and indirect. Direct taxes to Houie 

were: the land tax (tributum soll) and the Income tax (tributwu 

capolti). Indirect taxes: toll-taxes. (64) According to Oakman, the 

tribute, a direct tax could be on the land or per capita. 

Indirect taxes were all of the tolls, duties, market taxes, and 

inheritance taxes. (65) The exact figure of the taxes Imposed by 

the Romans Is not clear but there are reasonable figures that (. an 

give an approximate idea of the real situation of the population. 

The tribute was the major drain of people's economy and It was 

the principal cause of rebellion against Rome. (66) The percentage 

t aken by t he Romans was 121.5%. In this regard, Oakman states 

koL) lulu. ) P. i-). 
(63) Hengel, The Zealots (1989), p. 134. 
(64) Ibid., p. 135. Belo suggests that. the tribute was as a 

personal tax and capital tax. In addition he states that t he 
anona was a direct tax collected In order to pay garrisons 
(Lectures ..., 1976, p. 17). See Meyers, C. Binding the Strong 
Man. A Political Reading of Mark's Story of Jesus. New York: 
Orbis Books, 1.988,1). 52. 

(65) Oakman, Jesus and the..., (1986), p. 66. 
(66) Horsley and Hanson, Bandits. .., (1985), p. 56. 
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that "It seenri reasonable to conclude, never t 110 1 OSS, t hat a 

minimum tribute In kind would probably have been one-Lenth, an(] a 

maxiiiium one--fourth. "(67) 

3.2.4 The Temple Tax System: Peasants, small landowners and 

artisans were In a dilemma. On one side, there was the loyalty to 

the Temple and their natural Inclination to fulfil all t lip 

requirements made by the Torah about tithes, and, on the other 

side, there was their need to survive. Refusing to pay the Roman 

tribute meant slavery and death. It is necessary to keep in mind 

that Palestine was an agrarian society subject to the particular 

conditions of such a society. Also, every society designs its own 

legal and religious system suitable to Its patterns of thought 

(ideology) and to Its daily life (praxis). In this respect, Borg 

writes that "The- Torah was designpd primarily for an agricultural 

society and Its system of taxation therefore applied primarily to 

agricultural produce, ... "(68) 

The Gospels mention that the Pharisees werp very striut In 

respect to tithes related to agricultural products. Myers accepts 

that the tithing structure stipulated in rabbinic traditions 

comtmnded a tenth of the harvest for the priest, a tenth of the 

remainder for the Levites, and, somet lnv-ýS' a tenth of t he 

retminder for other activities. (69) In addition, there was a 

Temple tax (Matt. 17: 25--26) which had to be paid by every Jew 

with the exception of womBn, slaves, minors, C*--Iltiles and 

Samaritans. This Itind of exception is called 'a Privilegitun 

(67) Oakmn, Jesus and the.. .., (1986), p. 69. 
(68) Borg, Conflict-, (1984), p. 31. 
(69) Meyers, Binding-, (1988), p. 52. 
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odlosum' because It is more a degradation than a betiefit. (70) 

Ilorbury asserts that the Temple tax only became regular in the 

Hasmonaean period and It was based on a Pharisaic Interpretation 

of Exodus 30: 13ff. (71) The whole Jewish system Laxation 

was believed to bo, required by God lit order to mintain a 

religious order which represented and gave national identity to 

the Jews . The Romans backe. d this system because Judaism was a 

legal religlon. (72) 

All of these factors allowed the Temple and upper priestly 

class to have a great Ideological and economic power. It explains 

the reason why the upper class and their supporters (retainer 

class) were ready to sacrifice all that they could lit order to 

maintain their privileges. The Temple was for the priestly 

aristocracy more than a religious Institution. It was the. basp of 

their economic system. It was nourished by the agriculturil 

producers through tithes and offerings and It was administered by 

chief priests who were the beneficiaries. (73) There Is no clear 

evidence about the size of the priesthood. SaIdarini rnmarks, 

based on his studies about agrarian empires, that in the 

Palestinian society the governing class was corq. )osed of 1---2% of 

the populatlon. (74) The primary obligation of a Jew, from a 

priestly point of view, was to pay traditional tithes and t 4) 

(70) Daube, David. 'Temple Tax' in Sanders, E. P. Jesus., the_ 
Gospels, and the Church.. Macon: Mercer University Press, 1937, p. 
123. 

(71) Horbury, William. 'The Temple Tax'. In Banwl, Ernst 
and Moule, C. F. D. Jesus and the Politics of [its Day. Cambridge: 
Cambridge University Press, 1984, pp. 277f. 

(72) Horsley, Jesus and..., (1987), p. 286. In relation to 
Judaism accepted as a legal religion, see Josepbus, AntlquiLie-s, 
16,6. 

(73) Horsley, Jesus and..., (1987), p. 286. 
(74) SaIdarint, Pharisees..., (1988), p. 40. 
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support the elaborate priesthood. Also, the Temple Was presented 

and accepted as a divine Institution and It was an obligation to 

God to support. (75) Economically, the whole city of Jermsalem 

depended on the Temple. The religioms celebrations attracted 

thousands of people from all over the world and t lie c' Ity 

benefited from that. (76) 

Nevertheless, there were several factors which depreciated 

the relevance of the Temple. Groups such as the Qunranites 

rejected it and its priestly aristocracy; the governn-iýnt reduced 

Its political Influence, e. g. Herod elevated mem1-)ers of npw 

families to be appointed as High Priest according to his plans. 

In addition, the collaboration of the priestly aristocracy with 

the repressive Roman rule made the Temple unpopular to the 

revolutionaries. Even so, the Temple was the centre of poiw-r and 

both Romans and Jews saw It as the vortex for any relationship 

between the two countries. This relationship was against the 

aspiration of the poor and in favour of the Romans and the Jewish 

upper class. The Romans obtained a legitimacy for t lie I T. 

domination and the upper class In Jerusalem obtained the support 

of the Roman government In order to control common people. (77) 

In the opinion of Oakman, at least "... one-tenth of the 

harvest was due to the Temple", (78) but It could be nearly three- 

tenths of the wilt of production. In the opinion of Borg, the 

(75) Horsley and Hanson, Bandits-, (1985), p. 53. 
(76) Horsley, Jesus and..., (1987), p. 286. 
(77) Ibid. 
(78) Oakiman, Jesus and..., (1986), p. 66. fie gives two 

figures for full taxation In Palestine: 50% or 60%. Ile accepts 
these figures as normal In agricultural societies PAiere the- 2% of 
the population takes 15--16% of the agricultural output, (Ibid, p. 
73). 
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requirement of the Torah was over 20%. (79) If the double taxation 

added up to around 3, r)%--40% (perhaps inore), It was unbearable 

because small landovaiers had to save for the Sabbatical year and 

It presupposed that they obtained a good harvest every year. The 

Saýat. lcal year was established In Leviticus 25: 1-7, and Josephus 

used this text so as to explain this ordinance. (80) 

The principal problem was that each tax system Intended to 

collect the full amount of money without taking into aucount tbe 

difficulties of the people. florslu--. y says "Neither tbe Romans nor 

the Jewish aristocracy were about to forego their incon-u by 

reducing tbeir de. mands, I ns t ead they collaborated I it t bf- 

effective exploitation of the largely peasant producers ." (81 ) 

Even though the religious system did not have to support In army 

in order to defend Its borders or to control bandits (because the 

Roman government was In charge of that), It continued collecting 

the same taxation without reduction. As a result, many people did 

not pay the full taxation to the temple, and the religious class 

ostractsed them as punishment. For Horsley, this was the 

principal cause of the beginning of a new large class, I lit- 

"people of the land", the "am ha-aretz" and the abundince of 

band Its everywhrre. (ý82) 

3.2.5 Indebtedness: A very Important ecoriomic issue related 

to Jesus In Palestine Is the problem of poverty an(] riches. 

Taking Into account the abundant references about It In t lit? 

(79) Borg, goilflict..., (1984), p. 32. 
CSO) Joseplius, Antiquities, 3,3. 
(81. ) Horsley and Hanson, Bandits-, (1.985), p. 29. 
(82) Ibid., p. 33. 
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Gospels (Lk 6: 20; 12: 13--21; 14: 21; 16: 19-31; 19: 8; Mk 121: 42), it 

was a topic of concern in Jesus' tinie. 

The Invitation to followJesus was made within I situation 

where the poor and the rich played defined roles. Goodnv3ri states 

that the problem was not as simple as general poverty. On thoý 

contrary, Judea was a rich province. (83) Beyond doubt, malty 

people III Palestine suffered from poverty, but a sultabi. er 

explanation for the causes of poverty Is not clear. Stegeirvinn 

Irient I oils five factors which ca tLs ed poverty: (a) t III, 

reorganization of Palestine, I. e. the re-entry of many Je ws 

displaced by Gentiles; (b) Herod's expropriation of land which 

was then sold to wealthy landowners; (c) double taxation; (d) 

crop failure; and (e) indebtedness. (84) 

For Goodman the main cause of poverty was indebtedness. (85) 

The sw: ýal t hy aristocracy took advantage of the mnagenimit of the 

Temple which received pilgrims' money. The ax Aomana allowed 
I 

Jews to travel anywhere so they could reach Jerusalein with 

economic resources which increased the profit of the Temple. This 

surplus was Invested mainly In land and, after the lack of 

available land, In loans to the poor. 

Oakinan discusses the problem of Indebtedness, and lie thinks 

that the main reason why the peasants and labourers borrowed was 

the surplus, of rrioney In the hands of the rich. He says, 

(83) Goodman, Martin. 'The first. Jewish revolt: social 
conflict and the problem of debt. ' Journal of Jewlsh_-St-ud-Ie-s, 33, 
(1982), 417-27. Also see Oakman, Jesus and. .., (1.986), pp. 719f f. 

(84) Stegemann, Wolfang. The Gospel and the Poor. Trans. by 
Dietlind Elliot . Philadelphia: Fortress Press, 1984, p. 19. Also 
see Boerma, Conrad. Rich Man, Poor Man - and the Bible. London: 
SCM Press, 1979. 

(85) Goodman, 'The first..., ' (1982), pp. 417ff. 
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Not only was wealth from trade available to the urban 
aristocracy to loan, and not only did they need to Invest 
Itp but their demands for tithes and tributes, comiAned with 
demands of the Roman state, were forcing the peasantry to 
borrow. This was perhaps the chief reason for any debt 
problem. (86) 

In conclusion, the vast majority of people In Palestine wc, re 

suffering from poverty, and they were looking therefore for a 

solution to their problem. They were facing the. problem of 

refugees, heavy taxation, debts and bad crops In such a way that 

many of them had to sell their land and It hemselves or t lie Ir 

families as slaves In order to survive. (87) 

3.3 The Religious situation 

There were several renewal movements In Palestine In Jesus' 

time. Every one was looking for changes, and these wern sought In 

the political, economic arid, especially, in the religious sphere. 

Renewal moveny-mits were frequently related to religious 

reformation, with accompanying political, economic an(] social 

aspects. (88) Borg states that the Jews had to decide about their 

loyalty: the dilemma was to maintain the zeal for the Torah an(] 

the- Temple or to accept foreign Influence and to be threatened 

with extinction. They chose separatism and holiness. (89) For him 

the well known renewal movements in Jesms' time were the Essenes 

and the Pharisees. (90) 

These movements had differences between them, but, at the 

(86) OBkiman, Jesus and..., (198G), p. 74. 
(87) The Jubilee year was established by Moses (Lev. 25: 8- 

17). In t hat year all properties had to be restored to t Ile 
original owner or his descendants, but It seems that It was not 
frequently applied. 

(88) Hengel, The Zealots (1989). The main characteristic of 
the Zealots In Hengel's opinion is the zeal of Jahveh, pp. 214ff. 

(. 139) Borg, Conflict..., (1984), p. 5G. 
(90) Ibid. 
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same time, they shared some features: (a) they Were Interested In 

finding a solution to the problem of those who were living under 

the powerful rule of Rome and wanted to fulfil the Mosaic law; 

(b) they intended to offer a coherent solution to the whole 

nation In order to maintain Its identity; (C) tlipy partially 

succeeded In offering an answer to a part of the population; (d) 

they resisted thn imperial governmPnt at diffPrent tI nvys, f oV 

different reasons, and by different means. 

The F. ssenes(91) had a limited political Influence on Jt-:! wl.,; h 

life. They left society and disappeared into the desert. and the 

evidence of them are their books, some ruins, and Jewish 

references. 

The most important renewal movement was Pbarlsaism. In 

recent years, Its significance. has been red iscovered. (92) 

The renewal movements In Palestine(93) have at least two 

characteristics which were popular within the society of Jesus' 

time: (a) nationalist feelings, and (b) fidelity to tho law. 

(a) Nationalist feelings: The renewal movements were the 

(91) Josephus' description of the Essenes points out that. 
they 'have not certain city, but many of them dwe-Ilod In every 
city' (War..., 2,8; Antifluities..., 13,5). 

(92) This new Interest In the Pharisees can be noted ill 
Sanders, E. P. Jesus and Judaism. London: SCM, 1985; verlrvs, 
GAeza. Jesus and the World of the Judaism. London: SCM, 1986; 
Finkelstein, Louis. Pharisaism and the Making. KTAV Publishing 
House, Inc., 1972; Neusner, Jacob. The Rabbinic Traditions about 
the Pharisees before 70. Leiden: E. L. Brill, 1971; and Neusnpr, 
Jacob. From Politics to Piety. The Erw. rge cc- of Pharisaic 
Judaism. Englewood Cliffs: Prentice ffill, 1973. 

(93) In the opinion of Borg, Jesus' movetmýnt Pras a renewal 
mveinent. He says "The renewal movement Initiated by Jesus found 
Itself In con fII ct with the other r enevra I moveme nts. " 
(Conflict-, (1984), p. 74). Jesus' nlovement had different 
enlphases and they will be discussed later. 
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result of multiple causes, and one of these was t he pr ot es t 

against. any Imperial power. In order to survive, the Jews had to 

reinforce their own values and cultural features. The renewal 

movements tried to keep their own identity as Jews. Wnge I 

supports the Idea that this goal was demonstrated as 'zeal for 

purity'. (94) For this reason, magic and sexual Intercourse with 

pagans were considered Infidelity to God and were punished. 05) 

In this regard, Ilengel concludes "The Zealots, then, appeared all 

the more as the guardians of an 'ideal state' of Israel's perfect 

purity, a state resting on rigorous demands. "(96) 

The Pharlsees Intensified purity not only as a means f or 

holiness, but they "sought to counter directly the corrosive 

effects of Roman political control and Gentile influence. "(97) 

Purity allowed the Jews to be Isolated from the practices of the 

heathen and protected from assimilation and corrupt Ion. (98) 

Another Idea which was deeply embodied In Jewish tradition 

was that the land of Israel was Yahweh's land. The land was holy 

and the people who lived In It must be free to worship and to 

fulfil Giod's law. (99) 

(b) Fidelity to the Law: The renewal movements were strongly 

committed to keeping the Law and the Temple. (100) Any threat 

against the Temple was understood as a threat against the whole 

nation. In the opinion of Sanders, Law and Temple were 

(94) Hengel, The 2ealots' (1989), P. 186. 
(95) Ibid. 
(96) Ibid., p. 190. 
(97) Borg, Conflict-, (1984), p. 59. 
(98) Ibid. 
(99) Ibid., p. 62. 
(100) Ibid., p. 57. It Is necessary to point out that the 

Essenes rejected the Jerusalem Temple and Its priesthood becaw3e, 
they believe that the Temple was defiled. 
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interrelated due to the. fact that "the Ter%)IP riLes were based on 

the Torah, "(101) Thus the renewal movements enj)hasized a detailed 

fulfilm: -mt of the Law. Pharisaism as a typical renewal moveffckjit 

was Interested in maintaining the purity of the Law froin foreign 

Influences and interpretations. Probably, their etij)hasis on the 

Law produced a division between the righteoum and sinners, and 

between people who fulfilled all the requirements made by the 

Law, and those who did not and were called the am ha--aretz. (102) 

()ppenheimer In The 'Am Ila-aretz says that the term occurs 

"alongside other social strata", (103) that it denotes "foreigners 

In contrast to the children of God", and that It contrasted the 

"returned exiles" to the people of the land. (104) He concludos, 

To sum tip. The 'ammel ha-aretz are to be viewed as 
constituting a social stream which belonged to no defined 
class and had no separate organizational framework. Nor Is 
the 'am lia-aretz to be seen as one who intended to deny his. 
Judaism or who basically refused to accept the principles of 
the Witten or the Oral Law. In the sources the 'aam-i ha- 
aretz are defined as such because they did not scrupulously 
observe certain commandments and because of their Ignorance 
of the Torah. (105) 

3.4 Conclusions 

The situation of Palestine in Jesus' timp had an abundance 

of political, social and religious controversies. It was not 

necessarily a hot-bed of sustained and violent revolutionary 

movements at that time, but diverse sorts of pr ot 1--. s ts tyn- re 

common. There were people interested In collaborating with the 

(101) Sanders, Jesus and..., (1985), p. 251. 
(102) There Is a debate on the me-aning of the ain ha aretz, 

because sometimes this term has been Interpreted as a synonym of 
sinner. See Sanders, Jesus and..., (1985), pp. 174-209 and 
Jeremlas, The New..., (1971), pp. 108-118. 

(103) Oppenheimer, Aharon. Leiden: E. J. Brill, 1977, p. 10. 
(104) Ibid., p. 11. 
(105) Ibid., pp. 21f. 
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Roman authorities becamse for them collaboration was better that) 

death. Even more, there were soirie- who could manage this problem 

and bene-fit from It. 

On I lie other hand, the vast majority of people W-re 

suffering under economic pressures. They had to pay two kinds of 

taxes, and often these payments took them Into indebtedness. The 

economic prosperity nourished by the pax Romana. was mainly useful 

for the priestly aristocracy. In add ItI on, the majority of the 

people were suffering a rude, viciouLs arid treacherous Procurator 

who was Interested In keeping under control the population of 

Palestine by any means. 

I would like to highlight two aspecLsaf -- the situation of 

Palestine during the ministry of Jesus. Firstly, having similar 
t'ý -ktC'k 

conditions during the census or the fall of Jerusalem, viz. 

high taxation, violent governm--nt, and Jew's nationalist feeling, 

It is probabl- that only one thing was mlssii; ýfor an organized 

revolution: a leader. Even Horsley agrees t hat the situation 

produced a kind of social banditry. Secondly, following the 

equation of Boff --explained in chapter two of this work- chapter 

three establishes the political, economic and religious context 

of Jesus' time. The next chapter intends to reconstruct the way 

In which Jesus related himself to four groups in order to point 

out Ills political, religious and economic option, as the second 

term of Boff's equation. 
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CHAPTER FOUR 

RFLATIONSIIIPS (F JESUS 

The concept of conversion from Liberation Theology attempts 

to present a relevant answer to men and women living In a 

situation. The Latin American situation has violence, class 

conflict, oppression, discrimination, pseudo-Christianity, and all 

unequal social system where the rich have commodities, SIMIlar to 

people In the First World, while many others lack the'sp 

conubod it1 es . 

Liboration Theology presents a concept of conversion which 

Is related to this situation. This concept Involves a breaking of 

oppression, a commitment to the poor, a spiritual exper i ence, a 

renewal of religious values, a just social order, and a high 

concern f or huimn life, by non-violem means. Nevertheless, the 

use of biblical support by Liberation theologians taking Into 

account biblical criticisinhas not been convincing enough for 

friend and foo, and a doubt arises: can Liberation Theology 

develop a concept of conversion based on Jesus' relation to 

society (defining this relation through biblical criticism), 

which still offers a suitable call to corimitnunt for niodern 

societies In the First and Third Worlds? 

Me problem Is that, on the one hand, Liberation 

theologians, with the intention of being practical, sometimes 

Jump from the First-century Palestinian situation to the modurn 

one without sufficient consideration of the Justification f or 

doing so, and, on the other hand, NT scholars, with the Intent Ion 

of being scientific and neutral, sonutimes do not give any way 
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for their results to be wed as solutions to wdern problem In 

cowlex societies. 

The situation of Klesti"e around the 30sR has been 

described In chapter three of this work. The next step Is to 

discuss the relation of Jesus In that situation to (1) the 

Pharisees, (2) the religious authorities, (3) the Roman empire, 

arid (4) the rich an(] the poor, in order to deduce from Jesus' 

attitude to them the mpaning of conversion. It Is nf--ci, ssary to 

clarify that: (a) the relation Is between Jesu's and groups 

because the meaning of conversion Is related to society which Is 

composed of groups. In addition, the relationship of Jesus with 

a person can not give ILS enough s uppor t for a conclusion (b) 

Sometimes the same person can participate In more than one group 

(i. e. a given Individual could be both a religious leader and 

w! althy). And (c) the boundaries of each group are necessarily 

permeable and not mutually exclusive. 

The ny--thodology that will be used here Is historical 

biblical criticism so as to define the meaning of the text in the 

situation of Jesus. Special heed will be paid to the work of 

scholars using socio-lit. storical re-constructions. Owing to the 

fact that the special Interest of this work Is to connect the 

meaning of conversion In the First century to modern societies, 

the 'correspondence of relationships' model of Clodovis Boff will 

be used. This model accepts historical biblical criticism as a 

legitimate method of obtaining the meaning of t be text. an(] 

analyzing the Sitz Im Leben related to Jesms, and also accpl)ts 



191 

social sciences (socioanalyt teal mediation) to analyse modern 

situations into which the biblical concept must be applied. (I) 

4.1. Jesus and the Pharisees 

An attempt to define the Pharlsees in Jesus' time is 

difficult due to the many books and articles about them, vvhich 

paradoxically made them and their role In Palestinian 

. 9ociety more obscure and difficult to describe. "(2) 

Josephus' description of the Pharisees states t ha t t1wy 

wp-re a sect among the Jews from the time of 11yrcanus; (3) that 

t hey oppos ed t he Sac] ucees; (4) t lia tt hey wýr f2 skIIfuI 111 t ll(. 

knowledge of the Law; (5) that they w. -ve supported by comrrion 

people; (G) and that they refused the oaths of allegiance to 

Caesar and Herod. (7) 

Now, for the Pharisees, they live meanly, and despise 
delicacies In diet; and they follow the conduct of reason; 
and what that prescribes to them as good for them, they do; 
and they think they ought earnestly to strive to observe 
reason's dictates for practice. They also pay a respect to 
such as are In years; nor are they so bold as to contradict 
them In anything which they have Introduced; and, when they 
determine that all things are done by fate, they do not take 
away the freedom from men of acting as they think fit; since 
their notion is, t hat It hath pleased God to nviko a 
temperament, whereby what he wills Is done, but so that the 
will of men can act virtuously or viciously. (S) 

Contrary to Josephus, the synoptics have a harsh picture of 

the Pharisees, with the following exception: Matthew 3: 7, PA) I C11 

present some of them as interested In John the Baptist (which Lk 

(1) The 'correspondence of relationships' model was studied 
In chapter two of this work. Also see Rowland & Corner, 
Liberating Exegesis (1990), pp. 59-65. 

