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ABSTRACT

This study examines the seminal thought of a leading Protestant exponent
of Latin American liberaticn theclogy, José Miguez Bonino. It shows that,
by a dialectical use of Marxist theory he is able to rediscover a basié
and essential Christian understanding of history which requires that
Christians be actively engaged in its shaping. Miguez Bonino's choice

of the biblical category of the Kingdom of God is examined and is seen

to constitute a departure from and an improvement on the conventional

model of the Exodus used by most liberation theclogians.

The Marxist critique: of idealism in traditional theology is accepted
and serves as a starting point for a revised Christian interpretation
of history. The unity of history is traced as originaﬁing in the prophetic
teaching which linked pclitical happenings with divine sovereignty. The
crucial rediscovery of apccalytic in contemporary European.bolitical
theology 1s scen as an ﬁmportant step in the direction taken‘by Miguez
Bonino as is the theological reflection on “thinking in.two spheres"

by Dietrich Bonhceffer.

The use wnlch Miguez Bonino makes of tLe concept of the Kingdom ¢f God
to emphasize the eschatological significance of human historical action
is also outlinr% The Marxist emphasis on human respdnsibility for
historical initiative is taken as the point from which to expound an
understanding of the Kingdom of God in which the account of the temsion
between the present age and the future age in apocalyptic is impertant
as is the controst between continuity and discontinuicy in the Pauline
concepts of “bedy'", "Resurrection" and "works'. Again, Miguez Bonino's
- indebtedness tcvﬁsnhéeffer, this time in his polarity of the ultimate
and penultimate is acknowledgad.

Miguez Bonino's distirctive exposition of the Kingdom as a call to
effective action to avticulate Christian love is alsc examined and

compared with other models. Political engagement is seen to requlre



mediations in the form of social analysis, theological interpretation

and ideology. Sacralization and fanaticism are avoided by the application

of ethical criteria and the submission of the mediations to divine
judgement.

In this regard Micuez Bonino's preference for Marxism is

scrutinized and an alternative suggested.



INTRODUCTION

The aim of this thesis is to set out the results of an examination of
three themes around which Jose Miguez Bonino builds the main structure
of his liberation theology. It is therefore essentially thematic in

“its treatment.

It is the opinién of the writer that Miguez Bonino's attempt to develop

a theology'of historical engagement ‘represents a significant contributicn
to the contemporary theblogical debate, and that the crux of his theolo-
gical thought is to be found in his underStanding of the category of the
Kingdam of God as he reinterprets it by means of a dialectical use of

Marxist theory.

This basic starting pOJ.nt leads him to explore the question of idealism and
the dualistic nature of reality-to which idealism gives rise. ‘The Marxist
critique of religion takes issue with traditidnal (Augusti‘nian)' theology
at thlS point. Miguez Bonino accepts the Marxist criticism and his dis~
cussion of the unity of history provides us with ouf first Iﬁajor'explora-
tion with his thinking. Because his style is so concise and he expresses
himself in almost summary fashion, much of our study takes the form of an

elucidation or expansion of Miguez Bonino's thought.

In our treatment of this first major theme therefore we find it necessary,
for example, to delve into the Augustinian and Platonic roots of much

" western theolegy and to trace its development through Luther and Calvin.

A second methodological procedure we have adopted alongside this thematic
tr=atment is to explore the work of other. theologians for carzparative pur-
poses. This we feel enables us to ’highlight the significance of Miguez
Boninofs distinctive contribution to the debate and also finnishes us

| with insights into the points of departure he mzkes when he concurs with

the work of other theclcgians as well as the inprovements ox peoints of



difference when he takes issué with them. Consequently our examination in
this first theme leads us, for example, to ccmpare the usage of apocalyptic
by Panenberg and of eschatology by Moltmann with Miguez Bonino's reflections.
VWe also take note of the contrasting emphasis of Bultmann in his existenti-
alist interpretation of history and this throws into bold relief the point
which the political theologiahs of Europe as well as the liberation theo-

logians are making.

Our project necessarily invoives a vdescriptio‘n and analysis of the Marxist
interpretation of history at the points where Miguez Bonino engageé in
dialogue with it. Here again we find it useful o canpare the thought of
Ernst Bloch with that of the theblogians who have discovered in his philo-
sophy ﬁ:oints of convergence and divergence both with orthodox Marxism and
with biblical faith. |

A further step in this camparative style of proceedings is taken when we
examine the way in which Miguez Bonino ‘uses the work of Dietrich Bonhoceffer

- upon wham, as we shall see, he relies very heavily, 1f indirectly. '

The thesis then, sets out to elucidate and explain the seminal thought of
a theologian whose cwn style is so succinct as to appear almost disjointed
in places. At times we may even be'seen to take the debate further than
does Miguez Bonino. However in addition to being expositery, tberr i

and conparative in method an ,é.ttempt is also made to evaluate criticallj
the selected ﬁlenes wnich Miguez Bonino outlines. These methodological
“features are repeated throughout the study and, having acquainted the
reade:,with the signposts he may expect to find, we do not consider it.

| necessary to elakorate further at this point on the way in Which they have
been used throuéh the second and third themes (which deal witl. historical

engagement and ideclogical mediations respectively).

‘However, the reader may well be wondering at this point why, of all the

availahle expositions cf liberation theclogy, the present writer snould
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have chosen a short section fram the work of Jose Miguez Bonino as the
suoject for this study. One reason is that we consider Miguez Bonino's
theology generally to represent a way of dealing creatively with the
challenge which Marxism presents to theology today and the selected
passage constitutes a particularly significant attempt on his part

tc? addresé the crucial question of historical engagement as it hé.s emerged
in' Christian theology and Marxist theory. In this respect Miguez Bonino
shares in the liberation theology project with other Latin American
scholars who are v;aorking in situation which bears some resemblance to

the South African context. Recently attempts have been made to relate
Marxian type analyses of the Sout.hern African situation to the task of
theology in tﬁis part of the world, (1) and this E.eveloprrent highlights

thé importance of liberation theology for Southern Africa. Migﬁez Bonino
adopts a dialectical.approart to Marxism and consequently comes to the
conclusion that - as; with the Marxist view .6f .the role of philosophy -

vlthe task of theology is “not merely to inﬁerpret the world but to change
it". It is important ;t';)erefore that any attempt to do theolcgy in Southern
Africa has to take noté of the <fforts of vtheol«;xgiansv in similar situations

in other parts of the world.

Then secondly, in Miguez Bonino's interpretation primacy of place is given
to the kingdéxﬁ of God. By adopting this central bhiblical category he repre-
~ sents sdrethmg of a departure from the majority of Latin American libera-

tion theologians. T

A fecent critical evaluation of some of these theologians by J.A.Kirk ({(2)
has shown that liberation theoloqy seems to regard the Exodus as a
"privileged text". Xirk has defronstrated that this approach leads to a
distortion of the biblical view of man. Fe concludes that a greater
enphasis on the finélity"o'f Christ - ived from the centrality of the

Kingdom as the hermenevtical key which the Bible itself prefers - would



lead to a liberation theology w1th a more camprehensive concept of libera~
tion. We believe that Miguez Bonino makes good thisv deficiency in

the passage we have chosen to study.

In ithe third place we take issues raised in Miguez Bonino's theoloé_;y
t.b explorelbecause .he is one of the leading Protestant thinkers in

the Latin American liberation theology movement. He Eelieves he has

a distinctive contribution to make from this Protestant perspective and

it is our contention that he is justified in this claim.

It is also of same interest that Miguez Bonino is a president of the
World Council of Churches and it would appear that the standpoint he has

articulated has influenced contemporary ecumenical theology and policy.

Furthermore Miguez Bonino is a'NLethodist, “and since the present writer
belongs to that conmunion he feels a certain sympathy tewar.ds the writing
of a .person‘frcm his own ecclesiastical family. ' There is eerhaps ore .

. signifieénce in Miguez Bonino's dencminational allegiance than might
appear at first. In the Republic of Scuth Africa Methcﬂlsm is one of

the largest Chris+tian denominations and it may well therefore be expected
to produce theolcgians who will look to Miguez Bonino as a pioneer
thmker fer guidance end orientation. His handling of the crucial theme
of historical engagement in terms of the political involvement réquired
by the Kingdom could well therefore exercise a growing influence on those

who seek to do theology in this sub-continent.

This leads us to a further consideration. The church-state tension which
has existed in the Republlc of South Africa for some vears has resulted

in a growing ..I@or«.ance and siagnificance being. g;.ven to contexcual



theology. In other words the writer sees a great need for serious theo-
1ogical/ reflection on the historical situation in which he lives.

Such reflection appears to have advanced more rapidly in Latin'America
than it has here and the seminal thought of a leading theologian from
t:_hat continent may well provide prophetic insights which are so.neces- '
‘sary in this context since it has both similai:ities with and differences
from the Latin American vscene., Except in the brie.f postscript, however,
we confine our attention to Miguez Bonino's rexposition in the hope that
other students and theologians will develop the relevant themes in

: relatiqn to the Southern African context in the future.

The quintessence of Miguez Bonino's attempt to formulate a theology of
historical engagement is found in the seventh chapter of his book

" Doing Theology in a Revolutionary Situation. Here, under the heading .

"Kingdom of God, Ttopia and Historical Engagemen " (3) he sets down the
three themes which have been seieéted as the subject of this study. We
believe that this passacje constitutes the focal point for his exposition
.‘_'cf liberation theology, a contehtion which is further substantiated by

_ the‘ fact that this chaptcr, in a re_visedvand scméwhat expanded form was

selected for publication in the composite volume Frontiers of Theology

in Latin America. Its title here is "His‘orical Praxis and Christian

H'.Identity" (4) and in the course of our present project we will have
frequent occasion to refer. to this version of Miguez Bonino's presenta-
tion. | | -
Our objective then, is to demonstrate that in the category of the King-
dam of God as he interprets it in the above section Miguez Bonino has
fourd a biblicai. theme within which to work cut an acceptable theclogy

of historical engagement. By using Marxist analysis as a hermeneutical



tool he has re-interpreted the Kingdom of God in a way which maintains
both the Christian identity of liberation theology and the contemporary
releVance of the message of the Kingdom. Put in another ivay, by using
this thematic centre Miguez Bonino has been able to develop the basis

A for a liberation theology which, Without surrendering the tension be-
tween them, holds together creatively the priority of divine initiative

‘on the one hand and human engagement on the other.