(2) SaIdarini, Pharisees..., (1988), p. 3. 
(3) Josephus, Antiquities 18.1; War..., 1.6. 
(4) Josephus, Antiquities, 18.1. 
(5) Josephus, The Life-, 38. 
(6) Josephus, Antiquities, 18.8,9. 
(7) IbId. 2 17.3. 
(8) Ibid., 18.1. 
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7: 30 rejects), the Pharisees' Invitation to J IM ms to eat sVI t 11 

them (Lk 7: 36; 11.37; 14.1), and their advice to Jesus about 

[Ierod (Lk 13-31). The Pharlsees are described quPstioning Jesws 

and his disciples about their relation to 'outcasts' (A 9-: 16 an(] 

par . ), about the Sabbath (Mk 2: 24 and parr and abolit 

washing hands before eating (Mk 7: 1--15 parr. ). 

The synoptics depict a clear opposition betwen Jesus and 

the Pharisees. On the one hand, the Pharlsees tried to trap Jesus 

(Mk 8: 11; 10: 2; 12: 13), accused him of blasphemy (Lk 5: 21), and 

they attributed Jesus' exorcisms to the power of Satan (Mi- 9: 34). 

Mark 3.6 writes "So the Pharisees left the synagogue and w-t at 

once with some members of Ilerod's party, and they node plans to 

kill Jesus", but the gospels do not me. ntlon the Pharisees 

participating in the accusation of Jesus and Ills deat Ii. 

"' joI ns the chief priests and the Nevertheless, Matthew 27: U 

Pharisees asking for guards to Jesus' tomb. It seems In the 

opinion of redactor(s) of Matthew the Pharisees were not directly 

Involved In the killing of Jesus, but they were not against of 

the. Idea. Oil the other hand, many, Jesus' parables were understood 

as addressed against the chief priests and the Pharisees. This Is 

very clear In the parable of the tax-collector and the Pharisee 

(Lk 18: 9). Also, Lk 5: 21 mentions the Scribes arid the Pharisees. 

Jeremias describes the Scribes as leaders of the Pharisees. (9) 

Neu. sner in his studies of the Pharlsees, mentions in part I 

thei 0 
eaders (among others Menahem, Shammia I, III I lel, arid 

Ganiallel), In part 11 their main emphases (the House of Shamina I 

(9) Jeremias, Joachim. ABBA. El mensaje central del Nuevo 
Testamento. Salamanca- Ediciones Sigueme, 1981, p. 100. 
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and the House of Hillel), and I" part III other traditions. In 

the opinion of Neusner, the Pharlsees took over the governwnt of 

the cultic life of the nation In particular after the destruction 

of the Teniple In 70 CE. (10) 

The Pharisees seeMlo have been a renewal mvemnL. For Borg 

and Bov&pr thp project of the Phartsees was to maki- a holy 

nation. (11) It seems that the descript tort of the Pharisee, -, imich, 

by dosephus and supported by sonv- biblical scholars s uc It as 

Sanders, Borg, Horsley and Neusner, is right. The Pharisees vwwe 

a lay group highly Interested tit the Law, tit the whole nation as 

children of God, and tit creating a religious system capable of 

maintaining their tr ad it i ons . 
Thp dencr i pt I on of t he gos pi YIIs 

probably biased by a later conflict betwe-en Judalsin an(] 

Christianity. testis too probably was an observant of the Law, 

loyal to the covenant, but, at the saw. time, lip had different 

ideas about what covenant loyalty involved and was accopted by 

many people, making him a competitor of the Pharlsees. 

tit a nutshell, the conclusloti made by Dunn is a(-c-epted here. 

But ,I ha t there wre at the timp of Jesus a nurnber (t f 
Pliarisees, arid probably a signif icant body of Pharlsees, who 
felt passionately concerried to preserve, Mkintain, arid 
defend Israel's status as the people, of the covenant and the 

righteousness of t he I aw, as understood it) the already 
developed halakoth, mms t be regarded as virtually 
certain. (12) 

(10) Neusner, J. The FlRbbinic Tradition about the Pharisees 
before 70. Parts Leiden. E. J. Brilli 1971. 

(11) Borg, Conflict-, (1984), pp. 58f.; Bowker, John, Jesus 
and the Pharisees. Cambridge: Cambridge University Press, 1973, 
pp. 13f . See Sanders' criticism on Bowker in jestus and..., 
(1985), pp. Off. 

(12) Dunn, Jaws D. G. 'Pharisees, Sinners, and Jesus', In 
Neusner, 

(, 
J., et al.. (eds. ) The Social World of Formative 

Christinity and Judaism. Philadelphia. - Fortres Press, 198.9, P. 
'174. 
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The relationship of Jesus to the Pharlsees will be discussed 

using two contrasts: (a) Jesus' companionship with outcasts, and 

(b) Jesus' petition of overriding the Torah. Both situations 

point to different attitudes between Jesms and the Pharisees, 

and, at the saw tim, are significant for a modern understanding 

of conversion. 

4.1.1 Jesus' companionship Ith oXasts: table fellowship. 

"The Son of the Man uame, and lie ate and drank, arid you 

said, 'Look at this mn! tip is a glutton arid a drinker, a friond 

of tax collectors arid other outcasts! ' (Lk 7: 34). This saying 

reflects the accusation mde by his opponents in Mark 2: 15; Luke 

15-1,2; 19: 7. In the opinion of many NT scholars this saying Is 

likely to be an authentic Jesus-saying, and the accusation Is 

genui ne because the redactors would not be Interested In 

collecting this sort of material against Jesus . (13) In tills 

regard Borg states. "Here, we may be sure, we are not only in 

touch with ipsissima yox Jesus but also with the 

voces contradictium. "(14) 

Jesus' table-fellowship with tax collectors an(] sinners was 

(13) See Sanders, Jesus and..., (1985), p. 16 ". .. materi aI 
which can be accounted for neither as traditional Jewish material 
nor as later church material can be safely attributed to Jp. sus". 
Also Bultmann R. History of the Synoptic Tradition. Oxford: Basil 
Blackwell, 1968, p. 205. Perrin N. Rediscovering the Teaching of 
Jesus. London: SCM press 1967, p. 39. Horsley rejects the idc-a 
that the toll collectors were significant In the ministry of 
Jesus. He. states that In the description of Jesms at the table 
'with toll collectors and sinners' was created in the early 
church (Jesus and the Spiral-, (1987), p. 215). Taking Into 
account the fact that 'toll collectors and sinners' did not have 
a special ministry In the early church, there is no point In 
representing that connected to the ministry of Jt-. su.,,,,. oil t lie 
contrary, such association could be undesirable for the country. 
In conclusion, Horsley's point is not convincing. 

(14) Borg, qgnflict..., (1984), p. 79. 
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considered an essential part of his ministry and message, (15) and 

It provoked hard opposition from the Pharisees. Jesus' table- 

fellowship as 'an acted pat-able', which litiplies further Ideas 

than an action, was wqed at least: (a) as at) expression of 

flit I Mcy; (b) as an expression of protest; and (c) as a 

representation of the kingdom of God. 

(a) Table-fell. Atilp 
as all exp ession of intimacy_. The wse of 

table-fellowship as expression of friendship or even restoration 

of a relationship was a well-known feature, and It Is Illustrated 

by the example of Evilmerodach when he released t III- king 

Jeholachin from prison. "So Jehoiachin was permitted to change 

from his prison clothes and to dine at the king's table for the 

rest of his life" (2 Kgs 25: 29). Table--fellowship acquires a 

great significance when It is offered to those who are it) 

disgrace. The banquet offered by the father to the prodigal son 

(Lk 15: 23f) Is a good example of that. Further, for the prodigal 

son the banquet was a sign of restoration. Neusner says that "Tile 

Dead Sea Sect, the Christian Jews, and the Pliarlsees all stressed 

ritual In connection with the, eating of meals. "(16) In addition, 

he states that the 'yahod' and t lie 'havurah' s uppor t ed L Ito 

opinion that meals were to be eaten In a state of purity. (17) 

JesLLs used table fellowship as a sign of Intimacy and also 

as an occasion for teaching (Matthew 26: 6-13; 20--25; and 26- 30; 

(15) Perrin, Rediscovering .... (1967), p. 107. 
(16) Neusner, J. Ideas of Purity In Ancient Judaism. Leiden: 

E. J. Brill, 19T3, p. 66. 
(17) Ibid. 
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Luke 7: 36--50; 10: 38-42; 11: 37-52; 14: 1-24 and 22: 14-38). (1.8) At 

the table Jesus demonstrated his purpose of accepting every one 

who wants to be relatt-d to him. Perrin says "The tab] v- ftýl lowship 

of the ministry of Jesus was not, of cours(-, restricted to the 

penitent tax collectors and sinners", (19) but outcasts were 

examples of the fact that Jesus' table was open to every one who 

decided to accept his Invitation. 

Joremias' opinion goes in the same way when be writes "The 

mocking exaggeration should not give us t he wr ong idea that 

normal company at table with his followers was limited I. o 

'sinners', it was quite enough to offend Jesus' opponents that he 

excluded no-one from It. "(20) 

Jesus accepted the Invitation of a Pharisee (Lk 14: Iff) and 

the Invitation of a tax collector alike (Lk 19: 1--10) and the 

Gospel shows that the latter was connected to conversion, (21. ) but 

the Pharisee was a leader and the tax collector an outcast. Both 

the Pharisee and the tax collector cannot be considered poor. (22) 

Bornkamm writes, "Ills freedom displays itself not In an abstract 

criticism of accepted standards but In the way In which he, as a 

matter of course, makes himself accessible to those who need him, 

(18) Teaching In the ministry of Jesus was a very Important 
topic. Matthew describes Jesus' teaching around sixteen tiff*--ýs. It 
Is a logical deduction that Jesus united meals and teaching, but 
It seems that the early church had not any Interest- 

. In linking 
thqsc, two features. 

(19) Perrin, Rediscovering .... (1967), p. 1-07. 
(20) Jeremlas, J. New Testament Theology. Vol. 1. Trans. by 

John Bowden. London: SCMPress, 1971, p. 115. 
(21) Luke 19: 1-10 Is probably a special material of the 

redactor of the gospel. 
(2-2) There Is no textual evidence of any special meal (if 

Jesus with the poor. Nevertheless, the meal in the desert (Mk 
6: 30--44) and the meal In the upper room (MU4: 12-210) can be 
considered meals with the poor. 
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I gnor I rig convent I ona II Imitat tons arid t 11ILS acuord I rig s uch 

outcasts proper recognition". (23) 

It Is probable that Jesus' table fellowship was accepted by 

the outcast as a special honour arid In a way as a sign of 

restoration. For those who were rejected by their society, to be 

Invited to have fellowship with a holy man could be the 

beginning of a new life. Jeremias makes a good point when lie 

writes: "It was an offer, of peace, trust-, brotherhood and 

forgiveness, In short, sharing a table meant sharing life. "(214) 

(b) Table-fellowship as an expression of protest. The 

accusation reveals that the table -fellowship of Jesus offended 

the Pliarlsees and the Gospels insist on the fact that he did eat 

frequently with sinners (Nik 2: 16 parr; Lk 16: 1f). For this 

reason, this accusation by the Pharlsees has been seen as "The 

mocking exaggeration"U or "... the mocking arid derisive '15) 

words". (26) 

The meaning of Jesus' offence against the Pharisees with 

respect to his table-fellowship is a complex matter because It 

has usually been understood as a violation of purity. The 

Pharisees' emphasis on purity justifies their anger against Jesus 

but it was probably not enough for condemning him to death. At 

any rate, Jesus' table. --fellowship created a climate of opposition 

arid conflict. In the opinion of Borg, Jesus used his table 

(23) Bornicamn, Gunther. Jesus of Nazareth. Trans. by F. 
McLuskkey. London: Hodder and Stoughton, 1969, p. 80. 

'14) Jeremlas, New Testawnt ..., (1971), p. 115. 
(25) Ibid. 
(29.6) Bornkamm, Jesus of..., (1969), p. SO. 
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feI lowsh Ip as a weapon(27) and It was deliberately 

provocative. (28) 

In order to reach a wider understanding of the reason for 

the rude reaction from the Pharisees against Iestis for his- table- 

fellow-ship with the outcasts, the aspect of purity must be 

amplified, despite of Horsley criticism. (29) The role of the tax 

collectors was clear enough In the Gospels but not the reason why 

eating with them was particularly provocative to the Pharisees. 

If the tax collectors were accused of being collaborators with 

the Romans and of having contact with G*--tittles, the same 

accusation could be made by the Pharisees bf some members of the 

religious authorities and the aristocracy. Furthernx: )re, If tile 

tax collectors were looking for forgiveness, not only Jesus, but 

the Pharisees would be pleased to accept them. (30) The 

collaboration of the tax collector with the Gt-n-tiles was 

understood by the Pharlsees as a direct threat against t he 

(27) Borg, Conflict-, (1984), p. 82. 
(28) Ibid. 
(29) Horsley, Jesus and the Spiral..., (1987), pp. 2117ff. 

The argument of Horsley againSt this point Is not convincing 
because there Is a reason for the coammity to Include or create 
a correction between Jesus and the toll collectors. 

(30) Sanders, Jesms and..., (1985), P. 204.1 agree with 
Sanders that the Pharisees were open to faithful sinners because 
"The notion that the conversion of sinners was offensive to the 
Pharlsees is, when thought about concretely, ridiculous". But, It 
is worth noting that Sanders' opinion is that Jesus' table- 
fellowship "has loomed large In recent discussion of Jesus" (1). 
208). And, "It would appear that the force which welded together 
the early Christian movement was not Jesus' table-fellowship with 
tax collectors and sinners". (p. 209) It is possible that the 
early Christian movement was not the result of unique camse but 
of many. Also, Sanders says that "... sinners are hard to find In 
the early church" (p. 209), but It seems, that lie disregarded a 
great deal of evidence that it shows many people such as, slaves, 
poor, women and Gentiles Involved In the Church that could not 
fulfil Jewish standards of purity and for this reason could be 
named 'sinners' . 
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community and its holiness. (31) Unlike. tile. am ha--retz, the tax 

collectors were considered sinners not only by the Pharlsees but 

by the society as well. In a way the am ha-rets. wprf- the conii)on 

people who accepted the law but who could not fulfil every 

requirement of the oral tradition. For Jeremlas tile am ha-aretz 

the outcast were the same. lie writes, 

Summing up, then, we can now say that Jesus' f ol I Owi ng 

consisted predominantly of tile disreputable, the Amm6- hft- 
'Ares t lie uneducated, t lie Ignorant, whose religious 
ignorance and moral behaviour stood In the way of their 

access to salvation, according to the convictions of tile 

time. (32) 

Sanders maintains that an Identification of the am ha--aretz 

with the 'sinner' is Incorrect because for him the sinner was thi, 

'wicked' and this term did not Include common people. (33) This 

problem Is also discussed by Dunn. (34) He agree with Sanders that 

to Identify those who cannot fulfil the whole law with generally 

the wicked and traitors Is a wrong understanding of the 

Pharisees; it is also a mistake to say that the Pharlsees were 

Interested in offering a religious solution to the poor. Dunn 

takes Into account the nature of groups and their self- 

definition, writing that these groups, such as the Pharisees, 

intended to define their boundaries and, therefore, it Is FMAC 

necessary to clarify who Is inside and outside of their 

boundaries. For the Phartsees those who kept all requirements of 

the Law were Inside, and those who failed in doing that wV: k re 

outside. (35) 

(31) Borg, Conflict-, (1984), p. 86. 
(32) Jeremias, New Testament. - -, (1.971), p. 112. 
(33) Sanders, Jesus and..., (1985), p. 189. 
(34) Dunn, 'Pharisees... ', (1988), pp. 264-89. 
(35) Ibid., p. 275. 
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In this regard, Neusner writes that some Pharisees were 

harder than others In relation to their beliefs (i. e. lie iYuntions 

several cases where Shammai and Flillel had d if f erent 

opitilons). (36) Also, Oppenheimer presents the Pharisees and the 

ammi lia--arets as two contrasting groups when he says, 

The 'am ha-aretz le mitzvot Is contrasted In talmudic, 
literature with the Pharisee, and lit numerous halakhot and 
sayings with the haver In particular. In observing the 
conimandments and restrictions relating to tIt hes and to 
purity the Pharlsees and the haverim were scrupulous, 
contrary to the 'armlei ha--aretz who disregarded their 
observance. The strict observance by the forw-ýr, and the 
disregard by the latter, of the separation of tithes, and 
more especially of the various degrees of purity, led to a 
social division between the Pharlsees and the haverim on the 
one hand and the 'animl ha-aretz on the other. (37) 

At this point Is possible to conclude that between the 

Pharisees, on the one side, and the outcasts and the poor, on the 

other side, there was a confrontation with different levels of 

struggle and aggression. The outcasts could be only accepted by 

the Pharlsees if they were ready to repent and to fulfil the Law 

and its Pharisaic Interpretation. It Is likely that repentance 

was not asked by the Pharlsees of the poor, but the, whole 

fulfilment of the Law. In this way, Dunn's definition of the 

sinners Is useful. Ile states that the term 'sinner' was used as 

the antithesis of the 'righteous'. "This Is precisely the 

language of sectarianism reviewed above: the sin of the 'sinners' 

Is that they stand outside the boundaries of righteousness as 

(36) Neusner, Pharisees..., Part 1, (1971), pp. 303-38. 
(37) Oppenheimer, Aharon. The 'Am ha-retz. A study n_. the 

Social History of the Jewish People in the Hellenistic Ronran 
Period. Translated from Hebrew by I. H. Levine. Leiden. EA. 
Brill, 1977, p. 118. 
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defined by the 'righteous' . (38) With this backgr ound, Jesus 

tRble-fellowship was a demonstraLion against the Pharisees. 

(C) Jesus' table fellowship s sign of the Kingdom of God. 

The idea that God will prepare a banquet for his people Is common 

In the Jewish milieu (Is 25: 6, Ps 23, Lk 14: 15-ý '11). Jesus' table- 

fellowship was useful f or teaching, frI ends hIp, s oc IaI 

acceptance, but Its meaning goes further. (39) Through it Jesus 

states that the outcasts can be accepted Into the Kingdom of God. 

The messianic banquet was a live expectation, and a sign of the 

Kingdom of God. Jesus' table-fellowship with the outcast was 

really offensive because it shows that others than supposed 

children of Abraham would be accepted In the presence of Clod . 

Sanders writes, 

I propose, then, that the novelty and offence of Jesus' 

message was that the wicked Ao heeded him would be Includf-d 
In the kingdom even though they did not repent as It was 
universally understood, that Is, even though they did not 
make restitution, sacrifice, and turn to obedience to the 
law. (40) 

We can conclude this part by saying that Jesus' table- 

fellowship offers a significant clue to the direcLion of his 

ministry. It shows, firstly, that Jesus was challenging the 

(38) Dunn, 'Pharisees... ', (1988), p. 279. 
(39) Perrin, Red Is cover 1_! y,. .. j (1967), P. 102; Borg, 

Conflict..., (1984), p. 83; Sanders, Jesus and..., (1985), p. 
M; Jeremlas, J. The Parables of Jesus. Trans. SAL Hooke. 
London: SCM Press, Ltd., 1963, p. 227.1 am aware that the 
concept of Kingdom of God is complex and a discussion of It goes 
beyond the possibilities In this work. Janus D. G. Dunn (ed. ) 
(The Kingdom of God and North-East England. London: SCM Press, 
1986) presents a short study about the Kingdom (pp. 3-12). lie 
points out that the Kingdom was "... the very centre of Jesus' 
own message" (P. 5), It Is outside our power, It Is something 
that we cannot control (p. 7), it was present lit Jesus through 
his ministry and his resurrection (p. 9), It has an element of 
surprise which includes and emphasis on response, and It has a 
comamnal dimension (p. 10"). 

'107. (40) Sanders, Jesus and..., (1985), p. ý 
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strict legal exclusiveness (if the Pharisees which separated them 

from people who were considered defiled. They divided the people 

into those who fulfilled the oral Torah and those who did not. 

They accepted some relations with defiled people, but only under 

their own understanding of forgiveness for the sinner. Jes us 

accepted the outcast at his table and also he accepted 

invitations from them. He rejected the legal exclusiveness that 

could be understood as discrimination against those who vj-ýre 

unable lo fulfil all the requirements of the law. 

Secondly, Jesus' table-fellowship was a rejection of the 

Pharisees' Ideal of purity. In his relationships with outcasts, 

Jesus established that human beings are more valuable than a 

legalistic understanding of purity. This rejection can be 

understood as a challenge of the whole official religious system 

which was Interested In external symbols, and to the Pharisees 

and their special understanding of the Law which le ft out many 

people. 

Thirdly, Jesus' table-fellowship showed that GOd was 

interested In the outcast in a different way than the Pharisees 

were. It was a sign of the Kingdom of God which demonstrated 

that the kingdom was accessible to the outcast and to those who 

were considered sinners (the people of the land) because they 

could not fulfil every detail of the law. It is likely that t lie 

vast majority of the people of the land were poor. (41) 

Fourthly, Jesus' table-fellowship implied that Jesus and his 

(41) See Saldarini, Anthony. 'Political and Social Roles of 
the Pharlsees and Scribes in Galilee', SBL 1988, Seminar Papers, 
200-209. lie states that about 70% of the inhabitants were 
peasants as In many agricultural societies. 
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disciples were willing to accept communion with defiled people, 

such as the outcast and the people of the land, but, at the same 

time-, Jesus accepted table-fellowship with Pharisees who were 

Interested In him. Accordingly, Jesus did not discriminate 

against anybody. 

Fifthly, Jesus' table-fellowship was open and without legal 

requirements for the outcasts, with the exception of accepting 

Jesus' invitation, and Involvement with others 1-n a new 

community. It Is likely that the meaning of this Invitation was 

closel to repentance because*il includes a change of 'monta. 1 

attitude' and the participation In a new community. 

Sixth, Jesus' table-fellowship was a demonstration that lie 

believed himself to be the spokesmn of God able to open the 

kingdom of God to the outcast without the standard procedure 

required by the teiiiple system. 

4.1.2 Jesus and the Torah 

The fact that Jesus ate with outcasts, that his disciples 

did not fast In the same way as the Phartsees, and their lack of 

attention to the ritual washing hands before eating, was a 

reJection of the Pharisaic understanding of purity, but that was 

not necessarily a transgression against any law. An open 

reJection of the Law Is another matter and It needs careful 

consideration. 

The possibility that Jesus superseded any law Is 

particularly Interesting for Latin American Christians becamse It 

has been understood and taught by the church, both Protestant an(] 

Catholic alike, that Jesus was a model in social and religious 

behaviour, and that he fulfilled every ordinance and law. Rittliew 
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5: 17: "Do not think that I have come to do away with the Law of 

Moses and the teachings of the prophets. I have not come to do 

away with them, but to make their teachings come true. ", has been 

used uncritically as assurance that Christians must obey the law. 

The fact that In Palestine the law was a religlows one, and In 

Latin America It Is a civil law, needs an explan ation. In 

Palestine a religious law had civil effects, but In Latin Ame-rica 

civil laws have religious support. Also, the two situation are 

separated by nearly two thousand years. An attempt to solve the 

gap between these two situations will be made later through the 

'correspondence of relationships' model. 

The striking question for modern Latin Americans is- Mist 

Christians obey a law which Is against his/her conscience such as 

compulsory military service In an army for young men knowing that 

this service will help to support the government of a corrupt 

political class, and that soldiers will be used for beating up 

and killing others, sometimes guerillas, workers, and peasants7 

Three aspects will be considered In the relationship of 

Jesus and the Jewish law: (a) general remarks about Jesus and the 

law, (b) a discussion of Matthew 8: 22 as a key text regarding 

this relationship, and (c) the implications of rejecting laws. 

As far as general remarks about Jesus and the law are 

concerned, this topic Is put here, first, because of the fact 

that Jesus and his disciples were questioned by the Pharisees 

about laws and ordinances such as eating without the ritual 

washing hands, working on Sabbath (Mk 2: 23), and their lack of 

fasting in the sam-, way as the Pharisees (Mk 2: 18f), and, 
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second, due to the fact that the Phartsees were careful about 

every aspect of the Law. 

NT scholars are Interested In discussing whether or not 

Jesus transgressed the Jewish law. In the opinion of Sanders the 

material of the gospels does not have any evidence of Jesus' 

transgression of the law and does not entail transgression on the 

part of his followers. 02) Moreover, Sanders remarks that Jesus 

did not consider the Mosaic dispensation "... to be final or 

absolutely binding. "(43) This opinion reflects a problem: Jesus 

reJected some Pharisaic understanding of the law, but he did not 

transgress any law. The editors of the gospels carefully avoided 

stating or accepting that Jesus transgressed the law. In Mark 

2: 23-27 it Is not clear that the disciples broke the Sabbatical 

law. 

Simi I arly, Harvey discusses the relationship between Jesus 

and the Jewish when he states, 

It seems therefore that we can exclude from our 
Investigation of Jesus' attitude to the law the possibility 
that he deliberately flouted It or laid himself open to 
charges of having transgressed It. But this Is not the 
ground of which the discussion of this question Is usually 
carried on. The material which bears on our question Is 
found, not so much In Jesus' actions, as In his teaching; 
Indeed the question of Jesus' attitude to the law can be 
asked in a more theoretical way: how far, for example, 
did he believe that a true relationship with God can be 
achieved by means of the religious observances prescribed 
by the law". (44) 

A picture emerges: Jesus did not deliberately transgress the law 

and he rejected any accusation of having done so. Harvey remrks 

that In relation to the law a distinction must be made; there are 

(42) Sanders, Jesus and..., (1985), P. 267. He accepts 
Matthew 8: 22 as an exception. 

(43) Ibid. 
(44) Harvey, Jesus and.. '., (1982), p. 41. 
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some aspects of it that were mandatory and others which were a 

matter of choice. (45) This opinion highlights the fact that some 

times Jesus was ready to fulfil Jewish observances and'ýtothers 

apparently not. Batiks names this as "ambivalence", and gives a 

useful statement: "... It was the claims of his mission which 

dictated the course of action that should be adopted In any 

particular set of circumstances. "(46) For example, the gospels 

show Jesus attending the synagogue In his ministry of preaching 

or healing, observing the Passover, and paying the Temple-tax. 

In contras( he was not interested In the Pharisaic understanding 

of fasting and released one of his disciples from the performance 

of bur1(,, v-rItes because the Kingdom of God demands priority. (47) 

It has been claimed that Jesus did not reject any law but 

Pharisaic ordinances and that he, as a prophet, taught that as a 

temporary measure some aspects of the law could be over 

looked. (48) Harvey says, 

As w have seen, a number of the points of tension In the 
gospels are caused by Jesus unexpectedly refusing to accept 
those standards of conduct (with respect to washing the 
hands, a stricter observance of the sabbath, a concern for 
ritual purity and select company) which, though not 
compulsory under the law, were taken for granted as 
obligatory by those of his contemporaries who were seeking 
a more comprehensive form of their national religion and 
finding it in a particular method of the interpretation of 
scripture. (49) 

In this regard Mhtthew 8: 22 Is an important text that can 

Illustrate an exceptional feature in Jesus' relation to and 

regard of the Law. In addition the text takes on more Importance 

(45) Ibid. 
(46) Banks, Robert. Jesus and the Law in the Synoptic 

Tradition. Cambridge: University Press, 1975 p. 237. 
(47) Ibid. 
(48) Harvey, Jesus and..., (1982), p. 41ff. 
(49) Ibid., p. 52. 
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because It Is placed in a story of discipleship. Being converted 

to Jesus meant accepting his commands over family 

responsibilities and Interpretations of the law. 

Hengel studies this passage In his book The Charismatic 

Leader and His Followers. (50) For him the text Is Important 

because It explains to some extent the meaning of following 

Jesus. Matthew 8: 22 reads: "'Follow me', Jesus answered, 'and let 

the dead bury their own dead. " It Is also found in Luke with 

different emphases, and It likely comes from Q. Sanders 

reconstructs it and he thinks that the original could be as 

follows : "Jesus said to another: 'Follow me. ' Ile said: 'Let me 

first go and bury my father. ' But Jesus said to him: 'Follow me, 

and leave the dead to bury their dead". (61) Hengel did his own 

reconstruction and took into account the redactional additions 

and alterations but his result does not differ from Sanders' 

reconstruction. (52) For Bultmann the text is an original Jesus' 

pericope. (53) For Manson also the text comes from Jesus, but the 

phrase "preaching the Kingdom of God" Is an editorial Insertion 

of Luke who used to do that where he considered It 

appropriate. (54) The text is original, the sentence "Let the dead 

(50) Translated Into English by James C. G. Greig. Edinburgh: 
T&T Clark, 1981, pp. 3-15. 

(51) Sanders, Jesus and..., (1985), p. 252. He continue5 
saying 'The arrangement is presumably the result of collecting 
the redactional activity, but there is a widespred agreement on 
the authenticity of the passage. ' (Ibid. ) 

(52) Hengel, The Charismatic-, (1981), p. 4. 
(53) Bultmann, The History-, (1969), p. 105. 
(54) Manson, W. W. The Teaching of Jesus: Studies of Its Form 

and Content. Cambridge: Cambridge University Press, 1931, p. 122. 
Perrin has similar approach when he says that '... go and 
proclaim the kingdom of God' is a character Icat Ically Lukan 
emphasis (Rediscovering...., (1967), p. 144. 
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bury the dead" Is the core of it and It is related to the fifth 

commandment . 

This text has been interpreted In many ways and there Is no 

consensus about It. Merkel writes that In Matthew 8: 22 Jesus 

Invites the violation of something that Is a religious duty In 

every culture: to bury the dead. (55) As far as Jeremias Is 

concerned, Matthew 8: 22 Is a consequence of the urgency of the 

kingdom. lie writes, "Outside the bastleta. there Is only death and 

dead bodies", (56) every one who belongs to the kingdom has even 

now attained the consummation of the world beyond the barrier of 

death, (57) because those who follow Jesus leave the world of 

death for the world of life. (58) Jeremias does not clarify 

whether or not Jesus' demand was a transgression of the law. He 

seems to be inclined to consider that to bury one's father was 

only a humanitarian requirement put aside as a consequence of an 

understanding of following Jesus. His Interpretation Is more 

eschatological and not related to the situation of Palestine, 

without any concern for a further implication with the religious 

law supported by the Pharisees. 

Theissen sees this saying as a part of the ethical 

radicalism that Jesus in-posed on the wandering charismatics, but 

(55) Merkel, Helmut. 'The Opposition between Jesus and 
Judaism', In Jesus and the Politics of His Day. Edited by E. 
Batint I and C. F. D. Moule. Cambridge: Cambridge University Press, 
1984, p. 134. 

(56) Jeremias, The New Testament-, (1971), p. 132. 
(57) Ibid., p. 157. 
(58) Ibid., p. 178. 
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not on the whole community. (59) It means that in the opinion of 

Theissen the saying does not have universal validity and it Is 

not connected to a transgression of the law. Neither Jeremias nor 

Theissen think that what lay behind the text was the fifth 

comi, ndment . 

Horsley supports the idea that Matt. 8: 22 is a required 

response to the kingdom, and its ethical commitment Is a part of 

Jesus' demands in order to state a non-violent social 

revolution. (60) 

For Hengel the meaning of the text goes beyond an unlikely 

transformed cynic proverb or pedagogical intentions or a reversal 

of a false scale of values. (61) The text was understood as 

something hard to believe because of Its offensiveness and 

allegorical interpretation was used with It. (62) 

As far as this research is concerned, the point of Hengel is 

prominent because It could state a valid ethical option, used In 

first-century Palestine by Jesus against the Pharisaic 

understanding of the law, that could be useful In the situation 

of Latin America where the 'church', as institution, demands 

obedience to the law without taking into account the common good 

of the people. In this regard, Hengel writes, 

The saying, however, derives Its unique sharpness from the 
fact that It could be understood not only as an attack on 
the respect for parents which Is demanded in the fourth 
(sic) [fifth? ] commandment but also because at the same time 
It disregarded something which was at the heart of Jewish 
piety: works of love which according to AB [Abot] 1.2 had an 

(59) Theissen, The First..., (1978), p. 15. 
(60) Horsley, Jesus and..., (1987), p. 326. 
(61) flangel, The Charismatic-, (1981), p. G. 
(62) Ibid., p. S. 
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Independent place alongside Torah and cultus and yet at the 
saw t ImB had their basis in the Torah. (63) 

It Is necessary to clarify the distinction between works of 

love and the law, though both concepts are closely related. The 

works of love were widely accepted and required as a sign of the 

human condition and piety among Jews and Gentiles alike. (64) In 

addition to bury one's own father was a part of the fulfilment 

of the fifth conymndment. It Is possible to say that Jesus was 

demanding from his followers (or some of them) that they overlook 

the Jewish law and the works of love, at least on this occasion. 

There are two perspectives that must be taken Into account: 

Jesus was rejecting domestic ties, and he was superseding the law 

because of his mission. According to the Jewish understanding of 

discipleship a demand for rejection of domestic ties was not 

completely unknown. Theissen in The Shadow of the Galilean 

mentions that It was a common requirement the Essenes made of the 

new bellever. (65) The synoptics show that this line of thought 

has a background; in Mhrk 3: 31-35 the story states that Jesus 

rejected his own domestic ties and establishes that "Whoever does 

what God wants him to do Is my brother, my sister, my mother". In 

Mark 10: 29-31 Peter presents their case: "Look, we have left 

everything and followed you", as a confession of renunciation of 

domestic ties. Jesus' answer includes home, brothers, sisters, 

mother and father, children and fields which were left because of 

Jesus' Invitation. 

(63) Ibid. 
(64) Ibid., p. 10. 
(65) Theissen, (1987), pp. 37-45. 
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On the occasion of Mhtthew 8: 22, Jesus also asks his 

followers to supersede a law. Due to the connection convincingly 

made by Hengel between "to bury one's father" with the fifth 

costs, ndment, to follow Jesus meant at least once a disobedience 

of a law. Sanders states, "A modest conclusion about the pericope 

on burying the dead is In order. At least once Jesus was willing 

to say that following him superseded the requirements of piety 

and the Torah. "(66) Taking account of the Pharisees' constant 

criticisms of Jesus' actions and sayings, it is surprising that 

there Is not an accusation of transgression of the fifth 

commandment against Jesus or his disciples. The silence of Jesus' 

enemies does not Invalidate the saying, but it sheds doubts on 

the number of people who accepted this demand. It suggests that 

this demand was exceptional. In this regard Theissen's opinion, 

that It was only demanded of a small group of followers, Is a 

valid alternative. With respect to this research, if Jesus at 

least once asked anyone to transgress a commandment, It would be 

suffice In order to relate (through the 'correspondence of 

relationships' model) this demand of Jesus in his situation to 

our theological understanding of the obedience to civil laws In 

our situation. 

The text and Its Interpretation Is beyond reasonable doubt 

but the Intention of It Is not clearly stated. As Theissen notes 

some disciples accepted the requirement of leaving houses, riches 

and families. He narms them "wandering char ismat ics", It means 

that the direct audience were the disciples but It seems that 

behind the scene of Matthew 8: 22 there was a larger audience: the 

(66) Sanders, Jesus and. -.., (1985), p. 255. 
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Pharisees with their Interest in fulfilling the whole law without 

exceptions, and those who reJected Jesus' Invitation to 

discipleship. 

Summing up. The text is understood as an Invitation to 

overlook the law, at least once. Whether or not Jesus was 

referring to the Jewish works of love In order to pass over them 

or the law itself, a challenge to the establishment was made. In 

the early Christian church some disciples took this option and 

broke with society and family. 

In conclusion, Jesus' invitation to follow him Involved a 

loyalty to him over traditional ordinances and over the law 

itself when it was necessary in order to fulfil the mission of 

presenting the kingdom of God. Today, when Christianity is moving 

from one extreme to another, presenting Jesus as the model of the 

revolutionary or the model of 'the goody goody person' It is not 

easy to understand that Jesus sometimes complied with all Jewish 

ordinances and sometimes rejected some of them. It seems that he 

was following his own path where commitment to the kingdom was 

the main goal. 

The main point here, connected with Jesus' relation to the 

Pharisees, is that he accepted the outcast and the 'sinner' (the 

people of the land) showing a special care for them in spite of 

the Pharisaic rejection of them , and that he demanded, at least 

once, disregard of the fulfilment of a commandment on behalf of 

the coming of the Kingdom of God. These two facts open 

significant possibilities for building a concept of conversion 

from a Latin American perspective, using the 'correspondence of 

relationships' model. 
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-Wý Q 0. - 
At this stage of the present work, my question Is It is 

_t ýUk UC 
possible, a modern concept of conversion in Latin America which 

takes Into account the situation of mlllion, ýof rejected people 

(women, American Indians, blacks and the poor). I cont inue 

questioning If it is possible the creation of a concept of 

conversion -as commitment to Jesus- which accepts and supports 

equitable social and religious laws for everyone. 

4.2 Jesus and the religious authorities 

The relation between Jesus and the religious authorities 

must be defined precisely because It has sometimes been confused 

with Jesus' relation to the Pharlsees. The religious authorities 

were not a monolithic group, who were well defined and known. It, 

as many other groups, had different kinds of people and sometiiwýs 

different emphases among its members. In this regard, SaIdarint 

states, 

The boundaries of classes and elites are very intwectse 
becamse they are distributed continuously. No one er It er I on 
for distinguishing class and group will give an adequate 
picture of society. In Jewish society, somp hereditary 
priests were members of the upper classes as rulers and 
as retainers and others were members of the lower classes 
as farmers and craftsmen. Landowners could be wealthy and 
power f ul nat I onal leaders or small, local I eaders or 
Impoverished peasants just getting by. In addition, one, s 
class and statms could change over time. (67) 

It Is highly probablk that some members of the religious 

authorities sympathized with the Pharlsees. Many of the religious 

authorities were Sadducees who had a background which made them 

more willing to accept a peaceful co-existence with the Roman 

empire. (68) 

(67) SaIdarini, Pharisees..., (1988), p. 24. 
(68) Rowland, Christopher. Christian Origins. An Account of 

the Setting and Character of the Most Important Wssianic Sect of 
Judaism. London: SCPK, 1985, p. 68. 
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The Idea of connecting the Sadducees with the Jewish 

religious authorities Is widely accepted, but It is necessary to 

bear In mind that groups are not normally homogeneoms. The 

Identification of the Sadducees with the religious authorities is 

based on Josephus' description of them. He describes them: 0) as 

contrary In doctrinal aspects to the Phartsees because the latter 

"have delivered to Hie people a great deal of observances by 

succession from their fathers, which are not written In the Law 

of Moses; 
... 

"; (69) (b) as t hose who had Influence among the 

rich; (70) and (c) as those who were concerned for a more 

'humanist Ic' understanding of life where human be I ngs vhý re 

directly responsible for bad or good choices. (71) 

A brief consideration of the Information that the NT gives 

about the Sadducees Is In order. Mark ny--ntions them twice (Mt 

12: 18,12: 28) related to the question about rising from death. 

MaLthew alludes to them In relation to the Pharlsees visiting 

John the Baptist (Mt 3: 17), trying to trap Jesus (Mt 16: 1), a lid 

Jesus' warning about the 'yeast' of Pharlsees and Sadducees (W 

16: 6,11f). According to the gospels, the Pliarisees were not 

associated with the chief priests (probably a Saducee) (Mt 21: 45; 

Jn 7: 32,45; 11: 47; 11: 57). (72) Josephus' description of the 

Sadducees agrees with the gospels In the fact that they (lid not 

accept the doctrine of resurrection, arid Acts 4: 1 suggests all 

union between the Temple authorities and the Sadducees. This 

(69) Antiquities-, 13.10. 
(70) War of..., 2.8. 
(71) Ibid. 
(72) It Is likely that the editor(s) of John added the naff! 

of the Pharisees to the chief priests as enemies of Jesus as 
consequence of the split between Christians and Jews around the 
SOS. 
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suggestion Is clarified In Acts 5: 17: "Then the High Priest and 

all his companions, members of the local party of the Sadducees, 

became extremely jealous of the apostles; so they decided to take 

action. " 

The relation of Jesus to the Temple is a central topic In 

studies of the gospels and of the nature of Jesms' religious and 

political activities. For example Brandon(73) presents Jesus' 

attack on the Temple trading system as a radical challenge to tlie 

authority of the priestly aristocracy. Every New Testament 

scholar interested In the historical Jestis or in a soclo- 

political approach to him has to evaluate the texts that show the 

relation of Jesus to the Temple. 

The interpretation of the relation between Jesus and t lie 

Temple is a complex problem. It has several variables which have 

not been clearly stated such as: the different wording of the 

Gospels; the location of the cleansing of the Temple In Jesus' 

ministry; Jesus' rejection of the Temple and Its priestly 

aristocracy as a post-Easter redaction; and, finally, the role of 

the religious aristocracy as the min recipients of Jesus sayings 

and deeds against the Temple. 

The topic will be discussed from four angles: (1) 

assumptions about Jesus and the Temple, (2) the sayings against 

the Temple, (3) the cleansing of it, and (4) the meaning and Its 

Implications to the converted. 

4.2.1 Assumptions about Jesus and the Temple 

It is difficult to study a complex and well-known biblical 

aspect without being Influenced by previous studies which can 

(73) Brandon, Jesus and the..., (1967), p. 332. 
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clarify or mislead in the understanding of the text . Horsley says 

that there are "problematic assumptions about the temple. "(74) In 

the sam- way there are other scholars that state that the task Is 

dif f Icult . 
They are Sanders, (75) llarvey, (76) Borg, (77) 

Brandon, (78) and Gartner(79), who are aware that the- task Is 

difficult, and the witness of the gospels Is not conip] et. eIy 

trustworthy. It is necessary to avoid either a superficial 

Interpretation or a biased one. 

In this regard the s unimr yt hat Hors ley presents of 

assumptions, which he rejects, can be useful in order to detect 

the main misleading pre-concept ions about the Temple-(80) These 

assumptions are that: (a) the Temple was only a religious 

Institution; (b) the people basically supported the Temple; (c) 

there Is an eschatological hope of rebuilding a new Temple; an(] 

(d) after the resurrection, Jesus' followers were engage-d In 

Temple worship In Jerusalem. 

Ile argues about the first assumption that there were many 

kinds of offerings coming to the Temple which made It the base of 

an economic as well as religious system. In this economic system 

the agricultural producers and the pilgrims supported the chief 

(74) Horsley, Jesus and..., (1987), p. 286. 
(75) Sanders, Jesus and..., (1985), p. 61. 
(76) Harvey, A. E. Jesus and the Constraints of History. 

London: Duckworth, 1982, p. 130. 
(77) Borg, Conflict..., (1984): 'Though that much Is (Auar, 

the rest of his teaching and behavior regarding the Temple has 
been Interpreted diversely... ', (p. 130). 

(78) Brandon (Jesus and,. . ., 1967) talking about the 
cleansing related In John, he writes: 'It takes very little 
reflection to realize that such a depiction can scarcely 
approximate to the truth. ' (p. 333). 

(79) Gartner, Bertil. The Temple and the Coummnity of Quim-am 
and the New Testament. Cambridge: Cambridge University Press, 
1965, P. 105ff. 

(80) Horsley, Jesus and..., (1987), pp. 286-91. 
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priests and the staff of high-ranking officers required In order 

to administer this fund. Accordingly, the Jerusalem Temple was 

the- base of a whole pol It teal -economic system ruled by the 

priestly aristocracy. (Sl) In regard to the second assxml)t I on, 

Iforsley states that it Is necessary to distinguish between the 

Temple as a symbol and the Temple as a system. For him both the 

Temple and the ruling high priesthood suffered a loss of pomýr 

and prestige because of their subjection to the Iferodian client 

kingship and to the Romans (i. e. the sacrifices on behalf of Ronv- 

and its emperor). (82) 

In relation to the assumption that there was an 

eschatological hope of rebuilding a new Temple, Horsley based his 

rejection on his study of Isaiah 40-55 and 55-66 Mich show more 

Interest In the redemption of the captives and the restoration of 

the people's life In peace than In rebuilding the Temple Itself. 

He- makes similar conclusions from a survey of Jewish apocalyptic 

and Intertestamentary literature, and from a commentary on the 

community of Qumran. With respect to it he writes, 

But far more significant (for comparison with Jesus' Temple 
action and sayings) would be the fact that a coranunity that 
thought of Itself as living in anticipation of God's 
salvation had both reJected the current Temple and Its 
priesthood and had understood Itself as the true temple of 
God Indicated in such Important texts as ExodtLs 15 and 2 
Samuel 7.03) 

In connection with the assumption that Jesus' followers were 

engaged In Ten43le worship after his resurrection, Horsley 

disagrees and doubt that Acts can be used to show that 

Jesus did not reject Tenl)lo-' s activities. Horsley explains Acts 

(81) Ibid., p. 287. 
(82) Ibid., pp. 287f. 
(83) Ibid., p. 291. 
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2: 46: "Day after day they [the disciples] wt as a group In t1w 

Temple, and they had their meals together In their hoirv-ýs, eating 

with glad and humble hearts, ... " asserting that It Is a typical 

Lucan summary "... Idealizing the piety and solidarity of the 

original conwinity of Jesus' followers in Jerusalem. . . ". (84) For 

Horsley, the apostles were In the Temple mainly to preach about 

the risen Jesus (Acts 3: 11,5: 12-16) becawe the Ten-q)Ie courtyard 

was the obvious place for such activities. (85) 

Taking account of Horsley's rejection of these assumptions 

and previous my assessment from chapter three of this work, the 

picture Is: the Temple was centre of the economic and religious 

life of Jerusalem with a certain amount of power. It Involved 

many people, such as religious traders, priests, and teacher of 

the Law, thus any threat against It would affect almost the whole 

city. Perhaps soft-ý people were not completely satisfied with the, 

Temple performance in favour of the emperor (i. e. sacrifices), or 

with the fact that the economic surplus was used for I oans to 

less favoured people, or with the Influence of the priesL]y 

aristocracy, no longer descendants from the Msmonean house-. In 

that atmosphere, a prophet who made declarations and deeds 

aga I nst the Temple and the religious autlioritie$, would be 

welcomed by those wbo were discontented. (86) 

(84) Ibid. 
(85) Ibid., p. 292. 
(86) Jeremiah as a prophet Is an Interesting example. lie %as 

selected to be a prophet by God (1: 5) and lie was given a me_s. saglý 
of repentance (4: 1-4). lie preached In the gate of the Temple a 
message that was considered anti-nationalist, because lie said 
that to trust in the Temple was a false security (7: 1-7). 
Jeremiah's preaching was unusually symbolic (13: 1-11; 1.8: 1 -- 121; 
19: 1-10; 24: 1-3; 27: 1--2) and aggressive against Jerusalem and its 
Temple. His criticism allowed his enemies to accuse him of bpIng 
a traitor and he was threatened with death (11: 18) and put In 
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The sayings against the Temple and the cleansing of it, can 

be understood either from the prophetic perspective with a strong 

criticism to the priestly aristocracy for its collaboration with 

the Romans and Its exploitation of the peasants, or from the 

perspective of Qumran which rejected the Temple system as a 

def II ed one, (87) or from a third perspective to be discussed 

be I ow. 