Furthermore the re—interpretation of the Kingdam theme enables him to
meet the Marxist criticism of religion at three impcrtant points. In

| the first of these, t.he question of historicsl' dualism, Miguez Bonino »
.claims that a distlnctively Christian view that history is one is better
maintained by understanding that God opens history to the future and
J.nvolves himself w1th man in a polemical and dynamic engagement and
interaction. An examina._ion of this claim forms the basis of our second

chapter .

Then secondly where Marxism alleges.that Christianity only offers a sig~
nificant future after death and therefore minimizes present human suffer-
ing which leads to despair and resignation Miguez Bonino asserts that
because the Christian concept of the future envisages a consummation in
_the Kingdom it underlines the significance of present deeds which are
intégral-to that Kingdom since it has already begun. Our third chapter

develops this theme.

In our fourth chapter we set out Miguez Bonino's response to the Marxist
claim that Christianity is ideologicallv bound tc capitalisw and thereby
nports the cppression and exploitation of thka poor by the. rich He

counters this with ethical criteria derived fram the teaching of Christ



about the Kingdam by which to evaluate any given praxis, and delj_neat_j_ng,l
the differehce between the absoluteness of the final Kingdom and the
relativity of ‘the present human endeavour which seeks to set up signposts
pointing to that Kingdom in the form of ideological and politicél,
nediations.
Ol;r final chapter seeks to evaluate scme of the mam issueé raised. by
Miguez Bonino in the chapter undér review and cor;cludes with some indi-
cations of the directions in which a theology of historicai engagement

would need to go.

A short pbstscript will suggest some very tentative ways J_n which this
theology of engégerreht could relate for a background to "doing theology"
in the crisis of Southern Africa today. The contemporary liberation

. struggle here certainly has ité counterpart in the field of theological
reflection. Before embarking on the main themes of our si:udy, hmver,_
it is necessary to sketch some of the background to Miguez Bonj_nofs theo-
logy and his dialectical response to Marxism. We turn, then, in our '
first chapter to this more general picture of Miguez Bonino and his

role in the liberation theology enterprise.
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CHAPTER ONE

MIGUEZ BONINO AND LIBERATION THEOLOGY

The contemporary movement amongst liberation theolcgians in Latin
America to create a theology from within their socioeconomic situation
of oppressién and exploitation re?resents one of the major trends in
present—déy theoloéical debate, Indeed, so radically different are.its
presuppositions, cétegories and methodology, that any student familiar

with traditional theological thought is immediately struck by these

dissimilarities.

The Latin Americéns have deliberately and self-consciously chosen their
path of divergeﬂce. Although most, if not all; of them are familiar with
the work of the major Catholic and Protestant theélogians of Europe and
North America they have put their efforts into a theological enterprise .
which is distinctly new and different. Because of this, they are in the
procéss of creatiné a theology which promises to become the firstfmajor
theological development of tﬁe Christian era to emanate from outside the

traditional home of theology in Western Europe or North America.

Liberation theology'is essentially a response to and reflection on a human
Hiétorical cgituation which is very different from that pertaining on either
side of ‘the North Atlantic., It purports to be g‘theology‘"from below"

by which it meéns from the point of view of the podr and exploited masses as
é group or class. The questions it sets out to answer therefore are

posed not so much by pecple who are finding it difficult to believe but

by those who are findiﬁg it difficult to accept that their lot must be

forever to provide others with wealth whilst they themselves live in



squalor and poverty, This difference has %teen well described by
Gutierrez when he said:

"A goodly part of contemporary theology seems to

. take its start from the challenge pnsed by the nonbeliever.
The nonbeliever calls into question our religious world,
demanding its thoroughgoing purification and revilatiza-
tion. Bonhoeffer accepted that challenge and incisively
formulated the question that underlies much contemporary
th2ological effort: How are we to proclaim God in a
wciyld come of age ? In a continent like Latin America,
however, the main challenge does not come from the non-
believer but from the nonhuman = i.e. the human being
who is not recognized as such by the prevailing social
order." . (1) '

In this chapter we try, fifstly, to éketch very briefly the main features
of this Latin American context out of which liberation theology arises
“and the consequent rationale for its methodology.

In the second secfion we will outline the way in thch Miguez Bonino him-
self conceives his theological task before goihg on to a brief summary

of the chapter from his work which we have selected as the focal point

for this study.

A

In a situation wherg the burning questions are being formulated in rela-
tion to the economic dynarics at_play rather than the rationality of
belief the leaven in the lump comes fromvthe Marxist interpretation of
society. Our fourth section seeks to spell out the way in which Miguez
Bonino responds to this Marxist challenge. This will give us a broad
perspective from which, in the subsequent chapters, we will move on to

explore the main issues which Miguez Bonino's thenlogy raises.

[

1. 'THEOLOGY "AS 'REFLECTION ON'  PRAXIS

The concern cf liberation theologians is tg'establish a different purpose

and object for their theology. Their aim was described succinctly by



Hebblethwaite when he said that for the fheologians of liberation,
"Theology is not just something that goes on in the head. It is
not a theology about liberaticn; it is a theology £2£.1iberation." (2j
It arises therefore not so much over the coffee cups in uriversity
§éminar rooms but rather in the slums and back streets of the sprawling
cities of Latin America. Here a growing number of Christians have |
become involved in the struggle for political liberation. These Chris-
tians, writes Miguez Bonino have "interpreted their Christian obedience
in terms of a whole-hearted and passionate participation in a socio-

political-cultural process which we call 'the struggleifor liberation'.,'

(3)

The struggle arises from the conditions of poverty, disease, illiteracy,

exploitation, social and educational discrimination and political oppres-

sion which prevail in varying degrees in different parts of Latin
America. (4) According to Miguez Ponino (who .is clearly indebted to
Marxist analysis) this state of affairs has been brought about by its

historical development since the era of Spanish colonial rule when the

semifeudal form of society that pertained in Spain was extended to Latin

America. The pattern ensured that the vast proportion of fertile

land was owned by a small elite of rich families. It also led,

inevitably, to a situation where the vast majority of the population were

and remain excluded from property ownership. -The result was the creation

of a two-class society of lords and servants with the addition in more

» . * 3 \
recent times of a dependent middle-~class generated by modernization. (5
|

In the nineteenth century Latin America went through a neo~colonial phase,

when, under the influence of Western industrial expansion it became

irivolved in supplying raw materials for the markets of Western Europe and

North America. The influence of the Protestant liberal outlook was wel-

)
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comed as a concomitant component of this économic development, and it
also served as a stimulus to the urge for emancipation from Spanish
domination, In this shift from Spanish political control to economic
interaction, Latin American countries became eccnomically dependent on
the nations of the West. The needs and préferehces of the new economi: |

partners (or masters) determined the development ard modernization of

Latin America. (6)

As a further consequence Miguez Bonino argues, 'democracy" became a hoai
for the majority of the peasant and Indian workers who were

"simply incorporated as cheap labor for production.

Their condition was, if anything worse than it had

been before under a sometimes more or less lenient
paternalistic system. A free press, free trade,

education, politics ~ all the 'achievements' of

iiberalism - were the privilege of the elite. For

the growing Latin American masses, undernourishment,

slavery, illiteracy, and later on forced migration,
unemployment, exploitation, crowding, and finally . r

rapression when they claim their rights - these are
tiile harvest of one century of 'liberal democracy' " (7)

The conclusion to which the liberaticn theologians have come is that

Latin American underdevelopment is the inevitable corollary of the ind%s—

1
trial and economic expansion of North America and Western Europe. In-'

deed, development and underdevelopment are now seen as inadequate cate-=--
~gories for describing the Latin American reality. (8) The preferencé‘

is for the terms "domination" and "dependence". (9)

The failure of development programmes has added further to the sense of
frustration experienced by Latin Americans. Being under United Nations

leadership. in the nineteen fifties, these programmes were based on the

belief that third world countries could solve their problems by means of

accumulating capital and utilizing technology and planning. In fact

the differences between the "have" countries and the "have-nots" only

T
i
.\

!
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increased and with serious results. As Miguez Bonino describes it:

"Social unrest is rampant on the continent, and
populist regimes have been replaced, with the aid
and support of the U.S.A. by military, repressive
governments which can guarantee the stable condi-
tions required by foreign investment." (10)

The relationship of dependence and domination is exacerbated by the mani--

pulation of" m111tary and p011t1ca1 power on the part of the North Atlf

countries in the pursuit of their economic interests. _The total proce l
is seen as due not sc much to the wickedness or evil intent by the moré
powerful nations but rather as ''the normal and unavoidable consequenceé
-0of the basic principles of capitalist production as they work themselve
out in our global, technological time". (11) This system demands

by its very natere, increasing profits, the concentration of economic.
power and the need to discover cheaper labour in order to reduce costs)
What has happened is that as the work force of the powerful nations has.

v

enhanced its own bargaining power and thus developed its political and

economic muscle, the continued growth of these countries has been made
possible by the discovery and use of the much cheaper labour force avail-

able in the third world.

This whole historical development has had its counterpart in the religious

consciousness of Latin America. (12) The colonial age was dominated ;

v by traditional Roman Catholicism and the indigenous folk-religion which
~grew up under its influence. Using popular motifs which were predomiJantly
magical and mythical its objective was to enable its followers to copl
with natural evenis ané historical occurrences. These were interpreted
as the outworking of such supernatural forces as saints, God, demons and
spirits. Religious activities such as preyers, pilgrimages and rituals-

were the praxis appropriate to this understanding. The new shift in

emphasis under the impact of the neocolonial age with ics religious

counterpart in Protestantism saw an updating within Catholicism., The

12



new consciousness centred on individual subjectivity and personal rela-
tions, with a strong emphasis on moral considerations. It aimed to
offer the individual personal integration as well as inner harmony and

peace. (13)

In the most recent history of Latin America, the disillisionment follow-

ing the failure of developmentalism to "produce the goods" has led to tt
search for liberation. Boldly adopting a Marxist social analysis the
proponents of liberation have perceived that

"Only a radical break from the status quo, that is, |
a profound transformation of the private property
system, access to power of the exploited class, and

a social revolution that would break this dependence
would allow for the change to a new society, a socia-
list society - or at least allow that such a soc1ety
might be possxble. \14)

!

_The values and attitudes of capitalist society are, moreover, seen to

be creating a culture characterized by artificiality, the drive to éuccgss

accompanied by a dehumanizing effect on those pursuing it, economic

1e

wealth as the yardstick of success "and the resignation of responsibility

for the world and one's neighbour" (15). The effect of this latter
characteristic is that it dulls the sensitivity and awareness of the

people concerned to their own condition of exploitation and dependence.

|

It furthermore drains away any sense of need to affirm their authenticity

as self-respecting masters of their own fate. Indeed, "it destroys the

very core of their humanity: the decision to stand up and become agents

of their own history, the will to conceive and realize an authentic
"historical project." (16) This has given rise, however, to a new con-

sciousness in which mszx are dissatisfied with their situation of depen-

dence and passivity. They are no longer prepared to accept a condition

in which they are reduced to merely responding to the needs and historical

acts of others.




This reaction has been manifest in three directions. The first has

been the disillusionment of the petit*bourgeoisie of the towns following
the failure of economic"progresé" to pfovide them with the consumer
products of the modern age. The second has béen'the developing conflict
of interests between the local middle and small industry which is non=
monopolistic on the one hand and the larrz monopolies on the other. The
third component has been fhe rising sense of "anger at.the injustices of

the system growing in the minds of the younger professionals, students

and academics, to which we have referred earlier. Together these constir

tute an incipient revolutionary consciousness which has been taking shape
|

in the struggle for liberatiom.

According to liberation theology the proper Christian response to this
consciousness is to challenge both the colonial and neo-colonial inter-
pretations of religion. It has to affirm that

"life is not any more lived in the dichotomy of a

natural and a supernatural worid; historical

facts can and must be modified through historical

action. Individual and interpersonal conditions

and relations are shaped and find significance in

a polis, a total, organized and intentional social

formation. A meaningful Christian faith, therefore,

has to be mediated through historical and political

participation.” (17)
Liberation theology has arisen as the rational reflection on this politi-
cal engagement. Basic to its methodology is the awareness that historical
praxis precedes the reflective process which relates the Christian faith
to concrete political action. The perspective, therefore, for theological
reflection is this historical engagement on the part of Latin American
Christians in response to the suffering and oppression of the poor. In
what has now become a well—kndwn passage; Gutierrez uas described this..
process:

"The point of departure of our theological reflecticn

is the process of liberation in Latin America. More
concretely, it is the engagement in this process which




Latin Americans are assuming. FEven more precisely: it i

is the engagement of Christians in the process of libe-

ration. This I would call the major fact of life of

the Latin American Church in recent times.," (18)
The development of Christian awareness to this point in Latin America
followed by a process of searching for an authentic Christian response tc
the apalling socio-economic conditions prevailing in the continent.,  Ii
began with a vague and generalized concern with social issues which led
on to active engagement in works of social service. From the experiences,
insights and frustrations derived from social activity there develcped

the awareness that structural factors were conditioning the social forces

at work in the situation. There followed the realization that the politi-

cal realm was the primary determinating structure and that sdcionpolitic?l
|
analysis was a necessary prerequisite for any theological reflection which

sought to come to grips with the complex socio—economic and political

situation. (19)

Z. 'MIGUEZ "BONINO'S "THEOLOGICAL "ENTERPRISE

Miguez Bonino has indicated how he became involved in this theological
enterprise. VIn 1971 he was invited to speak on "New Theoiogical Perspect
ti%es" at an ecumenical conference in Peru. (20) In presenting this
paper he crystallized for himself the basic lines of the new theology
and posed some critical questions of “is own. The reaction from some
tforeign_theologians was quite strongly critical. They found the '"new
positioning of theology" invoived in formulating the theology of liberatjion
to be unacceptable. But Miguez Benine confesses to having found himself
unable to do theology from any other perspective. (21) He states his

basic convictions in regard to this stance in three propositions.

15



A. "There is no'direct route from divine revelation to theology; the

‘mediation of some praxis is inevitable." (22) This cuts right across

the traditional "idealist" methodology of theology. Any theology which

purports to work out its formulations first and to prescribe action
arising from those theoretical positions is thus disqualified. In this
way "it marks the end of any theology that claiﬁs'to be self-nurturing
and self—sufficient or to operéte in some gutonomous sphere detached
from historical praxis." (23) This assertion can be seen to have
implications in that (a) on the epistemological level it utilizes the
sociology of knowledge; (b) on the historical level it draws atten—
tion to the relationéhip between the church or the individual Christian
and the processes of theoretical thought that are tsking place in the
Christian community; and (c) with regard to biblical theology it
explores such important issues as the relationship between faith and
obedience and also betweeﬁ truth and knowledge. In a further elaborati
of this inuight.Miguez Bonino declares:

"Latin American theology of liberation is beginning

the reflection about facts and experiences which

have already evoked a response from Christians.

This response, undertaken as Christian obedience, is
not the mere result of theological deduction, or of
political theory. It is a totel, syanthetic act,

many times going far beyond what one can at the moment
justify theologically. Then, as one is called to
explain, to understand the full meaning or to invite
other Christians to follow the same path, a theology
is glowly born". (24)

‘Stated in other terms, 'theology is properly the critique of the praxis
of the life of the believing community." ¥25)

.

B. "The area that defines this praxis, and hence the critical plane

‘on which reflection is projected, is the socio-political one." (26)

‘The church has traditionally concentrated on relating the biblical

witness to the individual and spiritual realm to the exclusion of the

corporate and public. However the political sphere is the one in which

Ol
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people assume responsibility in shaping the world and directing history.l
Again there are three consequences which follow:

(a) ‘Theology works within the political realm and is conditioned by
the conflicts and ethos of that realm. This invclves an admission and
a critical examination by the theologian of his own "bias" or presupposi-
tions. It also involves an evaluation of theological formulations accor-
ding to the ideological background of the theologian, and an admission
of suspicion on this count. 'Very correctly, we cannot receive the
theological interpretation coming from the rich world without suspecting
it and, therefore, asking what kind of praxis it supports, reflects or
legitimizes." (27) As wé shall see, Miguez Bonino gave expression to

"such a suspicion in his treatment of Moltmann's political theology. (28).

(b) Theological reflection utilizes socio-political tools and categories

in its operation., It recognizes that the political sphere involves struc-

tureé, ideclogies and power and these zre analyzed and studied in parti;
‘cular by the social sciences. Indeed it is the evolution of these sciences
that has given impetus to the liberation theology movement by diséovering
categories previously closed to théological thought. The voice of the
social sciences is thus the first and preliminary theological word of

liberation theology. But whilst it accepts the validity of these sciences’
as theological data it omnly accepts them critically and dialectically.
They provide theology with a more complete and critical view of history,
tegether with a set of analytical and diagnostic instruments which uncover
hiddeh dynamics and structural processes, Théy 2lso describe how systems

work and relate to ea¢th others. {29)

The liberation theologians are by no means unaware of the debate over the
impartiality of science. Their choice of Marxism as a rational analysis

of the politico-economic functioning of society arises from their conten~




tion that if it provides an accurate and functional description of

the contemporary Latin American reality then it is a useful tool for

a Christian since he is committed to a life of "efficacious iove"
(Miguez Bonino). In order to understand the dynamics that are the
causes of oppression aﬁd suffering he must use the most effective anaiv-

sis available.

(c) We have to discard the notion that theology can opt out of the task

of reflecting on political responsibility and be nentemporal. It has
at the same time to make some ¢oncrete commitment. In the Latin American
situation it chooses the struggle for liberation. The reason for this

is made clear in the chapters that foilow in this study. (30)

C. "Starting from this basic outlook, we must critically reread and

‘repossess biblical and theological tradition and also the Christian

““community to which we belong". (31) The perspective arrived at

after opting for a definition of theology as reflection upon praxis, and
after delineating the socio-political realm as the sphere of that praxis,
is a vantage-point from which to re~interpret the scriptures and
re-evaluate previous theological positions. Three tasks suggest them-
selves, (a) The examination of scripture and theological thought
becomes an ongoing task. The socio—-political standpoint and the history-
creating engagement provide new hermeneutical insights which continually
need té be applied in this refleection  Such a project will use the diag-
nostic cfiteria thus discovered, and uncover the hiddeﬁ ideological pre-
suppoéitions of the participants in the debate, (32} (b) This will
also bring to light the emphasis on liberation in both the Bible and ’
theology and will thus upen up new interpretive possibilities for the
current liberation project. {c) A new study of Latin American religious

history needs to be undertaken making use of these perspectives "in order

18
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to find the root causes of the factors which both impede and encourage

the dynamics of libeyation that are operative in present day Christianity."

(33)

3. "KINGDOM OF GOD, UTOPIA AND HISTORTCAL ENGAGEMENT"

Miguez Bonino outlines the task he sets for himself when he declares:
"the issue is how we are to understand the active and
dynamic presence of God's kingdom in our history so that
we can adapt out witness and activity to it, particularly
at this concrete moment in world history when we must
profess our faith and serve the Lord in Latin America.'" (34)
Here he immediately focusses the thrust cf his theological reflection on
the Kingdom of God in relation to the Latin American historical context.
In preparation for our detailed examination and critique of the three

major sections of this chapter we will now' take a preliminary look at

Miguez Bonino's exposition.

In the introductory paragraphs to the chapter he notes the claim made by
Engels that Cﬁristianity began wifh a socialist ethos but, becausé of its
religious origins, lost its way in other-worldliness. The need for his—
torical engagement contaiqed in the eschatolcgical hope of the Kingdom
gave way to a "spiritualized and individualistic hope for immortal,

celestial life." (34) The presupposition on which this hope was based

was the dualistic beliéf in two worlds. The earthly life of the believer
was seen-as merely a preparation for the "heavenly" life, and human com-
munity existence was an incidental structure necessary to provide the ways
and means of achieving this. This focus on.a person~l afterlife in
Christianity led to the passive acceptance ;f and resignation to the
contemporary historical and political cenditions however unjust or inhuman

these might have been. This attitude was in sharp contrast to the Marxist

approach which came to emphasize the need to change those human structures



which prevented human liberation in history.