4.2.2 Jesus' sayings against the Temple. Even though the 

sayings against the Temple and its cleansing are closely related 

they have different emphases: the former as a prediction of 

Judgement the latter as a revolutionary demonstration against the 

priestly aristocracy which at the same time- points t0t he 

expectation of a new and better temple. 

These sayings will be, discussed under two main aspect:;: 

their authenticity and their Interpretation. 

As far as the authenticity of the prophecy against the 

Temple Is concerned, Mark 13: 1-2 is very Important. 

A. s Jesu: s was leaving the Temple, one of his disciples said, 
"Look Teacher! What wonderful stones and buildings! " Jesus 
answered, "You see these great buildings? Not a single stone 
here will be left In Its place; every one of them will be 
thrown down. 

In the opinion of Bultmann, this text and Kirk 14: 58,15: 29) 

John 2: 19 and Acts 6: 14 were a prophecy handed down In the Church 

prison. Prophets as t he voice of God wre a sort of publ Ic 
conscience who denounced the political and religious authorities 
and took the part of the oppressed using synt)olism to deliver 
their message. They were ready to do and to say things that no- 
one else dared. 

(87) Theissen, Gerhard. The Shadow of the Galilean. The 
Quest for the Historical Jesus in Narrative Form. Trans. from the 
German by j-ohn BoWen. London: SCM Press, 1987, pp. 37--54. 
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In different forms. (88) It depicts a unitary literary conception 

based on a traditional motif. (89) He doubts the word order lit 

Mark 13 and thinks that the first part of Mark 13: 1 Is a created 

scene lit order to give the setting for the saying, but lie thinks 

that it was at least a traditional motif In the Church. 

There are direct sayings against the Temple (Mark 13: 1,2 

parr. and Jn 2: 19) and others which seem to reflect such sayings 

(such as Mark 14: 58 and 15: 29), but all together demnstrate that 

they are "widely attested In the tradition. "(90) Sanders' opinion 

Is that the direct sayings were a prediction which was taken by 

Jesus' enemies as a threat to the Temple. But he remarks: "The 

reports of what was said at the trial scene are notoriously 

difficult to verify. "(91) Nevertheless, It Is possible that the 

reading of the texts about the destruction of the Temple were 

composed after Easter but that the whole issue is based an 

accurate mewry of the principal point on which Jesus offended 

many of his contemporartes. "(92) 

The threat to the Temple was not only f ound In Jesus' 

sayings but It was the main charge in the trial of Jesus (Ma rk 

14: 58). This accusation reappeared In the crucifixion story and 

In Acts 6: 14. In this regard Sanders writes, 

(88) Bultmann, Rudolf. The History of the Synoptic 
Tradition. Oxford: Basil Blackwell, 1968, p. 36. 

(89) Ibid. 
(90) Borg [Conflict..., (1984), p. 177] writes that this 

tradition Is represented by Q (Luke 13: 34,35 and Mtt. 23: 37-39); 
Mark (13: 2,14: 58 and 15: 29); Luke (19: 42-44; 21: 20-24, Acts 
6: 14); and finally by Jn 2: 19. These evidences taken as a whole 
allow. to suppose In a high grade of possibility that Jesus said 
and did something against the Temple. 

(91) Sanders, Jesus and ... $ (1985), p. 71. 
(92) Ibid. 



21 

This is further evidence of early Christian reluctance to 

admit the accusation, and It helps confirm that Jesus 
actually said something which was taken as a threat . (93) 

Summing up. There Is a consensus that the texts about the 

destruction of the Temple or the threat to it are based on a very 

firm historical tradition. (94) Moreover, Gartner(95) asserts that 

the texts In the. gospels do not give ms a "wholly authentic 

account of the Jesus' tradition", but "... they are sufficiently 

compr eliens I ve to Indicate what was J e. S Us ' attitude to L he 

Temple. "(96) In a nutshell, In this work these texts are accepted 

as based on an original Jesus tradition. 

In regard to the Interpretation of Jesus' sayings against 

the Temple, there are three aspects which make them difficult. 

Firstly, why does Mark 14: 57--59 deny that Jesus spoke against Hie 

Temple?, secondly, who would destroy the Temple?, and thirdly, 

what was the reason for Jesus' criticism of it? 

With respect to the first question, Mark 14. G7--59 remark. s 

that the enemies of Jesus had the Intention of finding something 

against Jesus, and at the end two men falsely accused Jesus of 

saying that he would destroy the Temple (Mk 14-57f). The conflict 

arises because in Mark 13-2 the prophocy against the Temple is 

clearly stated by the writer, but seem to be denied In 14: 57. 

Juel writes that "The first impression Is that the author intends 

(93) Ibid., p. 72. 
(94) Ibid. Ilorsley [Jesus and..., (1987), p. 292] does not 

discuss the texts but remrks that "Now, although It Is probably 
futile to attempt to reconstruct the original wording, It is 
generally accepted that Jesus must have uttered sow saying of 
Judgme-nt on the Temple... ". Bultmann, The History-, (1968), p. 
36. Juel, Donal. Messiah and Temple. The Trial of Jesus lit the 
Gospel of Mark. Missoula: Scholars Press, 1977, p. 123. 

(95) Gartner, The Tenqjle and..., (196G). Tbe fact Is clear 
but Jesus' attitude can be interpreted in many ways. (p. 105) 

(9G) Ibid., p. 1210. 



222 

the reader to view his charge as false. But a closer reading of 

the passion story as a whole suggests that this Impression Is not 

entirely correct. "(97) The 'false charge' has t wo, par ts t hat 

Jesus threatened the Temple with destruction and that he would 

build a new one. The same idea appears In Mark 15: 219 with a 

slight difference In Acts 6: 14. Comparing the charge. against 

Jesus (Mk 14: 58,15: 29, Jn 2: 19, Acts 6: 14) with Mark 13: 1f two 

things are observable. The first Is that In Mark 13: 11 Jesus 

neither states that he would destroy the Temple nor states that 

he would build a new one. That could be the reason why the 

editor(s) of Mark defined the accusation as false. The fact that 

this charge is maintained In Mark 15: 29 and Acts 6: 14 supports 

that Is was widely understood as a Jesus' punishable statenv--int . 

Secondly, the editor(s) were highly interested In presenting an 

innocent Jesus not really committed to prophecies of destruction 

because the destruction of the Temple (Mk 13: 1f) hints the 

destruction of the whole city. 

With respect to the second question about who would destroy 

the Terq)le, there are several possibilities: a revolt, an 

invasion, or a civil war, but behind these It was believed that 

God was acting. (98) There is the suggestion that s owie texts 

support the Idea that the destruction would be caused by a 

foreign army (Luke 19: 42-44; 21: 20-24). (99) Luke 13: 34f speaks of 

abandonment of the city by the divine presence. Finally, Mark 

(97) Juel, Messiah and..., (1977), p. 118. 
(98) Sanders, Jesus and..., (1985), p. 74. 
(99) Borg, Conflict-, (1984), p. 178. 
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13: 2 seems to be Interpreted as the result of a military 

conquest. (100) 

Regarding the third question about what was the reason for 

Jesus' criticism against the Temple, It will be discussed further 

lu relation to the cleansing of the temple. Even so, some remarks 

can be made here. On the one hand, Jesus criticised the Temple 

because It had been converted Into the economic support of the 

whole system by the religious authorities oii behalf of 

themselves. On the other hand, he performed a special role when 

lie forgave sins, healed Illness and changed the rules of 

acceptance to the Kingdom of God in such a way that the outcast 

and the poor had an easier entrance. (101) 

It Is worth noting that some traditions In the Early Church 

understood Jesus as the new Temple and that "Salvation is to be 

found through him alone; In all the world there Is no one else 

whom God has given who can save us. " (Acts 4: 12). Schrenk(102) 

states that later traditions show the total defilfinent of tile 

temple when Judas cast the rejected pieces of silver Into the 

temple (Mtt 27: 5). Ile continue! ýsaying that the sl mbolism of the 

temple veil on t he death of Jesu: s (Mk 15: 38) show--, us that the-- 

access to God Is now by the death of Jesus. This line was also 

(100) Ibid. 
(101) Gartner [The Temple and..., (1965), p. 1201 suggests 

the possibility that the Early Church could arrange the text when 
he writes: "It Is not easy to decide how much of this synoptic 
and Johannine material expresses Jesus' own attitude and how much 
the faith of the early church in his death and resurrection. But 
it seems to me that we have behind the text at our disposal a 
historical nucleus In which Jesus, criticizing the temple and 
teaching Its replacement, referred to his own person. 

(102) . TDNT, p. 246.. 
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I rnpl I ed by Cul I triann Mien he disemssed Jestv--' encounter with the 

Samaritan in John 4. Ile writes, 

L'F->vatigC-Iiste volt i-eälls6e, dans ]es iývÜiiew. tits de la vie 
de J(->sus, 1'1dL&e que le Christ prend la place du Temple. 
Cette question du eulte est 1 'une de ses pr IncIpales 
pr6occupatioiis. 11 s'efforce de montrer par la vie de U-sus 
IncarnA que dL, sormals la question du culte dolt se poser 
autremnt qu'avant la venue de Jg5sus. Hýsus; lut-niAme prend 
la place du Tertple. (103) 

Simint ng tip. The Gospels and the tradition behind them 

I nd I cat P- that Jostis cr It I ci zed the Temple, prpdleted Its 

destruction, and stated his superiority over It which was 

probably Interpreted by the comunity as a substitution. 

4.21.3 The Cleansing of the Temple (M 11 : 15--19 and 

parr). (104) It has been a highly debated problem since Brandon 

presented this event as the culmination of a I)olitlcal 

confrontation between Jesus and the religious authorities. It has 

been interpreted In widely differing ways, from a violent revolt 

to a peaceful demonstration of Jesu-9' authority. 

The study of Jesus' cleansing of the Temple will be 

discussed under three aspects: (a) the event, (b) its 

interpretation, and (c) Its implications. 

Firstly, the event. For Bultmann the Incident occurred, but 

the narrative unity Is not original and there Is a clear evidemwe 

of the editors' work. (105) Discussing the event Harvey states, 

(103) Cullmann, 0. Wopposition contre le temple de 
Jerusalem, motif common de la theologle Johannique et du monde 
amblant', In New Testament Studies 5, (1958-1959), 157--173, p. 
170. Jesus 15 encounter with the Samaritan likely reflects more the 
belief of the early Christian community than the, action of the 
historical Jesus. 

(104) In this work the cleansing of the Temple Is accepted 
as a fact occurred in the week of the Passover as It Is placed In 
tlie synoptics because It fits In the change of actions of the 
last week of Jesus ministry. 

(105) Bultmann, The History-, (1968), p. 36. 
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lit contrast t0t he story of the Entry, this one seldom 
arouses any suspicion of having owed its origin to a 
misunderstanding or a legend. Jesus' brusque attack on the 
traders In the ten-t)le Is unprecedented, and It Is difficult 
to think how It could have entered the gospel tradition had 
not sow. Lhing of the kind occurred. (1.06) 

Harvey's point Is convincing because t lie tradition behind t llfý 

gospels which supports a description of Jesu-q as ptaceful, and 

demanding love for the neighbour would not easily allow that lie 

used violence in order to purify the Ten4)le. 

Following the study of Bultmann and other more recent 

scholars, It Is possible to say that the cleansing of the Temple 

is a well supported tradition even though the exact wording of 

the passage and arrangement which come from the evangelists are 

not completely authentic. The story has been accepted as 

sonx-thing difficult but historical and there are no serious 

doubts about the fact in Itself, although It looks like. the 

writers were trying to conceal something from Christians or from 

t lie Romans . Harvey concludes, "We seem to be confronted by a 

paradox: It Is unlikely that the history could havt- been 

fabricated; but the more we think about It the more improbable It 

appears. "(107) 

Secondly, the Interpretation of the event. Before beginning 

with interpretations, It Is useful to point out that the context 

in Mark highlights Jesus' Messiahship: the entry Into Jerusalem, 

tile cursing of tile fig tree, tile. authority pericope; and t lle 

parable of the wicked tenants. (108) In this context, I. he 

cleans I ng of the Temple Is a rejection of t he official 

(106) Harvey, Jesus and..., (1982), p. 129. 
(107) Ibid., p. 130. 
(108) Gartner, The Tenple..., (19615), p. 106. 
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representatIves of Israel (109) vAio are represented by the f1 gure 

of the "tree without frults". 010) 

Coming back to the interpretations of the cleansing of t lit? 

Temple, the following are the most frequent. The cleansing was 

necessary because of Its defilewe-nt, and a restoration of Its 

original purity was a compulsory(111) duty for a holy mn such as 

Jesus moved by reverence for the Teiriple, and a desire for showing 

up his calling as a prophet by denouncing the priests' 

cupidity. (112) Borg m-ntions a swmiary of Interpretations as 

follows: 

The diverse Interpretations of this superficially straight. 
forward narrative -as protest against commercial activity, 
creation of historical or eschatological space for the 
G*-mitiles, eschatological purification, revolutionary putsch- 
support the claim that It was among 'the most puzzling of 
his (Jesus') actions'. (113) 

Sow of these interpretations have serious problems. The 

idea that Jesus was opening a space for the non-Jews Is rejected 

because 'The court of the Gentiles' "... Is a modern, [lot t, 11f. 

ancient, name of the outer court . "(114) 

The revolutionary Interpretation of the cleansing of (lie 

Temple has supporters and detractors. The points to consider arf,: 

the size of the revolt; the role of the Roman garrison from the 

(109) Juel, Messiah and. . ., (1977), p. 131; Horsley, Jesus 
and..., (1987), pp. 300ff; and Theissen, The Shadow..., (1987), 
p. 144. 

(110) Juel, Messiah and..., (1977), p. 131. 
(111) Bornkamm, Jesus of..., (1960), p. 158; Gartner states 

that behind Jesus' actions In the Temple lay the thought that Its 
worship had defiled. [The Temple..., (1965), p. 1091. Sanders 
says that "In a logical deduction a cleansing Implies a prior 
profanation. " [Jesus and..., (1985), p. 621. 

(112) Gartner, The Temple..., (1965), p. 107. 
(113) Borg, Conflict-, (1984), p. 171. Also see Sanders, 

Jesus and..., (1985), p. 69. 
(114) 11orsley, Jesus and..., (1987), p. 297. 
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fortress Antonia; the fact that, after the disturbance Itself) 

only one person was connected to this; and finally, the relation 

between Jesus' sayings supporting non-violence and the violent 

act In the Temple. It Is likely that many of these points are 

Interrelated. 

In relation to the size of the revolt, there are two 

viewpoints: that It was huge and Involved many In such a way that 

the authorities -included the garrison from the fortress Antonia- 

could do nothing In order to avoid It, or t hat It was so 

insignificant that the authorities did not bother to lake any 

measure against It. Harvey who supports the latter, expounds Ills 

argumentation based on five clues: The supposed 'court of the 

(3entiles' was a huge open place, with many traders. Jesus could 

not lawich a serious attack on them without thorough planning and 

the inclusion of many supporters. The traders could Invoke thtl 

protection of the Temple police because they were trading under a 

Temple policy. The pilgrim would be upset becamse they were 

deprived of facilities. Ali attack on the Temple with violence and 

pillage would 4have been in accordance with Jesus' teaching 

about non-violence. (115) 

The garrison's duties were "to quell" any disturbance. In 

the opinion of Juel, the "... act was not taken as revolutionary" 

due to the fact that the legion stationed In the fortress Anionia 

did not act. (116) The natural conclusion to be drawn 

(115) Harvey, Jesus and. . ., (1982), p. 130. 
(116) Juel, Messiah and. . ., (1977), p. 130. Borg does not 

accept the act as revolutionary mainly becawse the Ten4ile police 
and the Roman garrison, which could be reinforced by troops from 
Caesarea, did not act. [Conflict..., (1984), p. 1721. 
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... Is that the action of Jesus was sufficiently limited so 
as not to incite Intervention; It was not Intended to be 
directly efficacious, but was a symbolic act. (117) 

In general, It is believed that In accordance with Jesus' 

teaching the act In the Temple was related to prophetic activity, 

limited In area, Intention and duration, and, above all, a 

symbolic act. (118) 

On the other hand, there are supporters of the idea that the 

cleansing of the Temple was more violent than the Gospels Intend 

to show. Brandon(119) argues that the action In the Temple was in 

effect against the priestly aristocracy performed by a poor holy 

man who enjoyed the friendship of the outcast and the opposition 

of the Pharisees and Scribes. Accordingly, It had to be an 

aggressive act as far as the religious authorities w.. re 

concerned. It was a radical challenge to the religious 

author it les, 'Ta revolutionary act", which the Gospels w. re 

interested In concealing. In backing up this argument It has been 

said that Jesus was not alone In Jerusalem and he was buttressed 

by his disciples and a cro%d, perhaps of Galileans, which did 

violence and pillage. (120) Jesus' execution by the Romans was 

motivated by Jesus' attack on the Jewish priestly aristocracy, 

and he died as a revolutionary because an attack on the religious 

authorities was an attack on the Romans w1io supported them. (1211) 

(117) Borg, Conflict-, (1984) 1). 173. 
(118) Ibid., p. 171, 
(119) Brandon, Jesus and..., (1967), p. 331. 
(120) Ibid. For Brandon the non-intervention of the Temple 

police, according to the Gospels, was either that the editor(s) 
were not Interested In the political consequences or Jesijs' 
action was so powerful that the Temple police did not have any 
possibility of acting. Brandon put this action as the min cause 
of Jesus' arrest, and it was only possible because of thp treason 
of Judas (pp. 333f). 

(121) Ibid., p. 335. 
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Whether the Romans believed that the cleansing of the temple was 

a really violent demonstration or that Jesus represented a danger 

to Row, It is clear that lie died as a failed revolutionary. 

In the opinion of Horsley, reductionist Interpretations 

usually do not allow for a valid perspective. For him the action 

was sowthing between the purification of the Temple and the 

take-over of the seat of the rellgiotis, governw-M.. In tills 

regard, Horsley rejects both the pacifist understanding of the 

cleansing of the Temple as purification only centred it) 

spiritual aspects and the take--over as a revolutionary option 

only interested In chang I ng the governmient . Hors ley's 

Interpretation advocates something violent enough in order to 

demonstrate Jesus' rejection of t lie priestly re IIgI ous 

aristocracy and alae the Roman authorities, but, at the same 

time, something In accordance with Jesus' non-violent stateilunts 

such as to love the neighbour. As regards to this Idea, he 

writes, ". .. we, call view the action as a minitwIly violent 

prophetic demonstration symbolizing an fitininent action by 

God. "(122) The most striking arguillent against all Interpretation 

of the cleansing of the Temple as a violent demionstration trode 

with the Intention of taking over the Temple, the treasury and 

the government, Is the strong support that the Gospels give to 

Jesus' non-violent position. In this regard texts such as "Love 

your neighbour", "Love your enemies... ", and "If anyone slaps 

you oil the right cheek, let him slap your left cheek too", are 

conclusive. 

Summing up, It Is possible to assert that the cleansing of 

(122) Horsley, Jesus and..., (1987), p. 299. 



230 

the Temple had a particular audience (the Jewish priestly 

aristocracy), and a particular pattern (a violent and prophetic 

action which announced the Judgement of God against the TeIT411p). 

Therefore, whether Pilate condemned Jesus because of his public 

action against the Temple, criticising the religious aristocracy, 

or due to the fact that Pilate used to overreact against any 

revolutionary action, Pilate understood that Jesus' cleansing was 

a clear demonstration against the system. 

Thirdly, the meaning of the act. There is a considerable 

agreement. that the cleansing of the Temple was in part a symbolic 

action, (123) but the Interpretation of that is another mtter. 

Horsley writes, 

Along lines similar to these prophetic prototypes, Jesus' 
action In the Temple can be understood as a deummistration 
symbolizing destruction and directed against the high- 
priestly establishment. (124) 

Horsley mentions Jeremiah as a 'prophetic prototype' because this 

prophet preached and carried out symbolic actions against tile 

Temple and Its priesthood. (125) Jesus as prophet and spokesman of 

God was demonstrating his hostility to the system attacking its 

centre. The religious Institution seems to be more Interested 

In Itself than In any other aspect of the religious life of the 

nation, such as to propose a viable solution to the problem of 

acceptance and forgiveness for 'the people of the land' and the 

outcast. 

(123) Sanders, Jesus and..., (1985), p. 69: "There Is 
another frequently mt Interpretration, how-ver, which I regard 
as enterfly correct, Jesus action Is to bp regarded as a symbolic 
demonstration. " 

(124) Horsley, Jesus and..., (1987), p. 299. 
(125) Ibid. 
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It is possible to conclude that Jesus' demonstration In the 
Temple was a prophetic act symbolizing God's Imminent 
Judgeme-tital destruction, not just of the building, but of 
the Temple system. (126) 

Borg agrees that the action was limited, pr ophe tIc, and 

symbolic. (127) In concordance with his thesis, there was a 

general confrontation between Jesus' conception of God's plan for 

Israel, and the Pharisees' understanding of holiness centred in 

the Temple's function. For him the clue Is Mark 11: 17 where the 

"den of robbers" cannot be Interpreted as "economic dishonesty on 

the part of the merchants, or to the Inappropriateness of 

commercial activity in the Temple preciricts. (128) 'Den of 

robbers' must be translated "den of violent ones" lit accordance 

with the meaning of the expression In Jeremiah 7: 11. (129) Borg 

contrasts "den of violent ones" with "House of prayer for all the 

nations"(130) supporting the idea that Jerusalem and Its Teml-)l e 

mus t be a "light for the nations". In this regard lie writes, 

And thus the "odd gesture" and the words of Interpretation 
cohere: the quest for a holy, separated nation had made of 
the Temple a "den of violent ones"; the merchants, typifying 
that separation by their activity, were expelled because "My 
house shall be called house of prayer for all the nations, " 
not a center of resistance to the nations. (131) 

Borg's connection between the sentence 'den of robbers' and the 

resistance fight ers, is not very convincing In spite of the fact 

that the Romans sometimes considered the Temple and the High 

Priest as promoters of resistance to Rome- because, In general, 

the Jewish aristocracy could be defined as a group which was 

(126) Ibid., p. 300. 
(127) Borg, Conflict-, (1984), p. 171. 
(128) Ibid., p. 174. 
(129) Ibid. 
(130) Ibid., p. 175. 
(131) Ibid., p. 176. 
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willing to accept foreign domination under the condition that 

they could enjoy a measure of freedom to rule their owl] 

system. (132) Nevertheless, in the opinion of Borg the cleansing 

of the Temple occurred during Passover and it was a public act 

that would be called "a political demonstration" nowadays. (133) 

Sanders(134) has a more convincing point: that Jesus' action 

was a symbolic demonstration of something more, but It did not 

symbolize the Inclusion of the Gentiles; (135) it was a real 

effort to stop the trade with the Intention of making a point. 