Miguez Bonino asserts that such accommodation to circumstances is not
an essential consequence of the gospel and proceeds, in three important
steps, to map out a theological route which leads away from resignation

towards creaiive historical engagement.

The first of these {which we look at in our next chapter) is the rejec—
tion of dualism; or the idea of two histories, one sacred and the other
secular or profane. 1In the 0ld Testament God's action and man's combine
to create history. God's sovereignty is not coterminous with history,
“but it acts and reacts polemically with man's co-operative will and also
his stubbormness. Here history "is precisely, this conflict between God
and his people in the midst and in relation to all peoples." (365

Migueé Bonino points out two further factors in this regard. The one is
that prophetic interpretation is part of God's call and invitation rather.
than a commentary on it. The second is that this single historical thread
is political in character. God is conflictively and assertively involved
in the total life of the individual and the community and consequently he
is busy "erecting the sigﬁs and the road of his coming final victory, His

kingdom." (37)

Miguez Bonino belie&es that the change in climate which appears in the
transition from the 01d to -the New Testament derives from the problems
which the Gentile Christians had (and have) of relating their faith

{which is groundéd in the historical events recordea in the Bible) to their
own national historical traditions. A duvality.of histories is thus involved
and whilst we Gentiles can perceive God's saving actién at work 'in Israel's
history and in Jesus Christ it is a much more complex and difficult act of

faith to see this activity in our own community life. Historically a
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distinct dualism appears with Augustine who identifies the Kingdom of God
with the history of faith and relegates the secular history to "a general
episodic framework devoid of eschatological significance: a mere stage".
(38) Miguez Bonino rejects this dualistic line and affirms the eschatologi-
cal significance of general human history and goes on.to cite Gutierrez,
Moltmann and Metz as contemporary examples of "monist".responses which
assert the cruciality of historical action. His formula is that God acts
and calls within the whole of history and man responds in the secular

structures, his faith providing the motivation.

In the second step (which we shall examine at greater length in our third
- chapter) Miguez Bonino deals with the problem of having to maintain a
Christian identity while seeing the Kingdom of God in general history

as a whole. . European theologians generally refrain from ascribing any
causal connection between socio-political action.aﬁd the Kingdoﬁ of God.
Miguez Boninc refers to the Pauline concepts of "body" and "resuriection'
and shows how these imply a polarity of continuity between the present
_énd the eschatological future, In this tension he discerns a model for
the relationship between history and the Kingdom of God. The latter, from
this perspective, can be seen to be fulfilling and perfecting general
history and eliminating its sin. If the Kingdom moreover, is a call to
commitment the question then arises as to how we can most effectively

produce the quality of life which has eschatological reality,

The answer to this question (which comprises his third step and our chapter
four), lies in historical mediations, by which he means making a choice for
and commitment to a specific political ideology, and utilizing the best

socio-political analytical tools that are available., In working out this

position he takes issue with Moltmaun who, in "The Crucified God had

tried to overcome the tension between identity and relevance., Moltmann
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_ had done this by interpreting the cross as God's self-identification
with oppressed and destitute man and also as his call to men to identify

themselves with him in his identification with Godforsaken man.

Although Moltmann's five "démonic circles of death" = hamely poverty,
violence, racial and cultural deprivation, pollution and meaninglessness -
involve responses of identification which are political in nature, Miguez
Béniho contends that he finishes with a "political theology of the cross"
whose only role is the critical function of de-sacralization. Miguez

Bonino feels that this is insufficient. Theology must not sit on the

fence, ideologically speaking, or take refuge in a mere "criticai function".
"He allows that there is a danger of sacralizing a socio-political ideology,
but he nevertheless claims that by opting.for historical, analytical and
ideological mediations a‘secularizatioﬁ'of politics is pogsible and the
danger of sacralization can thus be.avoided. In fact, he concludes, the
European political theologians have succumbed to the temptation to sacralize
the "critical freedom" of their theology and have thus failed to recognize

their own captivity to the western liberal ideology.

He claims, furthermdre, that the liberation theologiéns have recognized
these dangers in their open choice_of the Marxist analvsis and socialist
system for Latin America. The Christian faith which kindles imagination
can therefore be said to have a "utopian functior" in that the eschatolo-
gical vision provides a stimulus and challenge to seek to establish
historically the provisional and temporary signposts of the Kingdom.
Because of the eschatological significance of historical action a Christian
can engage in the drive to bring in a sccio-political order that is more
consistent with the Kingdom. The background against which these issues
must be set is the dialectical use which Miguez Bonino makes of Marxism.

Indeed, behind the whole liberation theology enterprise is the encounter
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between Marxist doctrine and Christian theology that has taken place

in the post-Stalin era. (39)

4, MIGUEZ BONINO ON CHRISTIANITY AND MARXISM

In the context of the Latin American situation the Christian alliaace

with Marxism has arisen from the painful fact of the prevalence of poverty
and the awareness that this has aroused the need for purposeful remedial
action. The situation was summed up aptly by Kirk when he said,

"™Marxism seemed to speak most cogently to the stark économic contrasts

. and deplorable social conditions encountered by young priests and laymen.
in their contact with the poor areas of the continent'. (40) It also
"offered a complete interpretation of the Latin American scene.'" (41)

In addition because of its colonial history, Christianity, in Latin
America has become almost the only religion to claim any widespread
allegiance with the three hundred million people who constitute its popu-
lation. In this respect it is unique in the third world. With 90 per
cent of Latin America being at least nominally Catholic and with the
existence of a small Protestant following in addition, the continent can
be described as "Christian'". But Christians find it difficult to reconcile
their religion with the tragically miserable circumstances in which so
many of them live, Hence there is the quest for an alternative fo the

capitalist economic system.

Similafly it is this same combination of factors which can lead Lawrence
Bright to declare that in Latin America "to be a Christian and a Marxist

is normal enough".‘ (42) People have turned to revoiution'in response to
the intolefable situation of cppression, and they ﬁave done so "without
Waiting for justificatioﬁ from the Christian gospel or Marxist philosophy".

(43) This means that what Miguez Bonino has called the "Christian pilgrim-
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age to Marxiem" (44) does not begin in an intellectual debate about
the structural similarities of Marxism and Christianity or about the
philosophical points of contact., It begins in the commitment to a
revolutionary project, Whilst the Christian-Marxist dialogue in Europe
may have begun "over the coffee-cups" and issued in joint action from
there, in Latin America that order is reversed; co~operationn in action
has come first and dialogue has ensued. This has happened because "the
circumstances that condition the situation of individuals, not communist

v

ideology, constitute the true challeage for the church." (45)

(a) * The Christian Involvement in a Revolutionary Project.

"Miguez Bonino begins his rationale for his espousal of a limited form of

Marxism from the fact of this engagement by a significant number .of
Christians in a revolutionary project. He states with emphasis:

"It is my thesis that, as Christians, confronted by
khe inhuman conditions of existence prevailing in

the continent, they have tried to make their Chris-
tian faith historically relevant, they have been
“increasingly compelled to seek an analysis and
historical programme for their Christian obedience.

At this point, the dynamics of the historical process,
both in its objective conditions and its theoretical
development, have led them, through the failure of
several remedial and reformist altermatives, to dis-
cover the unsubstitutable relevance of Marxism.," (46)

The commitment to a revolutionary pfoject in league with Marxists has
been brought about by the petit bourpeoisie not as a result of their own
experience of poverty and destitution but out of a sense of solidarity
with the poor combined with a thecretical understanding of the socio-
economic dynmamics at work in Latin América. These people had tried to
uée conventionél methods of offering charity and had campaigned for
reform. Both of these efforts had prpvéd irrelevanLvin the fact of the
powerful economic structures ranged against them. They concluded that
only a structural and political approach wéuld be effective. Furthermore

they witnessed the failure of Christian Democratic parties to provide a-



"third way" between capitalism and Marxism. Their decision to zlign
themselves with Marxist movements "is therefore an option for structural
over against purely individual change, for revolution over against refor-

mism, for social over against capitalist development or 'third' solutions,

for 'scientific' over against idealistic or utopian socialism." (47)

The ghoice for Marxism comes from the desire by these people to make

their action historically effective. It stems from their belief that in
order to put into effect the command to love they have to base their effort
on the beét available analysis of suffering and opﬁression. This they
believe is provided in Marxism. Miguez Bonino is at pains to emphasize
1that "they were not locking primari1§.for a theoretical answer to
philosophical or existential probleﬁs" (48) and hence they are free to

pick and choose those components of Marxism which are helpful to them

in their enterprise.

(b) Marxism ds a Hermeneutical Tool

Miguez Bonino however, is clear in his assertion that Marxism can be of
assistange to the Christian in more than just his revolutionary stance.
"It seems to me", he writes, "that translated to the area of Biblical
study, the Marxist insights are a powerful instrument to free interpreta-
tion froﬁ its idealist presuppositions and captivity." (49) He goes on
to show that the Marxist claim that religion serves an ideological func-
tion can be applied in the sphere of interpretaticn. Marx taught that
Christianity provides religious sanction to the capitalist bourgeois
system, and Miguez Bonino ﬁs convinced that the principle of '"ideological
suspicion" inherent in this teaching is justified. Iﬁdeed he sees it as
providing a "fundamental critical tool fbr interpretation.” (50) Because

all interpretation is carried out within a tradition "We modify, correct,

qualify, even reverse 'meanings' which have already been given, traditicned,
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almost incorporated into the texts." (51) This is seen in our under-
standing of what Jesus taught about '"riches'" and "the rich". 1In the
Protestant tradition we interpret the hard sayings of Jesus about these
things in "inner" or "spiritual" ways. We imply that

"riches (in themselves) are good - therefore Jesus

could not have condemned them as such - consequently

the *ext must mean something else. This scmething

else must be found in the 'subjective' sphere (i.e. of

intention, attitudes, motivations). Once this frame-

work of interpretation is in operation, all texts

gather around it in one coherent whole." (52)
An example of this is the way in which many have traditionally spiritualized
the Lucan beatitude about the poor.