He states, 

The discussion of whether or not Jesus succeeded In 
Interrupting the actual functioning of the Temple, points us 
in the right direction for seeing what the action symbolized 
but did not accomplish: it symbolized destruction. (1.36) 

This Is the most accepted meaning of the cleansing of the 

Temple in accordance with the sayings against the Tetriple. Thus 

the destruction that Jesus was talking about was well supported, 

but a question remains: What was the reason for a prophecy of 

destruction? It Is possible to deduce from the Gospels that JestLs 

perhaps had In mind a better system and likely, In soimý way, a 

new Temple. The rebuilding of a new eschatological Temple Is a 

(132) Moule, C. F. D. ['The Gravamen against Jesus' In Jesus, 
the Gospel and the Church. Edited by E. P. Sanders. Macon, GA: 
Mercer University Press, 19871 rejects the Interpretation of Borg 
of the cleansing of the Temple and agrees with Sanders, writing: 
"However that may be, that the incident, If it took place, caused 
deep, perhaps deadly, resentment is, In any case, hard to doubt - 
resentment that would not be confined to the high priests but 
would be felt alike by the leaders, the pious, and the populace 
In general. " (P. 184) Moule points that the Early Church 
understood that Jesus made the Temple redundant (I Cor 5: 7; Ifeb 
10: 20; Acts 7: 48; Rev. 21: 22). (Ibid). 

(133) Borg, Conflict-, (1984), p. 176. 
(134) Sanders, Jesus and..., (1985), pp. 62-71. Also, see 

Harvey, Jesus and..., (1982), pp. 130ff. 
(135) Sanders, Jesus and..., (1985), p. 69. 
(136) Ibid., p. 70. 
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mot If accepted by many scholars. (137) 

Horsley, however, does not think that Jesus and his 

followers w*e. re Interested In the rebuilding of a new temple. (ýi 

the contrary, for him there are two aspects which clarify Jesus' 

Intention. First, the action and prophecy against the teitiple and 

the religious authorities suggest that Jesus was maintaining a 

more serloms opposition to them than a mpre s yrribo IIc 

protest. (138) Second, Jesus was engaged In a direct mnifestation 

of God's kingdom by his practice and preaching, and lie has 

confidence In a restoration of Israel which would involve a 

Judgement of tile institutions which maintained Injustice. (139) 

These conclusions are convincing, but Horsley does not suggest a 

way of reconciling his description of a 'peaceful-revolutionary' 

Jesus (who attacked the religious authorities of Israel and 

denied the payment of taxes to the Romans) with the Early Church 

which was more Interesting In keeping peace with the Ron-ons than 

in continuining with a revolutionary challenge to them. Horsley 

neither reconciles his portrait of Jesus with the contemporary 

situation of millions of Christians who are living lit similar 

conditions. Piper points out two Important aspects in Jesus' 

relation to political, religious and economic institutions that 

Horsley does not emphasise enough. The first Is that Jesus' 

actions and sayings carried the seed of revolution in such a way 

that the Romans condemned Jesus for that reason. The second 

(137) lbid. y p. 77. Sanders proves that this was a Jewish 
expectation In Jesms' time but that Jesus was not calling 
national repentance (pp. 11 Of ) In order to establish a new 
Israel. Also, see Gartner , The Temple and. . ., (1965), pp. 105f f; 
Juel, Messiah and..., (1977), pp. 153-55. 

(138) Iforsley, Jesus and..., (1987), p. 320. 
(139) Ibid. 
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aspect Is that Jesus did not present a political programme In 

order to obtain the change of the social an(] religious 

Institutions of his time. (140) 

In the same line as Piper, Sanders remarks that Jesus (also 

Paul, Jams, Peter and others) had plans for bringing about the 

Kingdom of God, but their mans were not comýensurate with the 

plan. (141) Nevertheless, in spite of the possibility that Jesus 

my not have had a completely worked out plan for the Mole 

nation, he was Interested In offering a solution to the nation. 

In this regard Sanders writes, 

It must be emphasized that the discrepancy between the data 
which Points to 'all Israel' and those which point to a 
'little flock' goes back to Jesus himself. fie It was who 
called twelve disciples and who looked for God to destroy 
the old temple and bring a new one. His kingdom Pras surely 
intended, therefore, to Include all Israel. Yet it was also 
lie who) accompanied by a few followers, led the life of an 
Itinerant healer and preacher, who concentrated on the 
outcasts to the virtual exclusion of the rest, and who did 
not follow John In encouraging a display of mass repentance. 
Ile my not have bad a clear programme for making a bridge 
between 'the little flock', the special recipients of this 
message, on the one hand, and 'all Israel', on t. be other. 
He communicated the significance of his message. for all 
Israel well enough, however, for at. least some to see him 
as constituting a threat to peace and public order. And 
at the end of his career he made two symbolic gestures for 
all who could to read: he entered Jerusalem on an as. 3, 
and he overturned the tables of the money-changers In the 
tomple. (142) 

It seetm that Sanders supports the Idea that the cleansing of tli(- 

Temple was only a link in a larger chain of events that shows 

Jestis' espextation of a new Israel. Sanders disregards the 

(140) Piper, R, A. 'How Revolutionary was Jesus? ' . Article on the occasion of the 450 Anniversary of St. Mar y's 
College (St . Andrews, Scotland), 1989. 

(141 ) Sanders, Jesus. and. . ., (1.985), p. 226. 
(142) Ibid., pp. 226f. 
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political implication of the temple event. The definition of the 

kingdom made by Sanders is interesting. fie. writes, 

Thus t lie kingdom expected by Jesus Is not quite t hat 
expected by Paul -in the air, and not of flesh and blood-, 
but not that of an actual Insurrectionist either. It Is like 
the present world -it has a king, leaders, a temple, and 
twelve tribes- but It Is not just a rear r angeme. nt of tilt-, 
present world. God must step In and provide a new temple, 
the restored people of Israel, and presumably a renewed 
social order, one In which 'sinners' will have a place. (143) 

This solution fits, in the opinion of Sanders, many aspects Such 

as: Jesus had riot failed entirely, the expectation was riot 

military, the disciples awaited the return of the Lord from 

heaven. It explains the. rise of the Christian movement, and it 

makes understandable the fact that the disciples thought of Jesus 

as Messiah. (144) The main problem with this solution is that It 

does riot present any way for the creation of the new Israel --So 

much of the work was left to God- and that the expectation of a 

better social order arid the Inclusion of the sinners -probably 

the vast maJority of people in Israel- is only presuny-A. 

In conclusion, Jesus' sayings against the Temple and his 

deeds In It point to the Judgement and destruction of It as the 

centre of a religious and socio-economic system ruled by the 

Jewish priestly aristocracy and supported by the Pharisees and 

the Romans. In its place Jesus presented an alternative path 

based on God's mercy to everyone and remarkably in favour of the 

outcast and the poor, creating a community based groundw, 
"on 

the 

one hand, on a prophetical understanding and criticism of the 

religious Institutions and their supporters, and, Oil tile other 

hand, on an Inclusive mercy demonstrated In a non-violent- 

(143) Ibid., p. 232. 
(144) Ibid., pp. 232f. 
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confrontation of the powers of this world. The acceptance of 

Jesus' calling to follow him implies the participation In his 

rejection of any religious and socio-economic system which 

disregard any human being, specially the poor. It also Implies 

tht-: ý participation In the creation of a new community Miere every 

one Is accepted as a real human being. 

4.3 Jesus and the Roman authorities 

Jesus' relationships wi tht fie Roman authorities, as 

representatives of an oppressive empire, will give us a useful 

background for our proposal for conversion that will be discussed 

later. 

The relation between Jesus and the Romn enpire did not have 

a high profile In the Synoptics. In Matthew and Mark there Is 

relatively little Indication of the way In which they were 

related; but In Luke this relation seems to betray a particular 

Interest of the writer. According to the Gospels, the Roman 

empire affected Jesus' life in different ways, e. g. the census 

made Joseph and Mary travel to Bethlehem and the death sentence 

was Imposed by Pilate arid executed by Roman soldiers, as 

representatives of the empire. (145) Otherwise there is not much 

evidence of Jesus' interaction with it. In this regard Mark 

12: 13-17 (par. ) Is a very significant pericope because It 

(145) Brown, John Pairman ['Techniques of Imperial Control: 
The Background of the Gospel Event', In The Bible and..., 
Gottwald (ed. ), 1983], states that evidence of the Roman 
domination is found everywhere In the gospels. He mentions 
several aspects such as t lie Influence of the language, t lie 
military presence (a tribune. and his court who crucified Jesus), 
the use of crucifixion as punishment, and the poll--tax (pp. 
372ff). Ile asserts that in Galilee the army and taxation w-re 
fully Integrated Into the Roman system (p. 366). In addition, It 
Is necessary to bear In mind that there were Ron-on garrisons In 
Antonia fortress in Jerusalem and in Caesarea. 
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represents a direct statement III wh Ic 11 JeS us declared Ills 

position about a notable aspect of the Roman empire: taxation. 

The marrow of the passage is the meaning of "Well, then, pay 

the Emperor what belongs to the Emperor, and pay God what. belongs 

to God. " (Mk 12: 17b). This saying call be understood III several 

ways. Did Jesus advocate non-alignment In respect to the taxation 

of the empire; or separation between Caesar's And God's things; 

or a rejection of Caesar's rule? (146) In order to reach a b(-ttf-r 

understanding of the meaning of the text, three aspects of It 

will be pointed out: (a) Historical-(-. ýrlttcal aspects; (b) the 

problem; (c) the Interpretation. After that three Interpretations 

will be discussed. 

4.3.1 Historical-critical aspects. Regarding the original 

context and the authenticity of the passage, Bultmann suggests 

that the pericope as all witty could well have been circulated In 

oral for. (147) He says, 

Mk. 12: 13-17 par.: The Census. It Is hardly possible that 
the saying of Jesus In v. 17 ever circulated Independently. 
It Is much more likely that we have an apophthegm here which 
was conceived as a unity and excellently constructed. 
Only in v. 13 can we discern any of Mark's editorial work. 
There Is no reason, in my view, for supposing that this Is a 
commmity product. (148) 

(146) This Is rnW own classification and it Is the product of 
a survey of the material related to the passage. Also It Is worth 
noting that the pericope has been Interpreted as not relevant to 
politics. Moreover, c. f. Charles Homer Giblin ["The Things of God 
In the question concerning tribute to Caesar (Lk 20: 25y Mk. 
12: 17; Mtt. 22: 21)2, Catholic Biblical Quarterly, 33 (1971), pp. 
510-527] who presents three current Interpretations: the Ironic 
interpretation; the ant I -Zealot Interpretation and the 
Interpretation centred on the two reigns. 

(147) Bultmann, The History-, (1968), 1). 48. 
(148) Ibid., p. 26. 
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There Is wi de Vt hat this saying is a historical Lqgtoýi of Jesus, 

but the meaning of It Is in open debate. (149) In addition, the 

pol ItI cal perspective of the Interpreter can influence t1le 

result. The controversy about the tax Is located In Jerusalem 

because In Galilee It was collected through Herod's system and it 

was a personal tax. (160) The paynv-. nt of It was very controversial 

and the question was pertinent. (151) Mark locates the tax- 

question In a context of controversies: 11: 27-33 about Jesus' 

authority and 12: 18--27 about resurrection. 

In addition there are small hints that must be taken Into 

account for an interpretation of Jesus'answer to the question. 

First$ the fact that "Somp. Pharisees and some- nwinbers of 

Herod's party were together sent to Jesus to trap him with 

questions" (Mk 12: 13), Is significant. The Pharlsees, In a way, 

can be considered as reformrs within the Jewish society, and the 

Iferodians as collaborators to the Romans, and both, for different 

reasons, believed that Jesus was dangerous to their own 

purposes . (152) 

Second, the question was preceded by three affirmations: 

that Jesus was atr ue t eacher; t hat he spoke t lit? truth to 

everyone; and that he taught the true way of God. In the opinion 

of Hengel, these affirmtIons were commn characteristics amng 

the Zealots, and he suggests that some of them believed that 

(149) Derrett, J. Duncan M. 'Luke's PerspectAve on Tribute 
to Caesar', In Cassidy, Richard J. and Philip J. Sharper (eds-), 
Political Issues In Luke--Acts. New York: Orbis Books, 1983, p. 
41. Also see, Horsley, Jesus and..., (1987), p. 307. 

(150) Brown, 'Techniques... ', (1983), p. 361. 
(151) Horsley, Jesus and. .., (1987), p. 316. 
(152) Hengel, Martin. Victory over Violence. Trans. from the 

German by David E. Green. London: SP(-, I(, 1975, p. 80. 
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Jesus was a Zealot. (153) It Is possible t hat s orm-ý cp ft hein 

expected a negative answer from Jesus, the Galilean and the 

prophetic preacher of the Imminent coming of the Kingdom of 

God. (154) 

Third, It Is worth noting that the imge on the coin, like 

afiy kind of Image, was a cause of religious disturbance and very 

Important for those who were the zealous of GOd. It must be 

pointed out that the evangelists Imply that neither Jesus nor hts 

disciples had any coins. 

Fourth, Jesus' reply to the question about paywnt is very 

similar In each gospel, but Matthew added 0ý) and Luke jCi%;, ')( 

to the version found In Mark. These words are connective an(] they 

are referring to something more. It Is possible that t hey 

referred to the question about Jesus' authority. Der ret I. says 

"Matt hew (Matt . '212: 21) introduces a therefore (Oun), but t he 

effect Is quite different. Placed as It Is In the Matthean 

sentence, it by no means implies that the conclusion follows 

logically, nor necessarily follows from what had preceded. "(155) 

4.3.2 The problem. The problem of the contextual 

understanding of Mark 12: 17 has to be located In a Jewish 

perspective: the conflict between a human lordship and God's 

lordship; this conflict existed from the beginning of Israel as a 

nation. There were people who believed that God was the only 

ruler of Israel and loyalty to him necessarily excluded any human 

lordship. (156) This dissatisfaction with the monarchy was a 

(153) Hengel, The Zealots. (1989), p. 194. 
(154) Ibid. 
(155) Derret, 'Luke's perspective... ', (1983), p. 41. 
(156) Horsley, Jesus and..., (1987), p. 31-1. 
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constant cause of criticism against kingship, e. g. "Gideon 

answered, I will riot be. your ruler, nor will my son. The Lord 

will be your ruler" (Judges S. -, '13). In the same way there Is a 

clear reJection of Abimelech as king (Judges 9). Furthertw)re, in 

I Samuel 8 the role of the king Is presented as oppressive and 

Saul, David and Solomon were criticized many times, e. g. David's 

census (11 Samuel 24) and Solomon' marriages (1 Kings 11: 1 3). 

Finally, the word through Hosea (8: 4) depicts the feeling of 

those people. against monarchy: "My people chose kings but they 

did It on their own. They appointed leaders but wl t hout my 

approval. " In the opinion of Horsley the support for human 

kingship stemmed from "monarchic and professional scribal 

circles" and they presented the kings as regents who ruled In 

God's name. (157) It Is likely that this perspective against human 

kingship was alive In Palestine among different groups. Hengel 

supports the Idea that "zeal for Yahweh" was a common feature in 

Judaism. The Zealots and the Fourth Philosophy were typical and 

representative movements of the zeal of God. (158) In addition, 

oppressive governments made the Jews regard an expectation of the 

Kingdom of God as a solution to their problems. These two 

perspectives were alive in Jesus' tirrie and the tribute question 

was a sign of that. (159) On the one side, there were the 

Herodians, the Saducees, and, In a minor grade, the Pharisses, 

(157) Ibid. 
(158) Ilengel, The Zealots. (1989), p. 177. See also 

Josephus, Antiquities-, 18.1. 
(159) In spite of the fact that there were not Zealots in 

Jesms' tiwi-- (studied In chapter three of this research), Josephms 
states that there wre many people who rejected the Roman 
domination and opposed the abusive use of the power by Pilate 
[Antiquities, 18.3]. See also the discussion about Pilate's 
character above. 
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which were Interested In seeing that human governmi-mits were 

allowed by God and a necessary element In society, and on the 

other side, there were those who believed that Jews- could accept 

only God's rule. The amazing fact Is that Christian history has 

evidenced a strong tendency only to one side. Th Is tendency 

advocates passivity and I fie condoning of I ns tIt ut I ona I 

violetice. (160) In the opinion of Edwards, "The present disfavor 

of Christianity with movements of social change derives from the 

wooden way In which a middle-class, bureaucratic church 

leadership has lost the dialectical character of f4ark 121-17 and 

surrendered to legalism that encouraged revolution. "(161) 

The problem could be summed up by pointing out: that the 

question was a trap; that the payment or non-paymnt was aII ve 

Issue In Judea; that friends arid foes expected Jesus to reject 

the payment of the tribute; (162) and, finally, that Jesus' reply 

was likely to have been very well understood by Jesus) 

audience. (163) 

4.3.3 The interpretation of the text. There are many 

difficulties for an Interpretation of this saying and two of tbem 

do not comie. from the text, but from the Interpreter. First, there 

Is the temptation to transplant the western conception of church 

and state Into Jesus' answer. Second, there Is the I tit er pr #-- t t--ýr 's 

stance In respect of the political relation between the church 

(160) Edwards, George R. Jesus and the Politics of Violence. 
New York: Harper & Row, 1972, p. 53. Edwards suggests that 
Brandon's emphasis Is beneficial because it helps to restore the 
double character of the political thought in the Church. 

(161) Ibid., p. 55. 
(162) Horsley, Jesus and..., (1987), p. 308. 
(163) It seem to ny-, according to the accusation against 

Jesus In Luke 23-2, that the audience understood the saying as a 
rejection of the paymnt of the Romn tribute. 
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an(] t he state. (164) There are three probable Interpretations of 

this passage that will be considered: non-alignment, separation 

of Caesar's and God's reign, and the support for only Giod's 

reign. 

Before considering these Interpretations, It. Is worth noting 

two general points: (a) Religion and politics haVe rUll together 

from the beginning of human history In such a mnner I lia t, t, lie 

Roman emperor took the title of pontifex maxinALs and deirvinded 

worship from dominated people. (165) In later centuries, European 

Ungs believed that they ruled In the name of God. Even today, tit 

the majority of Muslim and Catholic countries r0igion and 

government have a close relationship. (b) As a natural 

consequence, In many times these two powers have bfýCll Working 

together and they believe that to disobey one of them Is 

understood by the other as a direct attack, [lot only oil t Ile 

Institution, but against God. The latter consideration was 

present in Jesus' time because revolution lay close at hand. (166) 

Nevertheless, so many times religious authorities can plot 

against a political leader to obtain more Influence In the state 

themselves. "Powers" In Palestine were unequal partners and the 

dominated struggled to maintain t lie precarious balance. 

Therefore, a third position could harm rather than help the 

(164) Liberation theology has made an interesting 
contribution to New Testament studies pointing out the Importancl- 
of the situation not only behind the text, but behind the 
Interpreter. See chapter I of this work. 

(165) Nock, Arthur Darby. 'The Roman ArmQy and the Rotmn 
Religious Year', Harvard Theological Review 45, (1952), 235-252. 
Ile states, "What Is called Kaisermystik Implies that It W, 1 S 
thought and hoped that the divine acted on a large scale through 
the power of Rome and its concrete manifestation In Individual 
emperors. (P. 239). 

(1600 Edmrds, Jesms and..., (1972), p. 51. 
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religlows authorities' situation. It Is useful to keep In mi nd 

that the appointment of the High Priest was the personal gift of 

the occupiers. 

The f Irst maJor Interpretat Ion Is a pos I I. I Oil of 

nonalignment . This dif fers from rendering something to Caesar and 

something to God. Nonalignment means that Jesu-s encouraged 

neither payment of the tribute nor non-payment, but each 

individual had to decide by him/herself In each circumstance. 

Horsley says, 

The Jewish people, understandably, generally opposed and 
even resisted payment while their ruling aristocracy equally 
understandably (because their own position depended on their 
cooperation with Rome-), favored and Indeed collected the 
tribute. (167) 

Nona II gnment allows one to emphasize the "way of God" rather than 

siding with onf-n of the contending political groups within 

Palestine as an answer to the problem. (168) This "way of God" 

goes beyond political and pseudo-religioms, perspectives. (169) 

Myers supports the I nt er pret at I on of Ma rk 12 : 17 Its 

nonaligntrient. (170) fie is clear that there are not grounds for 

assuming that Jesus was exhorting his opponents to pay the 

tax. (171) Nevertheless, Myers states that there, Is a parallel 

between the Sanhedrin's challenge concerning authority and the 

tribute challenge. In his opinion it is Important to point out 

that Jesus asked his opponents if the baptism of John was from 

(167) Horsley, Jesus and..., (1987), p. 316. 
(168) Giblin, 'The Things... ', (1971), p. 526. 
(169) Ibid. In a way, this Is the emphasis of Ilengel when lie 

Insists on the fact that "... the evil In the world was not 
primarily the social and political situation, Rom-, or t lie 
priestly aristocracy, or the large landowners, but rather In the 
evil heart of the Individual. " [Victory over. . ., (1975), p. 731. 

(170) Myers, Binding..., (1988), p. 314. 
(171) Ibid., p. 310. 
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heaven or fr om m-, n, presenting ati antithesis betwýýen divine and 

human. This antithesis Is presented again between Caesar and God. 

As a consequence of this antithesis It Is itq: )ossible to maintain 

the things of Caesar and the things of God as parallel topics, 

because they are contrary. Myers writes, 

But the discourse of these three episodes strongly reasserts 
the Ideology of "non--allgnm--iit", a rejection of both the 
Rormin colonial presence and the revolt. Jesus deftly escapes 
the political trap by turniiig the political challunge back 
upon his opponents, refusing to commit himself unless an(] 
until they do. This skill reflected the political exigencles 
of a "hunted" community as viell. (172) 

In addition, Myers thinks that the only Invitation that Jesus 

made was that his audience mLst act according to their 

cons cI ences .( 17 3) 

In conclusion, this position emphasizes that Jesus was tw)rf- 

concerned for the way of God which Is beyond kingdoms, and 

revolutions, and the payment of the Roman tribute was left as a 

matter of their own allegiances. It Is useful to note L hat this 

position does not contribute to a real solution to the problem of 

the relation between Caesar and God. 

The second common Interpretation Is that Jesus accepted that 

Caesar's rule can coexist with God rule as a separate reign and 

each one has Its own demands and rights. This position has been 

t lie most common Interpretation of Mark 12: 17 emphasizing that 

establishes a parallel between Caesar's things and God's things, 

and that they can run side by side. 

Jeremias considers that this passage reflects Jesus' 

attitude against the- Zealots. (174) llengel asserts that t lie 

(172) Ibid., p. 314. 
(173) Ibid., p. 312. 
(174) Jeremias, New Testament . .., (1971), p. 72. 
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visible attackers ivere the unusual coalition of the Herodians and 

the Pharisees, but the Zealots deemed Jesus dangerous as well 

becatise lie had Influence In Galilee whe -re they recruited their 

people and, furthermore, Jesus was demanding love for one's enenly 

and renunciation of violence. (175) 

Edwards says that Jesus' statement apparently reflects an 

accommodation to Roman Imperialism and that the Zealots or a 

resistance movement could understand that it was a counsel of 

surrender. (17G) This apparent accommodation to Roman rule can be 

understood as a solution for the conflict between the Roman 

Empire and the early Palestinian church. (177) 

Part of the problem Is to define the meaning of Caesar's 

things and God's things - and who decides that. The things of 

Caesar means that there are some rights belonging to him and 

others to God. "That Is why there are duties towards man, as well 

as duties towards God and God has (quasi) legislated in respect 

of both. "(178) Among duties toward man are the taxes that mmst be 

paid to human rulers In order to maintain order, peace and social 

Institutions. In addition, these duties include recruitment to 

the army and obedience to Its orders. On the other hand, t. lie 

things belonging to God could Include the life In all aspects 

that make It better becau-se God is a Got] of life. 

The payment of taxes to Caesar and to fulfil God's demands 

(175) Hengel, Victory over..., (1975), p. 81. The problem of 
the existence of the Zealots In Jesus time as an organized 
moveme-nt was discussed In chapter three of this work. It is 
useful to bear in mind that revolutionary movements usually Hde 
their organization and they are known only when they succeeded, 
but when they fail the Information Is lost. 

(176) Edwards, Jesus and..., (1972), p. 51. 
(177) Ibid., p. 52. 
(178) Derrett, Luke's..., (1983), p. 42. 
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call be understood as all "eirenic attitude" of j es us and Ills 

movem-nt . This Interpretation was supporting the Pharisees' and 

the Herodians' claims that taxes must be paid to the Romans and 

to the Temple. (179) Nevertheless, the double taxation brought 

into question the legitimacy of the taxes of the state. Theissen 

writes, 

The liberal Jesus movemeýnt, oil one the hand, ran contrary to 
the objective Interest of the aristocracy, as It. undermined 
the law from within by claiming priestly privileges for ItS 
char Ismat I cs (Ra rk2: 23f f; Didache 1-3: 3f f ), raising 
fundamental questions about the necessity to pay religious 
taxes and ill f act only paying church taxes by way of 
compromise. (180) 

Further consideration of this position must take I lit. 0 

accowit that the denarius bearing the eniperor's f ace was a 

current coin. The use of It meant a positive and open confession 

of Ills rule and the payment of taxes to him was a natural. 

consequence of being a person In an occupied territory. (181) For 

liengel the paywnt of taxes to Caesar was done with reluctance 

because it was a recognition that Jews were not free people and 

that they were subject to a rule which was opposed to Giod. (IU 

In this regard, Borg accepts that the text must surely mean "go 

ahead and pay lt. "(183) 

In conclusion this Position admits the existence of two 

reigns PAilch run together. Fach one has Its own rights and each 

one demands loyalty. They work In different spheres With 

different goals and methodology. In a way, God's rule Is superior 

and in a hidden manner It Is controlling and using Caesar's 

(179) Theissen, The First..., (1978), p. 45. 
(180) Ibid., p. 44. 
(181) Hengel, The Zealots (1989), p. 195. 
(182) Ibid., p. 136. 
(183) Borg, Conflict-, (1984), p. 376, n. 21. 
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reign. 

This interpretation has s ome Implications I. ha f. are not 

I Ikely to be speci f fed in thp text . First, that Jesus' answer was 

sponsoring the demands for Roman taxes and for the Teniple tax. 

Second, that governments can demand support even If they fail to V'a, ý 

attention to God's demands for Justice arid humn rights. 

The third main Interpretation Is t fiat Jesus rejf-(. -tpd the 

lordship of Caesar and declared that Caesar had no rights because 

all things belong to God. This position has been less cointion, but 

after Brandon has not been completely rejected. Several 

considerations In fact strongly support this view. 

(a) Firstly, this position connects with the Old Testany--rit. 

As was discussed before, there were two lines of thought about 

human governmnt and God's lordship. The question in the Lext 

Intended to commit Jesus to human kingships, giving to ,t he 

things' of Caesar a legal support. This support would upset those 

who were zealous for 'the things' of God. A legitimatization of 

Caesar's rule could be understood as a rejection of a prophetic 

line in Israel which denounced human rules as unjust and 

presented them as a sign of a disregard of God's rule. 

(b) Secondly, this position takes Into account the problem 

of the coin. The coin had the Image of the emperor and an 

Inscription. The Jews were concerned about I=ges and It was a 

constant cause of resistance to Romu-. or any othpr alien 

governriient. It is possible that the Roman coinage was cotmionly 

used in Palestine, but it Is also possible that there wt-re some 

people who did not m9p It . The fact that Jesus did not have a 

coin on this occasion was significant becauLsp It points out 
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elther that JestLs and his disciples ivere very poor or they did 

not I Ike, to use the emperor's coinage. Taking into account the 

feelings of many Jewý-., the latter is probably right. 

(c) Thirdly, this position may better reflect the context of 

the saying. Jesus' answer "The things of Caesar give back to 

Caesar and the things of God to God" shows two different "things" 

which are opposed. Following the context they are contraries and 

not. parallels. For example, Jesus' question about John the 

Baptist. The expected answer was either from heaven or from mF! n 

and he was not expecting an Intermediate answer, that the baptism 

was from both. In order to understand the reason of conciliatory 

Interpretations of text, three facts must be borne In mind: (1) 

the Implication of having two contrary halves has generally been 

avoided In both ecclesiastic an(] scholarly interpretat I ons 

because the text has been used as a justification of general 

obedience to one's ruler; (184) (2) the fact. that the 

Interpretation that 'all things belong to God' has been 

maintained obscure; (185); and finally, the fact that "even the 

Gospel writers took steps to soften a tradition t hat might 

suggest that Jesus was dangerotLs to the Imperial order. "(186) 

(d) Fourthly, this position explains the accusation against 

Jesus at his train before Pilate In Luke. Luke's record of the 

accusation presents three aspects: "We caught this man misleading 

our people; ILelling them not to pay taxes to the Dyiperor an(] 

claiming that lie himself Is the Messiah, a king. " (Lk. 213: 2). 

This was the accusation accepted by the Ronvins and becatLse of It 

(1841) Horsley, Jesus and..., (1987), p. 306. 
(185) Ibid. 
(186) Ibid., p. 307. 
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Jesus was crucified, despite Luke's Intention of presenting Jesus 

as Innocent (Lk. 23: 4114). According to Mark 15: 26, the third 

accusation that Jesms claimed to be a king, was t he ma In one 

accepted by the Romans and this is why it was written on the 

cross. Moreover, from the Pharisee's point of view, disemssed 

above, Jesus was really misleading the people because lie was 

presenting a new tinderstanding of the Kingdom of God and 

accepting the outcast and the un-righteous, and the Sal"L, -ees saw 

him as someone who disturbed the Temple system. Inasmuch as the 

first and the third accusation were right, It Is highly probable 

that the second accusation was also right. 

(e) Fifth, this position takes Into account the popiflar 

resistance to Rome. It was widely accepted that the vast majority 

of Jews resented their subjection to Rome and they showd It 

through active resistance and occasional revolts. According to 

Josephus there were various demonstrations against Pilate for 

different reasons, and Plillo's description of Pilate makes It 

understable why such resistance arose. This context affects the 

way Jesus' statement would have been understood. (187) Horsley 

maintains, 

In the case of the tribute question, In Mich so mch 
depends on how the hearers would have understood each of the 
two halves of Jesus' double statement -"render to Caesar 
%at Is Caesar's and to God what Is God's` this suggests 
that the people would almst certainly have understood that, 
since Caesar really has no legitimate claims anyhow, nothing 
need be rendered. All belongs to God, the true Lord. (188) 

(f ) SIX$ this position Is consistent with Jesus' teaching 

about lordship in the Gospels. Horsley presents this position 

(187) Ibid., p. 317. 
(188) Ibid., p. 316. 



2t0 

saying that 'render to Caesar' has to be interpreted in relation 

to the teaching of Jesus about God's sovereignty In the Gospels. 

For him there is no coordination or subordination of one reign to 

the other, but "sharp conflict". (189) The rule of God Wa s 

exclusive, arid every one had to decide for God because no servant 

can serve two masters (Lk 16: 13). The saying that It is 

Impossible to serve two masters pointi-d out the eyelusivelle'S's 

of God's rule arid devotion to him. (190) "Through the ministry of 

Jesus, the Kingdom of God appears to exclude any other lordship 

and loyalty. "(191) The Gospel presents Jesus as a teacher who 

would not compromise the lordship of God with regard to Caesar 

any more than he would not with regard to the high-priestly 

aristocracy, Satan, or Mammon. (19-2) In this situation, Jesu: i, as 

a Jew, accepted Deuteronomy 0-5,6: 4, and 1 Chronicles 219.11f, 

You are great arid powerful, glorious, splendid, arid 
majestic. Everything In heaven and earth i, s yours, and you 
are king, supreme ruler over all. All r,.. ches arid vo2alth 
come from you; you rule everything by your strength arid 
power; arid you are able to make anyone great arid strong. 

In the Lord's Prayer (Wt 6: 9ff) Jesus also showed this influence 

giving to God the Lordship "on earth as It Is in heaven". 

Therefore, everything belonged to God and, for this reason, there 

is not much left to be rendered to Caesar. (193) 

These arguments seem on the whole to be persuasive In favour 

of the third main Intorpretation. They present Jesus' teaching In 

relation to his general demands that loyalty to God overridfýs 

familial, legal and traditional ties, and It al3o overrides 

(189) Ibid., p. 312. 
(190) Horsley, Jesus and..., (1987), p. 312- 
(191) Ibid. 
(192) Ibid., p. 313. 
(193) Ibid. 



2[d 

riches and life (Mk 8,35). In the saw- way It is Iogical to 

affirm that this loyalty to God overrides any human governnunt. 

In add It lonj with this position the acciLsation t fiat Jes lui 

prohibited the payment of the tribute, plus that tie (, Iainx, d 

himself as Messiah and that lip. was misleading the pe opIP (1* 

makes sense with regard to the reason for his crucifixion. '13: 9 

The relationship of Jesus with the Roman state, through [ tit- 

matter about payment of taxes based in Mark 12: 17, highlights two 

very Important conclusions for this work. The first is that the, 

acceptance or tolerance of dictators, totalitarian governny. -nis, 

and oligarchies 1.9 not in accordance with the! text. Of kt tit- 

contrary, the text criticises sharply those kind of governirx-tits 

and motivates resistance to their demands based on the the fact 

that all things belong to God. The second conclusion Is that "to 

follow" Jesus may involve the followers In a political 

confrontaýlon specially in Latin America where the ii-Rajority are 

suffering from misgovernment. 

4.4 Relation of Jesus to the Poor and the Rich 

The relation between Jesus and the poor and Huh Is a very 

Important aspect In Liberation Theology. Using 'socioanalyLical 

mediation' (the third stage in Liberation methodology), 

Liberation theologians have shown that in the Third Wor Id there 

are millions of people suffering from a severe poverty which Is 

cau. sed by the type of economic relation between the First and the 

Third World. Nevertheless, the topic Is not exclusive to Latin 

America. It has been explored in other places In the Third Worldj 

such as Africa and Asia. Elliott mentions that there are soveral 



"5 IL 32 

causes of poverty, among Plitch are: the international system of 

trade, the economic dependency of poor countries on ri ch 

countries, and the Internal system of each country def Ined by 1111n 

as the 'net ' and the 'Riagnet, which take internal and external 

resources on behalf a privileged mitiority. (195) 

The Intention In this part of the work is to point out. I lie 

relation between Jesms and the rich and the poor in order to drasy 

a pattern of behaviour for the converted through the comparative 

analysis between, on the one hand, Jesus relation to the poor an(] 

the rich In his tfine, and, on the other hand, the situation of 

the poor and the rich today. 

A definition of the poor in Jesus' times firiplies a contrast 

with the rich because poverty is not a theoretical t op Icf or 

Latin American theologians. The poor In Jesus' tim were widely 

spread In Palestine. Many of t hem had lost t he Ir properties 

outside the country due to forced repatriation, and sow.. of them 

Inside their own country due to Indebtedness. Others worked f or 

the biggest landowners earning a daily wage, and others took a 

position outside of the law, living as bandits on the moinitains. 

At the other end of the social stratmn, there were groups 

which rnanaged to avoid many of the problems of Hip poor and to 

Increase their wealth. These included the Roman authorities an(] 

their civi I servants; the Jew1wh religious; aut hor ItI es who 

represented the Interests of the landowners and traders; sow, of 

the Temple priesthood; and f Inally, ot her Jews who directly 

collaborated with the Romans. Which of the wealth of the nation 

(195) Elliot, Charles. Comfortable Compassion? London: 
Hodder and Stoughton, 1987, pp. 79f. 
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(and especially Judea) was closely related to the Teq)le, and 

those who managed It profited from it. 

A coniparlson between the rich and the poor shows a sharp 

cont r as I. It seems that many poor people were eager to revolt, 

but In general the rich were not; consequently, many poor people 

would be ready to support prophets and leaders who claimed to be 

t he Mess Ia li, but I he rI ch and their represpntat lvfýs wou 1d bo 

ready to kill or participate In the killing of any revolutimiary 

leader. 

The relation between Jesus, and the poor and the rich will 

be discussed from four perspectives: (a) the background of Jesus' 

relation to the poor, (b) Jesus' sayings about the poor an(] the 

rich, according to the synoptics, (c) Jesus' activity as hea I er 

In favour of the poor, and (d) the hostility against riches. 

4.4.1 The background of Jesus' relation to tlif-. 
_p! 

)L)r 

The understanding of poverty and the poor In Jesus' tim- Is 

capable of receiving different nuances. In the previous (Aiapter, 

the socio--economic situation of Palestine between 25 and 35 CE 

was analysed. The situation In that time highlights that it was 

oppressive to the whole nation due to the political domination of 

the Romans; that Pilate, as the representative of the empire, 

took advantage of his position to use the power (e. g. executions 

of suspicious people, prison, disguised violence, and military 

force) In order to succeed; and that there was heavy Romian and 

religious taxation which increased the gap between poor and rich. 

In spite of criticism against word studies In order to 

present the reality behind the words, three of these studies can 

give a general knowledge about the Jewish comprehension of 
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poverty. (19G) Tainez and Itanks present the vocabulary of poverty 

closely related to oppression. Hanks says, 

Even a superficial survey thus reveals twenty or nxwe causes 
of poverty wntioned In the Bible In addition to oppression. 
It should be noted, however, that these often are directly 
related to oppr es sI on (wars by oppressors), and 1, he 
vocabulary for poverty/poor occurs ov er TA]e I mi I Ig Iy 11) 
connection with the vocabulary for oppression. (197) 

Tamez mentions 'ant as a description of someone who Is dt-q)endent; 

the term contrary to 'ant Is the term used for describing the 

oppressor or those who use violence. Dal can imply physical 

weakness or low social position. Ebion_ means those who are very 

poor or beggars. Ash Is the antithesis of the rich. And, 

finally, misketj mf-ans dependent 
. (198) She continues saying, 

I have listed the Hebrew words with their connotai tons In 
order to show, according to almost all of them, the poor are 
Individuals who are inferior to the rich or the powerful. 
Their situation Is not the result of choice but It Is due 
to the action of oppressors. (199) 

The third word study In question Is a" article by IlaimyA. In 

this article the meaning of is described as "t. o bow 

down timidly, destitute, and mendicant. "(200) It notes t hat, 

outside of Alestine the poor were not seen "under special divine 

protection. "(201) The fact that there were different words with 

(196) Ranks, Thomas D. God So Loved the Third World. The 
Bible, The Reformation and Liberation Theologies. Atiryknoll, NY- 
Orbis Books, 1983; Tamez, The Bible of..., (19821); 
of Bamnv--, in TDNT, 1964. 

(197) Hanks, God So..., (1983), p. 35. 
(1-98) Tanv--z, The Bible of..., (1982), p. 70. 
(1.99) Ibid. In this regard Boernia [Rich man..., ( 1979), 1). 

31 says: "It Is the more InA3ortant to approach the question In 
this way (the background of their time. ) because there is clearly 
an underlying connection between poverty and riches. Poverty and 
riches are not independent phenomena. One person Is poor because 
another is rich. Poverty is not a state of deprivation which has 
come about by chance; It Is a result of the richness of t he 
rI ch. 

(200) Banviel, Rich man..., (1964), p. 886. 
G201) Ibid., p. 88T. 
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meanings related to poverty shows that the topic received careful 

attention in Judaism. 

(3ott. wald sees a social description 111 1 Samile 1 21. Ib -1 Oa 

where the fortunes of the weak, the hungry, the barren, and t he 

poor are changed by God himself. (2102) The core of th(. - passage Is 

I Samuel 21-8a: "lle lifts the poor from the dust and raises the 

needy from their misery. Ife makes them conj-)anions of princes, aI I(] 

puts them In places of honour. " Gottwa. ld continues giving t firee 

probable explanations for this passage. (a) As, a model of 

internal social mobI IIty, which show. % t lie way that a poor 

Israelite was able to rise from the bottom to the top III the 

social scale due to God's Intervention. Gottwald rejects t 11 Is 

model because it does not do Justice to the pairs of contrasts: 

professional soldiers and civil populace, elite and a starving 

poor, and a well-fed and productive upper class and the 

unproductive country folk who were living Oil t he 'd uirip 

pile' (sic). These pairs of contrasts are not representations of 

individuals but groups. (203) (b) As a model of societal 

attainment of kingship. This model could represent. I he wait 

Israel which "... has at long last gained the upper hand by 

replacing the monarchs of Canaan with its own king. "(2104) This 

model does not accord with the details of the rpvf-r. sal. of fortune 

demonstrated by the pair of contrasts. (c) As a model of societal 

overthrow of kingship. This states that Israel overthrew the 

seats of Canaanite power. The king is Yahweh and his enemies are 

(202) Gottwald, Normn K. The Tribes of Yahweh. A Sociology 
of the. Religion of Liberated Israel, 1250-1050 B. C. E. Maryknoll, 
NY: Orbts Books, 1979, p. 535. 

(203) Ibid., p. 537. 
(204) Ibid. 
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the Canaanite authorities. The renewed peasants army of Israel 

has broken the armed forces of Canaan. Similarly they broke the 

fi-. ýudal. monopoly of t he land and the peasant t ook It. Thi s change 

was made In order to overthrow the elite and to NOW The self 

rule of the community. (205) 

Men Israel developed itself Into a monarchy It also 

developed Its society into classes. The earlier proplifAs took up 

the cause of the poor and claimed JILst I cc f or I hem. They 

denounced the oppression and sometimes they seemtýd to eqijate the 

poor with the people of God. (Is. 10: 2; 3: 15; 14: 32 and Ain. 2: 6). 

Ezekiel condernned together the government officials, the priests, 

the prophets and the wealthy, each of them carrying on thuir own 

business profiting from the. poor. writes, 

The leaders are like lions roaring over the animals they 
have killed. They kill the people, take all the money and 
property they can get, and by their murders leavc many 
widows. The priests break my law and have not respect for 
what is holy and what Is not. They do not t each I he 
difference between clean and unclean things, an(] they Ignort- 
the Sabbath. As a result the people of Israel do not respect 
nu. The government officials are like wolves tearing apart 
the animals they have killed. They commit murder In order to 
get rI ell. The prophets have hidden these, sins like miýn 
covering a wall with whitewash. They see false visions and 
make false predictions. They claim to speak thp word of tho 
Sovereign Lord, but 1, the Lord, have not spokeii to them. 
The wealthy cheat and rob. They 11.1-treat the poor and t ake 
advantage of foreigners. (Ezek. 22: 25-29). 

The situation of the poor was a constant concern for tht. ý 

prophets, and Justice was demanded In the name of God. I t, Is 

probable that Injustice was understood as the main cause, of 

poverty. 

4.4.2 Jesus' savinzs about the Poor and the rich. accordinz 

to the synoptics 

(205) Ibid., p. 538. 
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Today , some theologians have been Interested in defining 

Jesus' point of view about poverty. From time, to time- the rpgard 

for poverty and the biblical approach to it is t aken Into 

consideration. Troeltsch states: "It is, however, undeniable that 

the message of Jesus, in its sympathy with poverty and suffering, 

does apply more particularly to the poor. "(20G) Nevertheless, be 

remarks that In spite of t hat the message of Jesus Pra s [lot 

restricted to the poor. The "bias towards the poor" was an 

attempt to restore them and to show that for t lip pool- t ho 

entrance to the kingdom was easler. (207) 

The Synoptics present a wide variety of sayings attributtA 

to Jesus about the poor and the rich, and IU Is alnx)sL 

Impossible to determine exactly Jesus' I lit ent I oil, thf, C. ()"t(-'Xtj 

and the work of the editors. 

Mealand's study of the sources of the Synopties' t ea ch I ngs 

about poverty and the poor Is not exhaustive but is largely 

conviricing. (208) He states that there is a gradation In respect 

of the criticism due to the rich and riches In the sources of t1w 

Gospels. At t he one extreme Is 'M' With little hostility to 

'109) wealth. It tones down or omits harsh sayings about wealth. U 

At the other extrerre Is Luke or a proto-Luke which is very severe 

against wealth. Between them, Q contained blessings on Hic poor 

('206) Troltsch, Ernest. The Social Teaching of the Christian 
Churches. Trans. by Olive Wyon. London: George Allen A Unwin, 
Ltd., 1931, p. 60. 

(207) Ibid. 
(208) Waland, David. Poverty and Expectation In the 

Gospels. London: SWK, 1980, pp. 12-35. 
(209) Ibid., p. 35. 
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which do not appear in Mark and the saying about (3 odaIId 

Mamon. (210) 

As far as this work is concerned, the most relevant point Is 

t hat t Ile sources of the Synoptles de-scribe a problem of 

relationship between rich and poor. %liether the sayings against. 

riches conv- directly from Jesms or were the result of the work of 

the editors acting upon older traditions, it Is clear that there 

was son-e- kind of hostility against riches at the beginning of the 

. Jesus movement because of early attestations In the gospels. 

Proto-Luke are the most severe against rI ches. Waland 

maintains that the hostility against riches In Luke Is older than 

Luke's editorial work. (211. ) He pr(--iposes as the min cause of 

hostility against riches the following, 

The per I od in question covers the years from c. A. D. 30 
until c. A. D. 70. During that tim. Palestinian Christians 
underwent at least three major economic crisn. s. The fir. st 
was t lie dif f Icult Initial founding of I-lie Christian 
comnunity In Jerusalem. A second was the famine of c. A. D. 
48. A third was the worsening crisis in the sixties when 
economic pressure, nat I ona If ee II ngs, and religious 
resentment built up to the Jewish revolt of A. D. 66. (212) 

As It has been seen, the economic situation of Pa I Ps. tI ne In 

Jesus' t ime, was not particularly different, from previous and 

subsequent periods. (213) 

Waland Insists that the general disapproval of the gospels 

about riches reflects the economic crisis of Pale. stine. fie goes 

further when lie seem to accept that criticisms against the rich, 

(210) Ibid. 
(211) Waland, Poverty anj..., (1980), p. 20. 
(212) Ibid., P. 38. 
(213) See the the situation of Palestine in chapter three of 

this work. 
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from those who suffer poverty, are based on (a) the expectation 

of future compensation beeause the poor think that their 

sufferings are product of Injustice; (b) the yearning that tho 

poor's future compensation will Include doom and disaster for the 

rI ch (a hope for revenge); (C) the suggestion "... that when 

prejudiced groups accused other groups of accumilating worldly 

riches and seeking to dominate, they may be projecting oil L 4) 

others what they themselves are tempted by and dare not 

'114) admit. "(ý 

With regard to Mealand's assertion that the disapproval of 

riches In the gospels was camed by the big gap betwen t1w, poor 

and r ich as a consequence of economic crists, "fhas two 

difficulties. First, It presupposes t: hat the ed It or s of t he 

gospels only recorded Information about economic crises and there 

is not information about good relations between the rich and t lie 

poor. Second, Mealand presupposes that If the economic crisis is 

overcom-ý, the hostility between them would disappear or at It, a.,, -, t 

lessen. With regard to Mealand's opinion that behind thcý 

criticism of riches lies the strong desire for a reversal of 

fortune as a part of the poor's revenge and the secret, wish of 

changing social posiLion, Lhere Is a misunderstanding of the poor 

and their claim for Justice. 