"The ideological function of such interpretation is

evident (however different the intention of the

interpreter may have been): you can rest assured

in your capitalist accummulation of wealth (or your

attempt to reach it); religion (reverence for God)

lJegitimizes and blesses your effort ! " (53)
This process can further be seen in the habit of treating historical events
such as the crucifixion, Parousia, or mission of Jesus = as if they were

individualistic and inward 'existential' moments, experiences or appro-

priations.

Another way in which Marxist criticism of religion is useful is in the
determination of the infliznce on the biblical texts of the socio-economic
matrix in which the writings were born. Marxism has understood religion
as the projection of man's misery and protest against it. Man finds a
"(substituticnary) satisfaction in the hope of an apocalyptic (and later
otherworldly) vindication’. (54) Ernst Bloch has perceived the dynamism
in that hope and has asserted that the religious and mythical garb in
which it is clothed needs to be stripped off. 1If it is to be realized

in history then it must be incorporated into a historic -~ scientific pro~
ject. Allowing that there are deficiencies in this Marxist presentation
Miguez Bonino is nevertheless convince& that in the fieldvof biblical in-

terpretation it poses "the question as to whether and in which form a



religious outlook which finds expression in texts expresses the socio-

economic relations and circumstances of a given society." (55)

This question can be seen to relate in particular to the 0ld Testament
social prophets. Instead of trying to progress to a new order of society
they are usually looking back, seeking for a return to éome pre-agricultu-
ral or even nomadic way cf life., The Mar:ist analysis enables_Miguez Bonino
to sée that theif message 1s precipitated by the crisis of social change,
From the simple nomadic order their society progresses to a more differen-—
tiated system in which class relationships replace interpersonal and inter=-

familial ones. 'Their prophecy" he writes with insight, "is indeed ‘the

. sigh of the oppressed creatures' alienated in this change and 'the protest'

of that creature.'" (56)

However the significance and -importance of the prophets' protest is that
\it takes the form of a utopian hcpe fcr.a previous real or imagined
harmony. The prophetic message should therefore be interpreted not as a.
call to a voluntaristic transposition of its demands. No moralizing of

the message to make it into an appeal to those in power to repent is suf-
ficient, What is needed in the contemporary historical situation is

rather to make heard the prophetic protest against the disruption of human
life which is caused by the capitalist system. In addition we need to give
exﬁression to the prophetic hope that human life and society will be

reintegrated in justice and solidarity.:

This type of analysis sﬁould be applied, Miguez Boninc believes, to

"the 'eschatological reversal' of rich and poor....the thaumaturgic
(healing) expectations and performances, (and) the forms of communal
solidarity which we find both in the 01d an& New Testaments." (57)
However, the problem then ariées'as to whether, in the Christian interpre=~

tation the power and activity of God have not been eliminated since the
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biblical writers locate God in this "mythical™ or "utopic" space. On
the contrary, claims Miguez Bonino, the biblical witness tends to "histori-

cize the space of God's intervention" (58) because "God judges and

liberates 'in, with and under' historical, worldly events." (59) Thus,

by bringing to light the socio-economic matrix Miguez Bonino believes we
can deepen the insights of biblical interpretation.

"Using the terms of the Marxist amalysis the Bible
is not satisfied with expressing human misery, nor
with protesting against it, nor with projecting its
overcoming into theé otherworldly or subjective
realm, it announces, narrates and demands historical
events which, at least in principle and initially,
‘overcome in reality this misery." (60)

A further critical tool is provided by the Marxist understanding of the
relationship betwezen theory and praxis. Marxism claims that the praxis
out of which any theoretical position is evolved and into which it is
read has a determinative influence on that theory. Miguez Bonino believes
that this holds good in the interpretation of the biblical message. If
the word of God is understood as a statement of what God is or does
" then the subjectivistic inversion of liberal hermeneutics is valid. But
he conceives the biblical message itself to be a call which is made in
order to elicit certain actions and to create situations. This then means
that God is not so much the content of the message but tlie originator and
the motivator of the actions and situations - "the wherefrom and the where-
‘to". (61) ' It follows that hearing the message means in some way becoming
involved in the action and in creating the events and situations.

"By defining the event as 'God's action', the Bible

is not withdrawing it from history - even if the.

ideological framework used is mythical = but in

pointing to th= divinely wrought and revealed back-

~ground and poirzr cf the humar action demanded. This

is even so in the New Testament reference to Christ's

resurrection: mission, the new life, community

active love, are the human historical content of

which Christ's resurrection is the ground and power." (62)

This means that in the Christian scheme, hearing the message involves
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one in creating the sitvation called for which is the equivalent_of
-praxis.in the Marxist understandihg. And this praxis will inflﬁence
our interpretation of the text (or, in Marxist terms, our theory).
Miguez Bonino gces on to explain that

"The relation between theory and praxis — to which
Marxist thinking has called our attention - is by
no means simple. It does not deny that any source
of action already incorporates (conscious or uncon-
scious) theoretical presuppositions. It underlines
the importance of theoretical thinking which examines
the practical course cof. action in terms of its rele~
vance to the goals of the process and criticizes the
theoretical presuppositions in terms of the develop-
mant of the process. Thére is, in this respect, a
constant relation between thecry and praxis." (63)

In Miguez Bonino's understanding this becomes fundamental for the very
nature of theology itself. Accepting this view of the relation betwéen
interpretation and praxis Qill demand the utilization of whatever analy-—
tical tools are availagle in order to understand the present praxis,

to interpret the texts, and to work out the conditions for a new praxis.

"This is precisely the 'theoretical' work. And this is the only justifi=~

cation of theology....when it fulfils its task | " (64%)

Miguez Bonino readily faces the fact that Marxism also has limitations

in the field of biblical interpretation., It is limited by its rejection
of theism and therefore by its insistence on human action as the ultimate
causative power of history. MHuman creativity - highlighted in Marx by

his predilection for Prometheus = is the sole locus and origin of histori*
cal engagement. What the Christian perceives as the dynamic and source

of his praxis is, for the Marxist, ar ultimate alienation. Miguez Bonino
claims that the rejection of the idealist interpretation of the scriptures
results in a wholesou.e correction of the distértions arising from the
modern liberal subjectivistic interpretation which had reversed the direc~

H,

tion of the incarnation. This is because "while God's Word becomes history,

idealist interpretation replaces history by words". (65) By utilizing
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Marxist critical tools in the interpretation of the Bible, one can further-
more understand God's Word as a dynamic reality and not merely as a static
formula. The Bible is a normative witness to.the Qynamic purpose of God
and -"has a 'reserve of meaning' which becomes concrete as men read it in
obedience within the conditions of their own history." (66) Because the
interpreter must also be involved in a p.axis which is the locus of know—
ledge we can agree with Miguez Bonino when he concludes "Not the mere

'hearer' but only the 'doer' can understand God's Word." (67)

N

(c) The Concept of Liberation

A further insight used by Miguez Bonino and illuminated by its development
.in Marxism is fhe notion of liberation. The Latin American theologians
regard this as a basic key for interpreting the message of the Bible today.

Marx set out his vision of liberated man in the Paris Manuscripts of 1844,

)

"Communism as the positive transcendence of private
" property, as human self-estrangement, and therefore
as the real appropriation of the human essence by
and for man; communism therefora as the complete
return of man to himself as a social (i.e. human)
being - a return accomplished consciously and embra~-
cing the entire wealth of previous developmeut.
This communism, as fully developad naturalism, equals
humanism, and as fully developed humanism equals
naturalism; it is the genuine resolution of the
conflict between man and nature and tbetween man and
man - the true resolution of the strife between
existence and essence, between objectification and
self-confirmation, between freedom and necessity,
between the individual and the species. Communism
is the riddle of history solved, and it knows it-
self to be this solution'. (68)

When Mcix later evolved his theory to postulate the proletariat .as the
bearer of liberation he still envisaged that the working class would

bring this about for and on behalf of all mankind., Kolakowski claims
that'"Marx continued throughout his life to regard communism as the libera-
tion of the whole of mankind; the proletariat was to be the ccnscious
instrument of that liberation, as being the class which had suffered the

extreme degree of dehumanization.”" (64)



‘Miguez Bonirs and the liberation theology school have, by their use of
this category asserted that it is one of the central themes of the

bibligal witness and a crucial one for interpretation. In summarizing
Gutierrez' treatment of this aspect he notes that although the notion of
‘liberation is not a new ome in theological traditioﬁ it has, by way of
its application in the socio-political tield, acquired a new dimension.

"The value of a term such as this is that it makes

it possible to understand the aspiration of peoples
and social classes, to conceive history as a process
and to speak of man's relation to God as one and the
same reality, although differentiated in three levels
of meaning; socio-political liberation, humanization
as a historical process of man's self-realization, and
deliverance from sin (fellowship between man znd man
and man and God). The originality of this theology

is not to have discecvered these three levels of mean= -
ing but to have started frem their unity es the
fundamental point of departure." (70)

The use of the concept of liberation as a fundamental category for the

interpretation of the Bible is seen most especially in the significance

which the liberation theolcgians accord the event of the exodus. This
is seen as a paradigm of socio-pelitical liberation and also as a
pointéf to the unity between the socio-political and the redemptive
dimensions of liberation. (71) The weakness of this motif has been
demonstrated by Yoder who points cut that

"The Exodus is not a revolution., The model of

revolution called 'liberation' most currently

in our time 1is for the subject peoples (or more

accurately for a minority group acting in their

nuame) to seize sovereilgnty within the land with-

in-which they are oppressed, taking tnat sovereignty

away from a foreign power or from a feudal minority in their
own society. This is very strikingly not what the Excdus
did." (72)

Miguez Bonino has chosen the Kingdom of God as his central biblical theme

and this has several advantages over the Exodus theme., As the main kevnote

of the teaching of Jesus it is a central New Tegtament category. It brings
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into sharp focus the Christian need to zmphasize the priority gnd initia-
five of God in therestablishment of liberation, and thus harmonizes with the
biblical and Reformed emphasis on the sovereignty of God. It therefore
singles out a motif which highlights thé Christian belief In transcendence
as an indispensable component of faith and action and does this without

in any way compromising the need to stress.the cruciality of human action

in historical initiative. Thevcategory of the Kingdom used by Miguez

Bonino enjoys the further advantage that it is thoroughly eschatological

in its perspective, as we shall see later in chapter three.

As additional models of liberation Miguez Bonino uses the New Testament
-images of "body" and "resurrection'". 1In a typical sentence hz states
"since Christ has risen and inaugurated a new realm of life, man's exis—
_tence in love bears the marks of this new nge and will find lasting ful~-
filment when this new age will become an unresisted and total realization".
(73) He further makes use of the apocalyptic imagery of eomns or ages

in which to work out the historicization of Ged's libevating activity.

(ay- 'Class ‘Struggle

Yet another feature which Miguez Bonino finds ready to hand in Marxism
is the concept of the class struggle. He claims that this category

of Marxist thought is decisive for the task of theology. Its use by
Christians does not imply a complete and unquestioning acceptance of
Marxism as a world view. Nevertheless it does represent a clear break
from humanist inspiration for social concern and a decisive shift in
‘favour of a stance involving political engagement '"mediated through a

scientific (Marxist) analysis.”" (74)

The "Christians for Socialism" movement has accepted an orthodox Marxist

analysis which has seen class struggle as a fact to be reccgnized for
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what it is, an instrument of liberation, for the final elimination of
oppression and also as an evil that must be overcome, The concept of
zlass as such can therefore be accepted by Christians since it is purely
a result of scientific analvsis. Migueé Bonino believes that Marx's
anthropology which describes man as a worker has its counterpart in
the true Biblical understanding of man. The traditional Christian
view has been distorted by idealist presuppositions and has thus concen-
trated on man in philosophical, cultural and religious terms. The true
picture should be otherwise. As Miguez Bonino has put it:

"Whether one deals with the creation stories, with the

law, or with the prophetic message, there seems to be

in the Bible no relation of man to himself, to his

neighbour or even to God which is not mediated in

terms of man's work. His dignity is located in his

mission to subdue and cultivate the world. His wor-

ship is related to the fulfilment of a2 law in which

the whole realm of his economic and political. activity

is taken up...." (73) )
However, Marxism sees man in his working role as alienated man. The
Christian view agrees but goes beyond this assessment, discerniang a deeper
and more total alienation than that which arises from the economic condi-

tions pertaining in capitalist society. This is the state the Christian

calls sin.

Class, however, is a socidlogical category and finds its nearest parallel
in the Bible with the designation of '"the poor'. When this refers to
those who are weak, destitute and oppressed it constitutes a condition
against which the prophetic witness is raised. Mjguez Bonino says

"Poverty is not a hazard of fortune or a fact of nature
but the result of certain people's greed and injustice.
It is intolerable because it contradicts the very purpose
of God's mighty act of deliverance - to rescue his people
from the slavery of Egypt. It robs man of his humanity as
a steward and transformer of the world and therefore it

, contradicts the mandate of creation. Finally, it breaks
solidarity, and consequently it destroys fellowship among
men and with God. Poverty in this sense, is a scandalous
fact which must be eliminated., God himself is engaged in



the struggle against it; he is clearly and uniqui-
vocally on the side of the poor." (76)

Miguez Bonino concurs with Gutierrez in his opinion that Christian poverty
involves a stance which, out of love, expresses solidarity with the poor
'in order to protest against if; However he cauticns that it is too
simpiistic to equate the Marxist proletariat with the Biblical category',

of the poor. The former is part of the more rigorously scientific analy-
sis which, as part of revolutionary theory, goes much further. In parti-
cular it seeks to offer an in—debth analysis of the dynamics, causes, and
nature of the proletariat and its role, besides»offering a highly organi-
zed and well-plammed strategy for changing the present conditions. Class
struggle as such is viewed by Miguez Bonino as a much deeper and more
realistic way of describing the inevitability of conflipt in the overcoming
of evil and the establishment 6f a better order. For him class struggle is
a fact, and és such it was not discovered.by Marx. "Even Calvin', he

says, "with keen realism describes the economic and social realms, under
the sway of sin, as a battlefield in which greed and self-seeking have
destroyed an original community of justice and introduced exploitation,

injustice, and disorder....." (77)

Marxist analysis is of value in codifying and systematizing this economic
conflict. It teaches that class struggle is to be regarded as a bitter
contest motivated by greed and power. It especially describes fhe present
capitalist system as an effort on the part of the rich and powerful to
maintain the status quo'for their own advantage. Class struggle is, more-
- over, the determination of the peor to break up the present economic sys-
tem and to replace it with one in which work will be creative of a more
humane condition both for the individual and society. In shoft it is

part of the struggle to achieve liberation by the oppressed. Miguez

Bonino, in accepting this description claims that it confronts the Chris-
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tian with a choice because "a love which intends to be effective in terms
of God's Kiﬁgdom cannot avoid taking sides." (78) 1In defending the need
for a revolution which might.involve force and violence Migvra2z Benino
points out that since man is involved in the ongoiﬁg struggle of c%eation
- and creation always involves some exertion ofrviolence on things as

they are — then the introduction of anything new will inevitably involve
the disruption to some degree of the existing ofder. Indeed "it 1is
possible to conceive history as a dialectic in which the negation through
which the new can emerge implies alwéyé a certain measure of violence.," (79).
It is a false assumption, furthermore to claim that the Christian ethic
calls for Mreconciliation at any price.'" The Biblical teaching points

..to the new age overcoming the old age through struggle. In addition
Christ's loveAfor all men as depiéted in the Gospels did not mean an easy-
A going‘tolerance, nor an acceptance of evil with equanimity. Indeed

"love must be interpreted in such a way that it may include condemnation,

criticism, resistance and rejection.” (80):

This is not to say that Miguez Bonino is an advocate of violence. He
~does discern, however, that the Marxist category of class struggle pro=-
vides an insight that penetrates far deeper into the reality of the human
situation than a superficial neutrality advocated in the cause of
Christian peace conceived in the sense of the absence of conflict.

(e) " Man as the subject of his own 'hiStory.

A final plank in the Marxist platform which Miguez Bonino feels he can
-stand on is the emphasis on the need of man to become the subject of

his own history. In Marx, this was expressed in his preference for Prome-
theus, the god who stele fire from heaven and gave it to man. Marx's

Prometheanism enshrines his confidence in man's unlimited powers to
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create his own history by means of his self-realization and his contempt

for the fetters imposed by tradition and the past.

Liberation theologians, accepting the ineffectiveness of developmen-
talism and reformism to bring about any significant social change in
Latin America went on to side with those who saw in the striving for
liberation>by the oppressed peoples of the continent the legitimate
aspirations of those people to shape their own political history. To-
~gether with the groups amongst whom there arose the revolutionary conscious-
ness we have previously alluded to, the liberation theologians perceived
that there was a genuine need for the liberationn of people as individuals
"and as groups in order for them to become the subjects of their own history.
Developmentalism had only perpetuated the situation where the poor of
Latin America had been the object of other people's history. Liberation
was therefore propbsed as the antithesis to development, (81) and it is
to take the form of a "historical project'" which Miguez Bonino defines as

"an expressinn frequently used in our discussions

as a midway term between an utopia, a vision

which nakes no attempt to connect itself histori-

cally to the present and a programme, a technically

developed model fer the organization of society.

A historical project is defined enough to force

opticns in terms of the basic structures of society.

It points in a given direction. 3But frequently its

contents are expressed in symbolical and elusive

- forms rather than in terms of precise technical

language." = (82)
This historical project envisages (i) the casting off of the relation-
ship of dependence on thé Western economic empires, (ii) a revolution
to eliminate elitiem in the social structure by the mobilization of those

.people with a revolutionary awareness, (iii) the establishment of a

strong centralized state, {(iv) the ¢onscientization or politicization

of the peoplesgo that they become true "protagonists of their own history",
(83) (v) emphasizing the primacy of the political dimension in the

struggle, (vi) a2 determination to evolve a genuine and indigenous

e
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Latin American socialism with which is combined the rejection of "Marxist"
dogmatism", (vii)  the emergence of a humane order which will allow
for a genuine liberation which is seen as "the process through which and
in.which a 'new man' must emerge, a man‘shaped by solidarity and creativity
over against the individualistic, distorted humaﬁity of the-present system,"
(84) This project is to be undertaken by man come-of-age as he takes

responsibility for the fashiouing and direction of his own history.

By adopting this aspect of the Marxist position Miguesz Bonino has to walk
something of a theological tightrope. Before him, Gutierrez had failen
into the trap of claiming on the one hand that liberation is a gift of God
"to be received and on the other that it is man who liberates himself. (85)
Miguez Bonino is able to avoid this dilemma by using the biblical notion
of the Kingdom as his key category, and by carefully choosing his words.
He says

"God calls his Kingdom from and within human history
in its entirety; his action is a .constant call and
challenge to man. Man's response is realized in the
concrete arena of history with its economic, politi-
cal, ideoiogical options”.  (86)

For Miguez Bonino, therefore the action of God and the creative co-opera-
tion of man correspond in the call-challenge and respond-obey sequence.
Man's historical project therefore ccincides with God's initiative in

history.

Miguez Bonino is also able to link up this understanding of historical action

with a correction of Marx's Prometheanism. He declares:
"..viin Christian terms God himself is the Prometheus -

he himself undertakes on the side of man and in the

utter golidarity of love the restoration ~f man's

right and power tc be free in the world: he himself

fights for man's lordship and, 'although we do not

yet see that all things have been subjected to him (man),

we see him (Jesus Christ) crowned with honour and glory

(Heb. 2:86-9), the promise and assurance of man's final

liberation and glory." (87) :
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The alliance between Christianity and Marxism is set within limits..

Miguez Bonino's acceptance of Marxist iﬁsights to illuminate Chfistian
theological pathways is a seiective exercise. For Miguez Bonino and the
ofher theologians of liberation the use of Marxism is really a means

to an end and the motivation ig that of trying to make their Christian
commitment effective in the complex tangle of economic, social and
political circumstances which constitute the Latin American reality.