In general, It seems that the hostility In t: he Synopt I es 

against riches could have had other explanations reflected in the 

oldest sources. (a) 

. 
1he 

showing that gap be 

of God, and (b) the 

(214) Waland, 

Jesus' disapproval of oppression of the weak 

tween the poor and the rich was not the will 
-Ai 

expectation of Jesus coýnlty of a new order 

Poverty and..., (1980), p. 42. 
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wtiorp. social differences would be less n-urked or would not appoar 

at all Is usually found in sectarian movements. (2115) 

4.4.3 Jesus' act ivity as healer lit f avour of the 
_pook- 

Anothe-r interesting point Is the consideration of the social 

Implication of Jesus' healings In a community imny-ýrsed in a 

socio political situation vAiich was composed of a ma r 

diffPrentiation betwPen tht- rich and the poor. (9-16) 

'115) At the beginning, Christianity was a sect. wi t It I ii 
Judaism and It shared some character ist Ics with srctarian 
movements. (hie of these was a rejection of t fie former social 
order. Robin Scroggs In 'The Earliest Christian Communities as 
Sectarian Movement' [in Neusner, Jacob (ed. ) Christianity, 
Judaism and other Greco-Roman Cults. (Part 2), Leidon: E. J. 
Brill, 1975, pp. 1- 231 sets up seven features of sectarian 
tw)vements: a sect begins as protest; It rejects the View of 
reality accepted by the establishment; it is egalitarian; it 
offers love and acceptance; It is a voluntary association; it 
demands a total cornnitment; and, finally, s ome of them are 
adventist. (Pp. 5-7). Scroggs continues demonstrating that I he 
earliest Christian community fulfilled all these features. For 

example, (a) It emerged out of protest; there were few wealthy 
people and many poor in the movement and the latter pxýrl? thtý 
outcast of the establishment. (b) The early church rejected the 
reality claimed by the establishment (p. 14); It changed Its 
relations with the community and thp family, an(] experienced 
failure In Its missionary enterprise. In this way the SynopLics 
stated hostility against the Pharlsees (p. 15), the official 
establishment (p. 16), and the wealthy and Intellectual (p. 17). 
Ife also maintains that "The traditions disciLssed here are just 
the barest sampling. It Is amply clear that the community of 
Jesus knows Itself to be excluded and rejected by the world. The 
individual members doubtless 'felt' this before thf--ýy were 
converted; perhaps It was the community (or Jesus) which has 
brought to consciousness the awareness and freed the convert to 
express his feeling of rejection and his hostility to those Who, 
he feels, have excluded him. The community stands over against 
the establishment world, with its wealth, pride, I ngr ouped 
relationships, Intellectualism and repression of the outcast ." 
(Pp. 17f). (c) The early church was egalitarian (p. 18). (d) It 
has a strong commitment to Joy and love within itsf-If. In the 
opinion of Scroggs, these values allowed the movement to survive. 
The protest def Ined the community but their particular va I ties 
amalgamated them In preparation for the future. Also, (e) I lie 
early church was a voluntary association, M It denondrd a total 
commltmrýnt from Its members, and (g) it was an apocalypt Ic 
movement . (P. 20). 

(216) This problem has attracted the attention of nyiny 
scholars and was studied in chapter three of this rvseatýuh. See 
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There was a kind of leader which did not attract a direct 

repression from the. authorities but recelved esteem from thc- 

people: the healer. The healer was a popular character among Jews 

and performed a special role In society and vras conow)n Iy 

associated with the lower classes. Thelssen remarks t hat t lip 

upper-class Is less inclined to believe In miracles t. han less 

educated people. (217). lie wr 1 tes : 

Among visitors to the sanctuaries the lower classes will 
have predominated. The mWers of the higher social classes 
were in any event fewer in nuMer, so that even on the 
assuirqAton that all classes were equally affected by Illness 
and all visited cultic sanctuaries to the saw extent, they 
would Inevitably remain a minority. (218) 

The Synoptics highlight t lie f act I lia tJ ('s us did trolly 

Horsley, Richard. 'Bandits, Messiahs and Longs hor eiw_ýn: Popular 
Unrest In Galilee Around the Time of Jesus' . SBL, 1988, Seminar 
Papers, pp. 183-1,89; 'Popular Messianic Movem:! nts Ari)und tht- Time 
of Jesus', CBQ, 46, (1984), 471-495; 'Like One of the Prophets od 
Old: Two Types of Popular Prophets at the Time of Jesijs', f: 139, 
47,435--463; 'Ancient Jewish Banditry and the Revolt 
against. Rome A. D 66-70', CBQ, 43, (1989), 409-132; 'The Sicaril: 
Ancient Jewish 'Terrorists', JR 59, (1979), 435-458; 'Josephus 
and the Bandits', JSJ, 10,1, (1979), 37-63.11ollenbach, Paul 
'Defining Rich and Poor using Social Sciences', SBL, 1987 Semillar 

" 7. Papers pp. 50--63. Gooduran, 'The First (19,132), pp, 41.7-42 
SaIdarint, Anthony 'The Social Class of the Phartsees In Mark' it) 
Neusner, J. et al., The Social World of Primitive Christianity_ 
and Judaism. Philadelphia: Fortress Press, 1988, and 'Political 
and Social Roles of the Pharisees and Scribes In Galilee', SBI, 
198-3, Seminar Papers, pp. 200-209. Sanders, E. P. 'Jesus and the 
Sinners', JSNT, 19, (1983), 5-36. Dunn, James D. G. 'Pharisees, 
Sinners and Jesus', In Neusner et al. (eds. ), The Social..., 
(1988), pp. 264-289. Smith, Robert. 'Were the Early Christians 
Middle-class? -A Sociological Analysis of the New Testament ', in 
Gottwald, N, (ed. ) The Bible and Liberation-, (19-S3). Donahue, 
J. R 'Tax Collector and Sinners. An Attempt at Identification', 
CBq, 33, (1971), 39-61. 

(217) Theissen, G. The Miracle Stories of the Early 
Christian Tradition. Trad. by Frances MacDonoeb. Edinburgh; TiT 
Clark, 1983, p. 231ff.. 

(218) Ibid., p. 237. 
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miracles, and especially healings. (219) It is highly probable 

that the majority of these people were poor. Even though Jesus 

was riot a magician, lie and his disciples perfornied heallngs and 

miracles . Theissen sunviarizes that (a) the miracles announced by 

a messianic propliet had a link with Israel's saving history. (b) 

Messianic miracles were usually promised by many leaders, but, 

riot acconiplished. Jesus, however, promise(] and did them. (e) The 

miracles were believed to be performed by God, hence t he 

prophets were riot the sources of them. (d) Finally, "Alinc-)st all 

messianic, miracles were treated as a declaration of war on t, lie 

Romans"(220) who usually acted swiftly to destroy thl:, kind of 

movement led by healers. 

Most of the miracles stories are set in GaIllee an(] have a 

rural character, taking as recipients of them the Inhabitants of 

(219) In regard to the authenticity of Jesus, mi rac I es, 
there is a long debate In Sanders, Jesus arid. . ., (1.985), pp. 157-- 
173. He states: ", .. It Is Intrinsically Improbable that, lit a 
short period of time, and in the confines of a small geographical 
area, Jesus sometimes drew crowds by healing and sometimes by 
preaching. " (P. 158) He coticludes: "It Is my ovai Judgirvýnt that we 
learn nothing this definite from the fact of the miracles. " (P. 
170). lit the present work the authenticity of the miract(, s will 
not be discussed but accepted, grounded on the acknowledgement 
that there were diverse traditions present In the gospels and 
different editors who sometimes Included their own point of view. 
James D. G. Durin [The Evidence of Jesus. London: SCM, 1985], 
discussing the historical value of the gospels affirms that all 
these traditions [including many stories of miracles (Mk 1: 21-28; 
5: 21-43; Lk 7: 1-10)) go back to Jesus and his ministry and are 
firmly rooted III the earliest memories of his mission (p. 218). 111 
the same line, Thelssen writes. "If we, presuppose that. a 
tradition Is genuine, we may assume that those who handed It down 
shaped their lives In accordance with the tradition. If va', assunx-ý 
that It originated with the Jesus movement In the period after 
Easter, we can presuppose that those who handeo It dowii shaped 
Lho tradition lit accordance with their life. lit either case the 
result Is the same: there is a correspondence between the social 
groups which handed down the tradition Itself. " [The 
Charismatic..., (1978), p. 41. 

('4120) Theissen, The Miracles-, (1983), p. 245. 
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that area . (2121) As usuaIj the vast major Ity of the populat Ion was 

composed of poor people. Theissen states, 

The movement Inaugurated by Jesus was cer tainIy 1101, an 
affair of the upper classes. In Galilee Jesus I urned to the 
social and political outcasts. The swmiaries leave no doubt 
about the sort of people who flocked to him; it- was (lie 

the 'crowd', the huinble people. ('M) 

Thelssen is aware that 1 Cor. 1: 26 refers to people of higher 

class. In the same way Smith says that Mat t liew's community -iAras 

not rural, not poor and not unschooled. (223) 

Many poor people appear to suffer mor eII Iness than rich 

j-. )eople due to several factors. (a) A larger group of people are 

poor, especially In agrarian societies. Today, t hese kind of 

societies can be named underdeveloped. (b) Poor people have less 

access to health services than the rich, so they have to turn to 

available resources, the wise person in the community who (-an be 

a magician. (c) The poor suffer from many illnesses caused by 

malnutrition related with their economic situation. (d ) 

Possession by evil spirits appears mainly In tliý- lower class 

related to their poverty and illness. The relation between 

Illness and poverty can be further explored. In this regard 

Theissen writes, 

For Illness is, of course, not just a physical and economic 
problem, but a social one. The sick fear isolation, 
being abandoned by others, becoming a burden. Here the 
miracle stories assured even the sick person whose case 
was hopeless that he or she will not be abandoned-- even if 
their Illness lasts years On r,. Iff). ('2214) 

Many miracles were performed In order to help the poor, for 

(221) Ibid., p. 247. See SaIdarini, 
Scribes in Galilee', SB. L Seminar Papers (19 

(222) Theissen, The Miracle-, (1983), 
(223) Smith, 'Were the... ', (1983), pp. 
(224) Theissen, The Miracle-, (1983), 

A. 'Pharisees and 
88), pp. 2100 2,09. 

p. 249. 
447f . 
p. 251. 
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exatyq)ll(-- I it Mark: t he man suf fer J ng f roin a dreaded skin- disoas-o 

(Nk 1: 40), the paralysed man M 2: 1-12), the man with a 

paraly, sed hand (Mk 33: 11), the possessed man (Mk 5: 1- '10), s orm) 

wompn such as Peter's mother in law (Mh- 1 : 30), and Jalrus' 

daughter and the bleeding woman (Mli 5: 211-42). These f--xaII4)11-, S 

suffice In order to conclude that Jesus was restoring the 

physical capabilit Ies of many III and posspssod people and, Ivi t 11 

these hPalings, lit- gave thom the right of being accepted again lit 

society. 

Jesus, as a healer related to the outcasts and helping them 

in many ways, was a danger to the rich and powerful becausp thr. 

poor were given a place lit society and a powerful leader to 

follow who was supported by God. Theissen states, 

To sum up, belief In charismatic miracle-workers is a source 
of legItImization and motivation In social couflicts. These 

may be conflicts of pol It I cal claims (Eunus and the 
Palpstinian miracle-working prophets) or bet $Aý-en 11OW 
underst and Ing of salvat ion and the accepted way.,.,, of I ife if] 

a society; the two cannot always be sharply distinguished. 
In primitive Christianity the conflict between a new 
understanding of salvation and existing way., -. -; of ltf#- was 
Inf1 uenced by three social factors, the Oppos 11,1 on 
between town and country, though t 11 I's was not of prinviry 
I mi-)or t ance, the differences between various strata of 
society and t lie tension between different cultures and 
ethnic groups. (225) 

4.4.4 The hostility against riches 

Stepping back to the Synoptles, they have many I nd I ca tIm us 

of hostility against the rich and powerful, such as the saying 

'15); the- br-atitudez, (Ma tt about the cami? l and the nepdle (Mk 10- 

5.3-12 and Lk 6.210-213), the reversal in Mary's song of praise (Lk 

1.52--53) and many parables. This hostility probably con-*? s from 

Jesus himself due to his background and commitment to the poor. 

(2125) Ibid., P. 258. 
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Also, it Is present in a very early Christian tradition. The 

Synoptics maintain a criticism against riches and a reuirkable 

concern for the poor. In the Beatitudes Muke's vers 1011), t lit, 

poor are a material poor, those who are hungry, a nd those who 

we-ep becatLse of the lack of material resources f or covf-1- I fig 

their basic needs. (226) Ilorsley Identifies the poor with [ he 

oppressed and Jewish peasantry when lie states: 

The beatitudes In Luke 6: 20-21, although principally ; in 
announcement of blessings, also Indicate those to whom Jesus 
directed his ministry. The term "the poor" here, sony-what. 
spiritualized In the- Matthean version, appears t0 be a 
general reference to those actually struggling for in 
existence, and Including, or at least overlapping with (as 
opposed to a special group separated from), "the hungry" in(] 
"the mournful". (227) 

The poor In Luke are those who have a lack of earthly goods. 

The mes are in accordance with the CT Jewish literature about 

wealth and poverty, (228) but are used by We to show that wealth 

places an insuperable barrier between the rich and God (cf. Lk 

12: 13-21 and 16: 19-31). Weping In mind the explanation of 

Theissen that In the Early Church there were wandpring 

charismatics, who had a strong aversion to possessions and who 

praised those who accepted homelessness, were free from family 

matters, and rejected the right to strike back. (229); also, there 

were a group of sympathizers who lived in local communities and 

used goods with measure In order to support Christianity. (2130) In 

(226) Nissen, Poverty and..., (1984), pp. 8f. 
(227) Horsley, Jesus and..., (1987), p. 225. Streker, Gýorge 

in his book The Sermon on the Mount. An Exegetical Conuc-titary. 
Trans. from the German by O. C. Dean, Jr. Edinburgh: T&T Clark, 
1988, maintains with the majority of scholars that the beatitur-11-s 
come from Q. The version of Luke (probably the Lucan version of 
Q) added the woes which are likely pre-Lukan. (Pp. 29-30). 

(228) Strecker, The Sermon..., (1988), p. 31. 
(2249) Theissen, The Charismatic-, (1.987), pp. 13f. 
(230) Ibid., pp. 18f. 
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the saw, line, it Is possible to assert that t he p 4) 0r wer o 

blessed In the gospels and the rich carefully warned In regard to 

riches because "... wealth and distance from Clod arl- U. 4,111 leal, 

also are poverty and nearness to God. "(2131) 

Summing up. The oldest traditions behind the gospels show a 

reiiiarkable disapproval of riches and a regard 

reversal of fortune Is suggested lit Luke 1: 52f 

teaching of Jesus there is no doubt about loya 

does not allow any service to money. lit Jesus' 

revolution would only produce repression and 

this reason, Jesus acted helping people (t lie 

them were poor) through healings. The crovxls 

Jesus the expected revol ut I onary leader as 

miracles . 

f or t he poor A 

and 6: 214f. In thl, 

Itles, to serve God 

time an open ak, m, (] 

destruction. For 

vast majority of 

SomthwS saw Iii 

a result of his, 

The relation of Jesus to the poor highlights a rejection of 

riches as a first priority In people's life, and, f-ven t hough 

they are living in an oppressive situation, that not]- vI ol ('111 

options are open. Jesms shows that lie took action on behalf of 

the poor, healing them, all(] warning those who gave Ihe f irst 

place In their lives to money. 

4.5 Conclwslons 

The mI it afin of this chapt er was t0 111 gb II gilt. t lie 

relationship betmen Jesus and t he Phar Isees, t lie rf'I Ig I ous 

authorities, the Romans, and the rich all(] the poor, In ordor to 

use the results In a construction of a definition of conversion 

and its implications for Individuals who live In a conll)lex world 

participating directly or Indirectly In the problem presentpd by 

( 231) Strecker, The Sermon. .., (1988), p. 31. 
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the conflicting relation between the rich and the poor. 

The relationship between Jesus and the Pbarisees shows 

several aspects: (a) the Pharlsees were neither completely a holy 

group devoted to teaching the law and with a great df-al of 

support from the people, as described by Joseplitis-, nor a wicloýd 

group, as It Is described In the synoptics. The Pliarisees were a 

group of human beings with strong and weak points and blases. (b) 

The main cause of problem between Jesus and them was that lie 

understood the law, the Kingdom of God and his role, from a 

different perspective. (c) In relation to the Pharisaic rejection 

of the outcast, Jesus performed particular acts, such as eating 

with them (in the same way that he accepted Invitations of some 

Phartse-es) do. -tromistrating that the Kingdom of God was open to 

those who accepted the Invitation to be with JeS us, without t, he 

heavy regulations of the Pliarlsees. (d) Jesus respectf-d the law, 

but, with a difference from the Pharlsees, he was less Orthodox 

about Its applications. At least once, lie asked one of lits 

disciples to supersede a law because of the urgency of preaching 

the Kingdom. (e) Due to the strict Pharisaic understanding of the 

law, a vast majority of poor people ('people of the land'), who 

did not have the education or the resources to fulfil t lie Iaw, 

were considered sinners. (f) Jesus was considered a dangerous 

competitor to the Pharisees because lie freely accepted outcasts 

and asked of them less legal, cultic, and economic requirements. 

This aspect demonstrated that Jesus had a high regard for the 

poor and the outcast. 

The study of Jesus' relation to the religious authorities, 

points- out t he following features: (a) Jesus pr oplies I ed 
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destruction against the Temple. (b) Ile perforWA an act In t III, 

Temple that was a dernonstration against it and against 11 s 

priestly aristocracy and servants. (C) As result of t liese 

attitudes, the elders, the chlef priests, and the teachers of the 

law plotted to kill him. (d ) Tire religious a tit 110V ItI (ýS we 1, e 

responsible for Jesus' death at hand of the Romans. (e It Is 

1nIportanL to highlight that non-violent demonstrations against 

religious or social Institutions were considered by tlif- religions 

authorities as a revolutionary nu-nace of des tr tic tI on, and t tit -Y 

responded with violence to suppress the. trunace. 

III connection to Jesus' relation t C, t III- oppr ess IVe Poman 

state, the following conclusions are lit order: (a) Jesus, 

ministry was performed during the governriv_ýnt of PI lat t- (216 36 

CE). lit this period there were non--violent detrionstrations against. 

t Ile Roman authorities which Pilate cr us, lied Its I fig dI ýý gul s ed 

soldiers for beat I rig up and killing demonstrators. (b) III 

)IS addition, s highly probable that lit C; alllee there wa s c( i tant 

unrest within the population and S orne 0f them went. t0t, I)(- 

im)untains as bandits. lit this situation JesiLs TL0 t1lat t lllý 

Romans (lid not have the right to oppress and rule a country as 

their property, because 'all things belong to God' 
. 

Ntvek-Hit, lf-ý! ss, 

the poll-tax was the sign of a power supported by tire army and lit 

order to survive Christians had to pay It as ackn owl edgernent of a 

governitient of fact (supported by weapons) which did not have the 

r iglit 
. 

III respect to Jesus' relation to the rich and Lbe poor Hiere 

are several observable points: (a) there Is a strong and we II 

established tradition in the. Synoplius which states hostility 
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against the rich and their hoarding of riches. (b) Therf- Isa 

gradation among the traditions of the gospels in respect to1. he 

disapproval of wealth In which older traditions show stronger 

disappre, bation. (c) Jesus, as a healer, was performing miracles 

among his people. Jesms' ministry was mainly located in Galilee 

probably amidst poor people and many healings wýre In for their 

benef it. This fact allows the statement that Jesus had a special 

regard for the poor, but It. does not mean that he rejected the 

rich. (d) Jesws demonstrated that the Kingdom of God has good 

news for the poor and the opportunity of repentance for the rich. 

Finally, it is worth noting that these results will bp LLii, d 

In order to propose In conclusion a concept of conversion to 

nominal Christians, who are living in 'Christian sociMi(, s' w1inro 

different groups are proposing their own projects in order to 

solve the unjust situation which has made the rich richer and the 

poor poorer. This situation has received support from the super- 

powers through weapons and technology and It has aII owt? d t lie 

destruction of those who criticize it. 

The main aim of this work Is to propose a concept of 

conversion (or a new commitment to Jesus) for a person being In 

the modern world, using as biblical base the relaLlonships or 

Jesus to various social stratum. These relationships state a new 

renewal comprehension of Jesus and his world. To be coirinitted Lo 

Jesus Christ Involves to be on the side of the economic, 

emotional, social needy. It rnf-, ans that confortable Christianity 

I i, is an utopia because every (Jay Is necessary a new understanding 

of conversion to Jesus. 
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In chapter one of this- work was presented an understanding 

of convt-rsion from Latin Any-rica following the 'correspondence of 

relationships' This concept Is bet t er under st ood as a 

'comiLmnt to Jesus Christ' In a particular situation. It mans 

t hat 'conversion' Is no longer emphas I se by Liberation 

theologians as a change from a pagan religion to Christianity 

because Latin Amrican countries are def Ined as , chr Is tI an 

countries' . Thpreforej the aspect that Liberation theologians are 

working up is a conversion that Includes social an(] pollt. i(-al 

resposibility, solidarity with the oppressed, and struggle for 

equal economic opportunities. Liberation theologians also statf, 

that spiritual Issues (e. g. prayer, evangelization, comnitinmit to 

JPsmq) have the saw Iffiportance as 'secular iss ues (f-. g. 

political oppression, (I Iscr fininat I on, misgovernity, nt for a 

committed person. 
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GENERAL CONCLUSIONS 

We will deal with aspects that have already been studied and 

discussed. - (1) outstanding aspects of 'the correspondence of 

relationships' model; (2) an understanding of 'commitment to 

Jesus' using the relation of the first pair of terms 

(Scripture, /its context); (3) an analysis of commitment to Jesus 

using Jesus' relationships and Liberation Theology's results; and 

(4) the main practical implications of a commitment to Jesus for 

people in the so-called 'Christian societies'. 

1. Outstanding aspects of 'the correspondence of 

relationships' model 

This model is presented in two pair of relations: 

Scripture, "its context = ourselves/our context. The following 

remarks are useful to understand this model. 

First, the relation between the first pair (Scripture/its 

context) must be achieved through the use of Biblical criticism. 

It is important because it clarifies that Liberation Theology 

need not reJect Biblical research done using hermeneutical tools, 

but, on the contrary, this model encourages it. Moreover, it 

shows up that the liberating approach to the Bible is compatible 

with some Western reconstructions of Biblical texts in their 

situations. 