Thé appeal of Marxism.is that it purports to give a systematic and plausible
account of the nature and origin of the woes _ the people suffer. At the
same time it offers a radical new order to replace the cld. The attraction
of the Marxist analytical tools consists in the objective and ideologically
disinterested way in which Marxism accounts for the causes of the basic
injustice inherentvin the economic order tﬁroughout Latin Americé. Unlike
capitalist and liberalist descriptions, Marxism can show that it is not
influenced in its analysis by its own vested economic interests. By
appealing to the notion of objective laws at work in historical change
Marxism is able to point tc the feasibility cf its claims. These laws

will lead to the establishment of justice not as an expression of a
beautiful ideal but because it will be the inevitable result of the revo-
lutionary activity in which the oppressed people.will engage in order

to steer the course of history in a direction which will promote their

own interests. The Marxist account is both all-embracing and suff.iciently
radical to offer a plauéible alternative in distinct conflict with the
previously accepted norms. It appeals because it adjudges the present
system to be "rotten fiom top to bottom, impossible to justify on any
grounds, and impervious to any reforms which de not set out to change

the entire economic, political, and legal structures invoived.” (88)

The relationship, therefore, between Christianity and Marxism is, for
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Miguez Bonino, a pragmatic and dialectical one, and Christian theology

has to retain a critical distance.

For one thing, the question of the identity of the Church qua Church
of Jesus Christ is important., This is the problém which Moltmann high-

lights in the first chapter of The Crucified God. (89) He spells out

there the tension between relevance and identity., iIf the Church is
deepiy involved in historical action it is inclined to lose its identity,
whilst if it concentrates on maintaining its identity within the specifi-
cally Christian tradition it tends to lose out in becoming isolated from
the contemporary issues of mgnkind‘s ongoing sfruggle. Miguez Bonino
. is well aware that by éllying itself with Marxist revolutionary

activity as well as utilizing its analytical and ideological insights

the Church is in danger ©f losing its vocation. He says

"When the cause of Jesus Christ (and consequently

The Church in any missionary understanding of it)

is totally and without rest equated with the cause
of social and political revolution, either the
Church and Jesus Christ are made redundant or the
political and social revolution is clothed in a

sacred or semi-sacred gown." (90)

ﬁe affirms the neéessity for a clearer definition of the identity of the
Church both in the interests of the Church itself and also for the sake
of the autonomy of the human struggle for liberation. In this way the
danger of paternalistic imperiélism on the Church's side will be solved.
To do this he believes a restatement of the Christian understanding of
creation is necessary. . When creation‘is thought of as the invitation to
man to éreate his own history and culture and creatively to transform the
world then the traditional understanding of soteriology can be seen as
Christ's coming in order to "reopen for man the will and the power to
fulfil his historical vocation"™ (91) =~ which is to become really and

truly man. The Church can proclaim this salvation and witness to this

saving activity in Jesus Christ, This proclamation is always a praxis in
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the historical sitwation and not merely a verbal affirmation. The Church
therefore can maintain its identity by celebrating, reflecting and pro-
claiming the freedom which the saving activity of Jesus Christ effects in
human history. Eschatologically thereiwill'bé full humapity and no dis-
tinction. "But we live before fhe millenium., In Marxist terms we would

say: we live in the pre-history of mankind"., (22)

A second area where Miguez Bonino sees the relation between Christianity

and Marxism inevitably involving tension and a critical distance on the

part of theology is in relation to materialism and theism. Most Marxists

claim a determinative role for material feorces which is supreme. They

thereby deny the reality and possibility of any transcendent power.

Christians have to take issue with Marxists here, claims Miguez Bornino
"Not because they speculatively pose the existence

of a realm of the 'spirit' but because they have

been grasped by the reality of the living God who

is beyond history and the universe as well as

active in history and the universe, the living

God who in faith they know to be true, nay, to be

“the true and ultimate reality in which everything
has meaning and existence." (93)

In the third place Marxism and Christiénity differ on their undérstanding
of the source and power of sclidary love. Despite their common ethos in
terms of human solidarity and their cémmitment to making their love
historically efficacious they see this love as emanating from distinctly
different scurces. The Marxist locates this love in man's love for him-
self and in his self-affirmation. In his revolutionary activity man puts
into practise his love for hkis fellow-man, but he does this in his basic
self-love and assertiveness. (94) For the Christian this love criginates
in God. Man's solidarity with man derives from the very nature of his
inherent relationship to God and his neighbour. He loves, because he has

first been loved by God and this action sets him within the eschatological
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Then fourthly,

Miguez Bonino aaml_a, does not provide a promising reccrd.
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the end attainad by empirical Marxist socialist movements,

Most liberation

theologians, and this includes Miguez Boninc in much of his writings
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Boniino does not believe that this is the wmost seriocus problem confronting
the Christian embarking on revoluticnary activity with Marziste., He points
out that the statement by Marx that "violence is the midwife of history"
is not a glorification of viclence but an empivical chservation - that
where fevolutions have taken place and violence has occurred then history
has been made. He goes ou to claim that in Scripture the word viclence
is used slmost exclusively for the actioas of the.uujust rulers in theiy

1y
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oppression of the people. (98) He believes nevertheless that a
Christian may participate in a struggle which may require violent methods
for its resolution provided he does so in the full awareness of his
responsibility to keep that violence to the minimum. Miguez Bonino also
points out that a Christian will be wise to the ideological justification
of violence on the part of those Christian ethicists who wish to retain

the status quo.

Finally the relationship between Marxism and Christianity will consist

of dialectical interaction in the field of reflection on ethical consi-
deraticns. Miguez Boninc believes there is a '"peculiar insight which is
"born of faith" (99) and that the Christian pcint of view has scme-

- thing to contribute to the revolutionary movement, One of these consider~
"ations is the question of means and ends. Whilst Marx was deeply interested
in this problexn Miguéz Boﬁino believes it has not been sufficiently
explored in Marxist thinking. It is from fhe perspective of the insight
of faith that he can support Rubel'’s claim that "neither Marx nor Lenin
carried far or deeply enough the consideration of the quality of action
which corresponds to the nature sf the society which they discern for

the future,! (100)

v

Then again, the relationship between sclidarity and hatred in revolution-

ary activity needs to be understood. Christians will avoid self-rightecus-

ness in this issue, but becausz of bibiical insights as to the nature of

"something to-give". Miguez Bouinoc

love they will enter the alliance with
does meot offer any sclution toc this guestion but his point is that the
engagement in the praxis together provides a stimuluve and a challenge

to Christians to prove in the revolutiomnary situation that evil can he

overccme with good and that rejection and cpposition can beccme instruments

of love and redemption. Recognizing that hatred has a dehumanizing effect



on the revolutionary combatant Miguez Bonino beljeves that the Christian
will have an understanding of the dynamics at work and this will open

up opportunities for bringing to bear the active power of the gospel,

especially in the post-revolutionary era.

One aspect of this, Miguez Bonino believes, is the Marxist intention of
establishing the dictatorship of the proletariat. ﬂe emphasizes that

all revolutionaries should recognize the transitoriness of thils phase

and obviously the Christian partners cf the Marxist revolutionaries

will take their part in minimising what he calls the "objective ihequality

which a revolutionary process creates." (101)

Miguez Bonino is further convinced that Marxist thinking and political
theory have not yet developed adequate safeguards with regard to the
control of power. These inadequacies have been shown up by the appear-
ance. in socialist states of "arbitrariness, the 'cult perscnality’,

the appropriation by a clique cr a bureaucracy of a total countrol of
society, the exclusion of the very proletariat frem the shaping of the
process and the determination of its direction."” (102) It is the Chris-—
tian's duty, affirms Miguez Bonino, te¢ raise this whole problem and to

not offered -
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struggle for a more adequate solution., Again an answer i
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but the significant point is that, because of its critica
the "insight of faith" the Christian can and should pose the guestion to

the Marxist.

We can now see tha., whilst Miguez Boninn is prepared to accept and make
use of important parts of Marxist doctrine in order o enable the Chris~

tian to reflect creztively on any proposed revolutionary involvement with

!

-

Marxisis to establish a more just society, he by no means "sells out™ to

Marxism, Rather, by diazlogue and mutual cross~exemination ead self-exami~
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nation he is advocating a deepening of theory and a more humane and better-
motivated revolutionary praxis for Both Christians and Marxists., Because
of the wide divergence on somc crucialvpoints and the mutual agreement on
others the relationship between them will be "a tense and mutually challen~
ging one." (l103) We are also in a position now to underline the conclu=
sion to which de Gruchy comes when he szys that Miguez Bonino

"is not trying to do a 'deal' with Marxism through
reducing the Biblical message to fit Marxist
analysis.or theory; but he finds that at certain
points, Biblical faith and obedience relates
positively to certain Marxist insights in his
situation.”" (104)

Oﬁe of the major aspects of Marxist teaching which Miguez Bonino finds
‘challenging to Christian theology is its insistence that the "otherworldli-
ness'" implied or expressed in much Christian teaching leads to withdrawal
from political engagement., Marxismiis_capegorically'and.unéompfomisingly
an affirmation of manfs'réspcnsibility for shaéing history. Roger Céraudy
has even described it as a "methodologyifor historic initiative™. (105)

Accepting the validity of the Marxist claim that historic Christianity

has frequently been an "opiate" of the people the political theologians

in Europe and Latin American liberation theoleogians are trying to explore
ways of ascribing significance to human action whilst at the same time
upholding the sovereignty of God and his initiative. Christians have come
to face the painful truth in Garaudy's criticism:

“"Religion is an ‘opiate' whenever, in affirming
that an eternal life beyond history and beyond

this life is what 1s essential, it devalues the
problems of this life and the struggles of history.
It is an opiate whenever it counceives of the rela-
tion betwveen mzn and God as man enccuntering God
only to make up for his own weaknesses or the
failures of his thought and action, 'at the limits'
rather than ‘at tha centre', as Bonhoeffer wrote.
It is an opilate when it assumes the form of an
ideology, a metaphysic rather than zn act, a deci-
sion, a creative way of living. In sum, it is an
opiate whenever it consecrates political and sncial



dualisms by conceiving the world in a dualist fashion,
acting, in Nietzsche's expression as "a Platonism for
the people' ". (106)

Miguez Bonino believes that the philoscphical presupposition underlying
this dualistic approach to reality derives from Platonic idealism and
that a theology of historical engagement must meet the Marxict criticism

-at this point. We now turn our attention to his treatment of this theme.