Second, the relation between the first pair of terms does 

not end with the comparison of them. It produces a result which 

brings to the fore that it is invalid to try directly to match a 
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biblical situation with a modern one, because the comparison 

between the first pair of terms produces a relationship: 

Scripture New understandings 

Its context Theology 

This relationship is related to another that is the product of 

the relation of the second pair of terms (ourselves/our context). 

Theology 
New understandings 

our context 

Third, the second pair of terms relates the theological 

understanding of a Christian conTnunity about economics, social 

problem and theological traditions (a 'theology of the 

political') to the context of the Christian community to state 

the second relationships. 

Fourth, the relation betw--en each pair of terms and between 

their relationships is dialectical, that is they Influence each 

other. Accordingly, the results are not static at any level: 

Jesus our Theology 

his context our situation 

For example the relationships between Jesus and a particular 

aspect of his society, can be understood in a different wazy in 

Latin America or in Europe, because Christian coninunities in 

different places have different understanding of traditions, 

politics, society, and theology, and both have different 

contexts. 

In a nutshell, 'the correspondence of relationships' model 

is a "relation of relationships". 
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2. A understanding of 'commitment to Jesus' using the 

relation of the first pair of term (Scripture/its context) 

In chapter four a series of Jesus' relationships are 

described in the light of the general situation of Palestine 

during 26-36 CE studied in chapter three. In this pair, the term 

"Scripture" is replaced by "Jesus' relationships": the term "its 

context" is replaced by "the situation of Palestine". In both 

tern-is (Jesus felationshipsisituation of Palestine) there are 

many variables so that chapter three and four are by no means an 

exhaustive study of them. Also, 'the correspondence of 

relationships' model does not imply that all variables have to be 

defined, but that from one of more well established concepts it 

is possible to make the relationship. 

An understanding of a commitment to Jesus has to include the 

result of Jesus' relationships to the four groups studied- the 

Pharisees, the religii, us authorities, the Roman state, and the 

poor and the rich. Each result is obtained using the saw- model 

of relation (Scr i pt ur e/i ts context) taking into account 

sociological reconstructions. In each group at least one aspect 

is emphasized. 

(a) The relation between Jesus and the Pharisees/their 

context, focuses attention on the following results: Jesus 

through table--felloviship regarded the outcasts and accepted them 

as valuable human beings, at the same level as the Pharisees. 

Jesus rejected the discrimination against the 'unrighteous' (the 

people of the land) by having partnership them with and calling 

them to be his disciples. Jesus cared for the law, but he 
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derwinstrated that it cannot be ct. )nsidered absolute or perfect 

because there are occasions when it is necessary to supersede it. 

From Jesus' relation to the Pharisees these two results are 

highlighted: lie did riot discriminate against anyone, and he did 

not Idolize the law, despite the fact that it. had divine support. 

(b) The relation between Jesus and the religious 

authorities/their context, is revealed by the fact that Jesus 

prophesied against the temple and cleansed it as criticism 

against the elders, the chief priests, and the teachers of the 

law. Jesus' enemies were directly committed to destroy him, they 

therefore made the necessary arrangements to do so. From this 

relation the following is deduced: Jesus criticized the temple, 

as a religious institution, and its representatives. 

(c) The relation between Jesus and the Romans/their context, 

is revealed by the manner in which he refused to pay taxes to the 

empire based on the fact that 'all things belong to God'. He 

demonstrated that the state is not an absolute power, and that to 

refuse the payment of unjust taxes is in agreement with the 

understanding that God is the owner of all things. 

(d) The relation between Jesus and the poor/their context, 

is highlighted by the fact that he criticized the rich and their 

riches, he healed many poor people, he demonstrated his regard 

for the poor and he warned to the rich. 

Therefore, traditionally commitment to Jesus involves 

change, that is, to return to him and start a new relationship. 

Commitment to Jesus is to accept his invitation to enter the 

Kingdom. Inasmuch as to return to God and to accept Jesus' 
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invitation are subjective and theoretical concepts, it is 

necessary to create a new understanding in the practice of them. 

Commitment to Jesus in Latin America must take as guidelines 

the relationships of Jesus to different groups in their contexts. 

Commitment to Jesus nowadays is an open acceptance of the 'other' 

(the neighbour) with a high regard for the poor and the outcast. 

Consequently, commitment to Jesus is (a) to accept Jesus' 

priority (care for the poor) even though it supersedes a law, 

because the law is important but not absolute; (b) to accept 

Jesus' ideal of a better society which allows criticism of 

religious institutions and their servants who do not care enough 

for God's plan of bringing about the Kingdom of God. The 

criticizing, as prophetical duty, has to be done without regard 

for the prophet's life; (c) to allow the dominated to refuse the 

payment of unjust taxes to the dominator because the only master 

of all human beings and their resources is God. This aspect of 

commitment to Jesus can produce a non-violent confrontation with 

a violent state which will kill the transgressor; and (d) 

commitment to Jesus in places where the poor do not have 

protection, involves an active commitment to them in such as way 

that it produces the hostility of the rich. 

3. An analysis of commitment to Jesus using Jesus' 

relationships and Liberation Theology's results 

This statement takes into account the Scripture/its context 

and Liberation theologies. /their contexts. The commitment to Jesus 

in Latin America has different implications depending on the 

socioeconomic status of the people. I will explore these 
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implications for three kind of people: the poor, the rich, and 

the religious. 

(a) The poor committed to Jesus. Liberation theologians pay 

special heed to the poor because the poor had a central place in 

the ministry of Jesus and because the vast majority of the Latin 

Americans are poor. In the ministry of Jesus, those to whom the 

Kingdom of God was offered, that Is the sinner, the poor, the 

oppressed and the neglected received special attention. 

Liberation theologians also ask that the poor repent and 

solidarity with others who suffer any kind of discrimination. In 

the ministry of Jesus people were invited to participate with 

him. Having these two perspectives as background, it is possible 

to state that a commitment to Jesus for the Latin American poor 

people has to deal with repentance of "common sins" (e. g. 

robbery, drunkenness, laziness), but, at the same time, the poor 

are invited to participate in socioeconomic and political Issues, 

struggling for a better world for everyone who Is suffering 

oppression. This struggle, in which all committed Christians are 

invited to participate, is a non-violent struggle so as to keep 

the teachings and example of Jesus. Liberation theologians also 

ask participation in such activities. It does not mt-an that this 

struggle is peaceful. On the contrary, it is violent because the 

oppressors In Latin America are violent and they have similar 

approaches to the Roman oppressors who killed Jesus in the first 

century. 

(b) The rich committed to Jesus. Liberation theologians do 

not have warm approach to the rich due to the fact that the 
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majority of them are committed to the poor and their struggle, 

and frequently the rich are the oppressors whom they oppose. 

Moreover, in this struggle Latin American governments have 

crushed the aspirations of the poor as clear proof of their 

alliance with the rich. In this process many Liberation 

theologians such as Archbishop Romero have been killed. For this 

reason, Liberation theologians are very cautious in dealing with 

the rich. For them the rich need to make a commitment to Jesus in 

a radical way: renouncing the making of money at the expense of 

the poor. From a synoptic perspective, an early strat, Aattributed 

to Jesus a criticism of riches bat not a rejection of the rich 

person. Taking into account these two perspectives, it Is 

possible to state that a commitment to Jesus from rich Latin 

Americans Implies a rejection of any unjust economic and social 

system which neglects the poor. The committed Christian has to 

participate in the struggle of the poor for the right to life and 

adequate health services, housing and salaries. It means that the 

rich are invited to change priorities and struggle in favour of 

the poor Latin American people. 

(c) The religious people committed to Jesus. It is a 

wonderful fact that many Latin American religious people are 

involved In a socioeconomic struggle in favour of the poor as a 

consequence of their commitment to desus. Por example, Colombia 

is a country than suffers violence from the government, from 

guerilla groups, and from cocaine barons; it is a country with a 

vast majority of people suffering from poverty, malnutrition, 

homelessness, and little education. A minister living there nnst 
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decide what a commitment to Jesus means in that situation. From a 

liberating perspective he/she cannot be neutral. Neutrality would 

maintain the status quo. rhat would mean that the oppressors 

continue to hold the power which has been used for centuries to 

dominate and annihilate those who oppose them. 

From a synoptic and liberating perspective, a religious 

person must be sympathetic with struggles which propose to change 

the oppressive situation of the poor. But she/he must not use 

violence to oppose violence. It is necessary to bear in mind that 

the Roman Empire was violent and cruel, but at the same time they 

created the the Civil Law. Many modern governments are In some 

ways worse than the Romans (e. g. recent killings of students in 

China; the disappearance of people in Argentina, Colombia and 

Chile). 

Therefore, using the 'relationships model' modern committed 

Christians should respond to oppression only as Jesus did in his 

situation. 

Commitment to Jesus = 
Our understanding of Jesus in his context 

our context 

That means: (a) to participate with the neglected in her/his way 

of living, sometimes opposing the powerful; (b) to criticize and 

refuse to pay taxes to those governments which discriminate 

against the poor, the black, the rich. and women; (c) to be 

involved In a struggle where probably she/he will be either 

arrested, deported or killed because of her/his criticism of the 

oppressors and because of her/his solidarity with the weak. 
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From these two perspectives, Liberation Theology and 

the teaching of Jesus, a new understanding of 'commitment to 

Jesus' should Involve a socioeconomic and political decision in 

favour of those who suffer any kind of rejection and oppression. 

Due to varying world situations, a commitment to Jesus could vary 

for different Christians in other areas. For any new 

understanding of 'commitment to Jesus' this research has only 

presented guidelines for the creation of new understandings. 

In this work some of Jesus sayings have been analyzed using 

sociological approaches, but the most outstanding aspect is 

related to the field of hermeneutics. The hermeneutical 

discussion in chapter one allows us to state that the situation 

Is a key aspect for any theological discussion related to Latin 

America or any other geopolitical area which is hometo a vast 

majority of poor people. 

Directly or indirectly, the following aspects have been 

discussed in chapter one, and now they will be stressed: (a) That 

the hermeneutics of Liberation does not reject a Western 

interpretation of the Bible; (b) that the hermeneutics of 

Liberation rejects any Interpretation which does not have 

interest in the situation of millions of poor people all around 

the world; (c) that the hermeneutics of Liberation has the right 

of using its own perspectives in interpreting the Bible. 

Firstly, the hermeneutics of Liberation does not reject a 

Western interpretation of the Bible. On the contrary, many 

Liberation theologians use the North-Atlantic hermeneutics in 

their researches. The 'relation of relationships' model used in 
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this work is based on an exhaustive study of the situation behind 

the text and on the text itself. Liberation theologians are 

highly concerned about avoiding the hermeneutical Improvisation 

that Is widely used by Pentecostals in Latin America. 

It must be kept in mind that the Liberation Theology 

movement is presently composed of theologians more than Biblical 

scholars. But this fact is changing, and more and more Biblical 

scholars are doing research into the Old and New Testament. 

It seems., from the Western perspective, that some Liberation 

theologians use academic research without keeping a strict order 

because, sometimes, they arrive at conclusions lacking adequate 

background. This is true, but it is necessary to state that It 

depends on the research facilities they use, the time available 

to them, and, above all, the aim of the individual theologian. 

Usually, a Latin American theologian writes In order to present a 

solution to specific situation. 

Secondly, the hermeneutics of Liberation rejects any 

Biblical interpretation that pretends to be universal but that 

disregards the situation of the poor and the oppressed. 

Liberation theologians reject any piece of academic research 

gives an interpretation which holds to all the methodological 

steps and considers every academic aspect of the problerm but 

does not explore the implications of it for those who suffer 

oppression and poverty. In a nutshell, Liberation Theology 

rejects any interpretation that emphasizes the method over the 

situation and that supports an academic analysis but does not 

have practical applications. 
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Rhw hermeneutics of Liberation Theology wants to test every 

Biblical interpretation from practical experience. For Liberation 

theologians, It is not enough that research holds to every 

methodological aspect, but it must show allegiance or criticism 

to its situation. 

It it seems that Liberation theologians mix two different 

fields- the academic one, which establishes method and rules; and 

the personal inclination of the researcher about a particular 

situation. Liberation theolgians find useful hermeneutical and 

theological studies by theologians who are conimitted to the needy 

In the oppressive conditions in which they live. They find these 

studies useful whether or not the studies conform to 

methodological process. Liberation theologians are not Interested 

in works bu theologians who present studies with full 

methological process but do not define their commitment to the 

poor and weak In their on situation. 

This attitude shows two Important and decisive aspects about 

Liberation hermeneutics. On the one hand, a personal commitment 

to the weak is more Important than correct academic research. On 

the other hand, a neutral approach is not accepted because, in an 

oppressive situation, neutrality is a support for the status quo. 

We know that there are many theologians who live In places where 

the gap between the rich and the poor is not outstanding, and, 

where it appears that no social struggle is necessary. However, 

the need does exist, such as in the Good Sanmritan, but every one 

must discover his/her neighbour. In addition, theologians all 

over the world can be sympathetic with the needy in other places. 
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A commitment to the poor requares a struggle for human rights, 

for ecological care, and for justice for all. 

Then, a liberating exegesis must be more academic than it is 

now, but it has to take into account the situation of millions 

who are suffering from oppression. An academic exegesis is 

unworthy whenever it dismisses the situation of the poor. A very 

important theme in Liberation exegesis is the concept of "the 

poor". Not Just an economic issue, "the poor" includes everyone 

who suffers any kind of oppression. In Latin America "the poor" 

are: the poor themselves, women, abandoned children (who are 

killed in the the streets of Sao Paulo and in Santa Fe de 

Bogoth), and Amerindians who have been shorn of human dignity. In 

the North (USA and Europe) "the poor" are- women who can obtain a 

high academic degree, but who live as housewives; the immigrants 

who arrive in industrialized countries, start working under 

subhuman conditions with low salaries, and are often abused by 

their employers; the racial minorities who do not receive the 

equal human rights of the majority; the drug addicts; the 

homosexuals; the homeless; and the increasing number of people 

who are suffering from AIDS. 

As we can see, there are "poor people" everywhere. 

Theologians have to discover them and look for a Biblical message 

to them, denouncing the personal and social sins that cause 

"poverty". 

The third aspect about Liberation hermeneutics, studied 

directly or indirectly In chapter one, is that it has the right 

to have its on perspective. Liberation theologians do not claim 
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that their hermeneutic Is the only one which gives a Biblical 

message to all situations. The point is that every Biblical 

Interpretation is related to a particular situation, and that 

therefore, there Is not a universal and unique answer to all 

problems. Liberation theologians accept hermeneutical works from 

the First World as good for that context, but they highlight that 

many times these works are not interested in providing Biblical 

answers to modern problems. In this way, if a hermeneutical work 

deals with a Biblical text and tries to actualize the Good News 

to particular people, it is accepted. For example, the work of 

Professor Dunn in the North of England. 

It is necessary to point out that there are new 

hermeneutical perspectives from Asia and Africa which use 

liberating approaches to different issues and different results. 

Probably, the final result will not be equivalent to results of 

Liberation Theology in Latin America, but they will offer an 

understanding of Christianity in their own situation. Liberation 

Theology is ready to collaborate with any other hermeneutic 

efforts which take into account their context and provide an 

answer to the oppressed. 

After I have stressed some hermeneutical aspects from 

chapter one, I will discuss some implications from the concept on 

conversion of Liberation theologians in chapter two, comparing it 

with chapter three and four. 

Liberation Theology maintains a concept of conversion 

related to its situation. It is not exactly like the concept of 

conversion stated by Noth, but it is an answer to the normal 
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understanding of Christianity in Latin America. According to 

Liberation theologians, conversion is a commitment to Jesus in a 

particular situation which has spiritual, social, political, and 

economical implications. 

Latin America has nineteen countries which are defined as 

"Christian nations, " where 90% of the population are Catholic, 

with the exception of Guatemala. For 500 years this region has 

been d ominated by Christianity, but oppression, endemic 

corruption, and a disregard for human rights have been the 

outstanding characteristics of the region from that time. In this 

situation, a new commitment to Jesus, or a new conversion, is 

necessary as an intent to change, and an answer to the Biblical 

Invitation of Jesus. 

In chapter two, the concept of conversion of some Liberation 

theologians was discussed. Using chapter three and four as 

references, I would like to expand the following thoughts: (a) 

The liberating concept of conversion as commitment to Jesus with 

social emphasis is based on the Scriptures; (b) the liberating 

concept of conversion differs from the classical one; (c) the 

concept of conversion from Liberation theologians takes into 

account the poor; and (d) this concept of conversion is believed 

the best answer to the situation of Latin America. 

First, the liberating concept of conversion as commitment to 

Jesus with social emphasis is based on the Scriptures. This 

concept in Latin America strongly emphasizes social aspects such 

as human rights, Justice, nondiscrimination, and liberation. For 

this reason, for Liberation theologians it is impossible to be 
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Christians without a social commitment to the poor to solve 

injustice and oppression. A commitment to Jesus in Latin America 

has political dimensions. For centuries Christianity in that 

continent has claimed to be politically neutral, but at every 

turn this kind of Christianity has supported dictatorship, 

Institutional oppression, and has participated In taking out the 

human rights of minorities such as blacks, Amerindians, women, 

and children. Therefore, Liberation theologians insist that a 

commitment to Jesus, or a conversion, has political implications. 

In chapter four it is stated that Jesus died as a political 

revolutionary, It was understood that he rejected the paying of 

taxes to the Roman Empire. In this way, the concept of conversion 

to Jesus in Latin America, which allows criticism of governments 

and sometimes rejects the political and religious status quo. is 

in order. This concept is in Biblical perspective and based on 

Jesus' sayings. For many Liberation theologians, Christianity in 

Latin America has suffered from a lack of Biblical support 

because many of Jesus' sayings are related to denouncing social 

and individual sin, breaking injustice and oppression, and 

overcoming any kind of discrimination. Taking into account the 

recent sociological studies about Jesus and his situation, the 

liberating concept of conversion, related to political and 

socioeconomic issues, has Biblical support. 

Second, the liberating concept of conversion differs from 

the classical one. This concept of conversion is different from 

the traditional because it emphasizes sociopolitical aspects. For 

many Christians, the religious sphere concerns only heaven and 
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spiritual matters, Ignoring the soclopolitical issues. Liberation 

theologians are interested In the spiritual aspects of conversion 

in the traditional way, but they strongly accentuate the social 

and political consequences of conversion. 

Protestantism is growing very fast in Latin America in such 

a way that in the year 2000 at least 25% of the population will 

be Protestant. Homiever, It seems that this religious 

tranformation Is not Joined byt social and political reformation. 

On the contrary, many Protestant leaders are involved with the 

status qu and are more interested in preserving the present 

situation. In this regard, the concept of conversion with socio- 

political implications supported by Liberation theologians is a 

necessary contribution to Latin America. Liberation Theology 

represents a minority of Christian people from the Catholic and 

Protestant churches, but every time in history the changes in 

social, political, and religious areas are proposed by 

minorities. 

Third, the concept of conversion from Liberation theologians 

takes Into account the poor. They interpret the Gospels by 

highlighting the relationship of Jesus with the poor. In chapter 

four It was stated that Jesus, in a deliberated form, chose to 

relate himself with the poor and the neglected through the table 

fellomhip announcing to them that the kingdom of God and the 

Good News were for them. In many cases, Liberation theologians 

seem to be against the rich and the powerful when they present 

this problem as class struggle. Nevertheless, reconstruction of 

sow of Jesus' sayings against rich allow us to maintain that a 
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concept of conversion which takes into account, In a preferential 

way, the poor as the obJect of the Good News, has Biblical 

support. 

This kind of concept of conversion Is important for Latin 

America, where the maJority of the population are poor and suffer 

from a lack of education, health services, housing, and Jobs. For 

this vast population a new understanding of conversion, which 

offers them not only heaven but the Kingdom of God and the Good 

News here, is necessary. 

Jesus' preferential option for the "sinner", (prostitutes, 

Samaritans, women, and tax collectors), is interpreted by 

Liberation theologians in a way that the Christian church has to 

act on behalf of marginal groups of society. Many times, Latin 

American marginal groups can be compared with the neglected 

groups In Jesus' time. In that continent there live poor people, 

blacks, women (economically oppressed and sexually 

discriminated), Amerindians, and children. Two side of the 

Christianity thus collide in Latin America. It is not enough to 

present a spiritual conversion to Jesus for millions of people 

without presenting the socio-political implications of being 

Christian. At the same time, Liberation theologians risk 

reducing Christianity to a social conversion. Segundo Galilea 

emphasizes that conversion to Jesus, without commitment to those 

whom Jesus died, is useless. 

Fourth, the liberating concept of conversion is believed the 

best answer to the situation of Latin America. Many social and 

Christian groups have solutions to the situation of the poor and 
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oppressed in Latin America. 'rhe Catholic church is dedicated to 

spiritualized Christianity, especially after the Conference of 

Puebla, avoiding radical social changing and conserving the 

status quo In the same way, millions of Protestants, affected by 

fundamentalist groups coming from the USA, support the theory 

that change for the poor and the oppressed will appear gradually 

as a consequence of Christianity and Capitalism. On the other 

hand, many activists are expecting a social revolution which will 

change the situation on behalf of the poor and society. 

Nowadays, a political solution coming from the left is not 

accepted as the best answer to Latin American's situation. Many 

guerilla groups that Intended to implant revolutionary 

governments are looking for new ways of participation in social 

life. In this regard, the concept of conversion presented by 

Liberation theologians is an acceptable way of starting to solve 

injustice and oppression. It implies, on one hand, that the rich 

and powerful reject exploitation and oppression; and, on the 

other hand, that the poor support others In their struggle for 

life and construct a better society for every one. 

4. Main practical implications of commitment to Jesus for 

the so-called 'Christian societies' 

The practical implications of commitment to Jesus are dram 

by comparing the two results Crelation of relationships'): 

Jesus' relationships a proposal of 
commitment to Jesus 

situation of Palestine (result 1: Biblical view) 
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Liberation theologians a Latin American proposal 
of commitment to Jesus 

situation of Latin America 

Biblical view 

Contextual view 

(result 2: contextual view) 

practical implication of 
convaitment to Jesus 

The first implication of commitment to Jesus is that the 

basis of Christian praxis of a community is the understanding of 

Biblical thenes and traditions related to the context of Biblical 

texts as a my of obtaining models, orientations, and directions 

to modern situations. 

The second implication is that the praxis of connitment to 

Jesus by no means can be neutral. On the contrary, it has to take 

sides, either in the way that Jesus did (high regard to the poor 

and oppressed) or in the way that his enemies did (criticism and 

violence). 

The third implication is that the practice of 'conmitment to 

Jesus' is the only way of breaking the spiral of violence. This 

breaking has to be done through non-violent mBans, but through 

active participation in struggles in favour of the poor, 

ecological balance, peace, and justice. 

The fourth implication is that counitmBnt to Jesus is the 

way of obtaining a better world, with peace, justice, and humen 

living conditions for every one in the First and Third worlds. 

The accomplishment of this ideal would be very costly in humen 

lives and pain. It cost the life of Jesus and has cost the life 

of many Christians from all over the world. 
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The fifth implies a solidarity among committed Christians 

without ideological, political, economic, or denominational 

boundaries. 

Finally, the sixth implication Is that every 'Christian' 

country, institution, and individual, has to relate their own 

theological understanding of scripture, politics, economics, and 

social struggle to their situation in order to create their own 

Christian path. 
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