. o CHAPTER TWO

"HISTORY IS ONE"

In "Historical Praxis" Miguez Bonino says, '"The unity of God's work and

human history constitutes the inescapable starting point for any theol:z~

‘gical reflection.'" (1) In making this statement he .is re-affirming

the belief, widely held amongst theologians of liberation, that "History
is one', (2) This slogan is used to correct the widespread assumption
in theology that '"secular'" history is in some way different from 'relig-

ious" or '"'salvation history". (3)

Liberation theologians emphasize that the everyday real of human exis~
tence, conceivé& in such categories as political activity, eccnomic
forces and social configurations, is the true and proper sphgre of God's
saving action. They vigorously reject any presuppositiéns which would
so distinguish between the sacred and the profane that the latter is
denied as a valid area in which God's rule and therefore his redeeming
presence and liberating power apply. TFor them, the term "salvation
“history" would not be used vaiidly if it denoted a particular strand of
religious events within geuneral history. It might appiy rather to‘the
salvation of history, "seen as the subverting by the power of the gospel
of all those structures which are o¢bstacles to the full human and spiri-
tual development of the human community.” (4) For these theologians
then,God's activity in history is thus not to be confined to the history
of the Israelites, the life, death and resurrecticn of Jesus, the ongoing
histocy of the church and the inner spiritual life of the believer. 1In.
short, thetreahnof human life commonly designated as political, or public
in the sense that it embraces the totality.of the life of mankind, is

where we are to look for the signs of the cngoing work of God im Christ.



One of the reasons for this assertion is that these theologians have

discerned the deep radicality of sin in the '

'public" structures. This
understanding of sin percéives it és a social and historical fact
which is revealed in the absence of brotherhcod apd love in human rela-
tionships, in the alienation between God and men and hence also as an

interior, perscnal disorganization. Liberation theology, in short focusses

primarily on the collective and corporate dimensions of sin. (5)

By the same token the universality, the totality and the radicélity of

the salvific process affirm the oneness of history and fhe need to trans-
cend the way of thinking which regards reality as divided inte two
separate orders. The redecming activity of God in the whole of human his-
tory is all-embracing., The action of Christ and the gift of the Spirit
extend to the whole human activity and history and it is this action

which gives history its unity. Salvation is a uaiversal process which

mzy not be reduced by being limited to the strictly religicus sphere.

Any notion that the work of Christ applies to the social life of man culy
in an indirect way, or by'”implication", is foreign to this concepticn

of the gospel. (6)

The belief that hisfory is divisible into two strands, one sacred and the
other profane, is derived from Platcnic idealism where it is assumed

that reality consists of two aspects = the spiritual or invisible, ;nd
the‘material or visible. These two supposed levels, when transposed

into theglogical and biblicai interpretation constitute a distinction
between what is thovght of as "God's realm" on the one side and man's

on the other. The "spirituzl" is thus regarded as superior to its

"material" or "earthly” counterpart.

When idealism is applied to biblical history the 0ld Testament texts ave

seen as recording events and promises which, in the New Tzstement, have



to be interpreted in a spiritual sense, Becéuse of their "carmal"

point of view the Jewish people were prevented from understanding the
special figurative sense of tlLese promises. In .the New Testament the
inner meaning was clearly revealed. (75 It is to this dualistic way

of approaching reality that Miguez Bonino addresses himself in the first
section of his chapter on "Kingdom of God, Utopia and Historical Engage
ment'". In this section his purﬁose is to show that Christianity must
accept the Marxist ériticism of religion when religion is interpreted in
idealist categories. He affirms that a historical dualism is not only
not of the esse of the Christian understanding of bhistory, but is in
‘fact the root cause of the withdrawal by Christians from historical
engégemeﬁt.~ If such idealist presuppositicns and herméneutical approaches
can be dispoéed of, then the way will be open to establish the validity

of Christian participation in historical action.
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In order to study Miguez Bonino's interpretations of history, we will begin
then by examining the duélistié intefprefatidnvwhich &eveloped in the.AuguSM
tinian tradition. This tradition, which has €0 profoundly influenced Chris-
tian thought and practice through the centuries had its roots in Platonisnm
as well aé in Scripture and is severely criticized by Miguez Beonino and

other liberation theologians. We will trace its development beginning with

Plato, proceeding through Augustine himself. We will also conmsider how
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Luther's doctrine of the two kingdoms is shaped by it, and conclude by looking

at how - the doctrines of Providence and Predestinatiocn emerged within
this traditiom and have in turn influenced it. This is followed by a study
of the 0ld Testament prophetic view of history and New Testament escha-
tology. We also take a brief 1ook at the existentialist interpretation

of eschatology as taught by Rudolf Bultmann. By examining the rediscovery
of Apocalypticism we are provided with an entré to the development of the

Marxist interpretation of history. Al) of this has singular significance



for understanding both contemporary political and liberation theologies.
Finally, we consider Miguez Bonino's own contribution to the debate, and,
with some recourse to Bonmhoeffer and Pannenberg, we attempt to evaluate

that contribution.

1. THE DUALTSM OF THE AUGUSTINIAN TRADITION

The dualism which Miguez Boninc attributes %o Augustine is really a mani-
festation of a long tradition which has its origins in the classical

philosophy of ancient Greece, and especially in the thought of Plato.

'(a)» The Idealism of Plato

Previously, Ionian thinkers had endeayoured to determine the.originai
éause or source of reality. (the arche). .Thales had postulated'watgr,
Anaximenes claimed that it was air, Heraclitus that it was fire, whilst
Ananimder plumped for a basic element underlying all matter, the
'boundless', (apeiron). But more was necessary if the mind of man was

to penetrate beyond surface appearances. None of these'postulated prin-. .
ciples accounted for the element of purpose or underlying unity in the
universe. Accordingly Greek thought evolved a theory in whick reality
was conceived in a two-fold way, that of matter which was itself formless,

and form which organized and gave existence to matter. Yorm was the

constitutive principle of the universe. Plato used this pattern in formu-

lating the principles of the idezl State in his Republic. The perfect
.or ideal state existed or so he contended, cnly in the eternal world of
ideas vhich men were to contemplate if the& sought to achieve true

statesmanship. One of these etermal ideas was that of justice. A man

must study the ideal or archetype of justice in. order to know the meaning

of justice and to practise it.

The ultimate reality, lies, for Platc, in this eternal world of ideas. (8)

These are ideal standards of perfection, ana the sense-data perceived by
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the individuai which correspond to the idea are only approximate., The
ideas are, moreover reél, as opposed to the shadows or imperfect like-
nesses which go to make up the world of seﬁsé. The highest of these
ideas is the Good; Eros is the desire for the Good, or the urge for

knowledge. (9)

In Platonic idealism, then, the focus is not on this world of time and

events, but on that cther world of eternity. It follows that if reality
is conceived of dualistically, and.more significance is ascribed to the
one world than to the otﬁef, then the fi;ét of those two entities will
be the one to receive emphasis and attention whilst the other will be

neglected., Platonism elevates eternity at the expense of time and history,

and Plato reveals the indifference of the Greek mind towards time and
history as well as the low regard in which he held historical action

and event. In his thought there is no philosophy of history as we know it
today. Such a2 notion of ‘history as it had stressed the endlessly repi—
titive cyclical process of birth, growth, decay and death., Man and the
events of his life are seen as part of, and patterned upon, the recurring
processes of nature, and meaning wés found, not in any sort of_trénscen—
dence but in each event, iﬁcident, or story itself. (10) Rudolf Bult~
mann summed up the Greek understanding of history aptiy when he.wrote,
"For Platonic idealism empirical history is a story of decline and fall;
not an occasion for the exercise of responsibility, in which new situations

- present man with new duties". (11)

From this brief outline we can see the pattern of dualism emerging which
was to influence phiilosophical and theological thinking fof centuries.
The identification of the ideal world with God and bheaven was easy to
“make when early Christian theologians were seeking for a hermeneutical
key with which to interpret the faith to the classical world. Indeed it

became the standard approach accepted universally once Augustine’®s
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masterly treatment had synthesized the biblical and classical traditionms

in the fourth and fifth centuries.

The elements which Miguez’Boﬁino is at pains to counteract are clearly
visible in Plato'sithrought; Time is of no significance as

compared with eternity. Time indeed is cyclical and this only serves

to underscore the relative insignificance of the material, temporal,

earthly world. Consequently the irruption of the new and the chéllenge
which this affords to man is to be seen merely as the repefition of

something already experienced. Historical responsibility is of no
consequence as compared with the attainment of true being which is to

be achieved by spiritual contemplation of the eternal and unchanging

ideas. It was left to Augustine to transpose these fundamental philosopﬁical

presuppositions into theclogical and biblical categories.

(b) St. Augustine and the "Two Cities",

St. Augustine's dualistic thought can be traced tec the three systems wﬁich
had’most influence on hig early development. These were Donatism,‘Manichaeism
and Neoplatonism. (12) The Donatists had maintained the primitive Christian
emphasis on apocalyptic expectations which embodies a cosmic dualism between
the personified forces of good and evil. Manichaeism had similarly propounde&
a radical cosmic dualism between good and evil. (13) Whilst he claims not

to have read many of Plato's writings (14) the influence of Plato upon

"a closer examina-

his thought is manifest. Portalie's explanation is that
tion will show that the imprint left on Augustine's soul derives from

the fundamental Platonic doctrine rather than from Neoplatonic variatioms™. (15}

Augustine's use of Plato's idealism can be seen in a statement made early
in his literary career:

"It is quite enough for my purpose that FPlato
felt that there are two worldg,the one. intelli~
gible in which truth dwells, the other sensible
and evident to our visual and tactile seunse
perceptions”". (16)



As we shall cee later, Augustine broke through some aspects of the
classical approach to history and in his theology of Providence es-
tablished the principles that were to be the foundation of the Chris-~

tian understanding of history for centuries.

In De Civitate Dei (17) Augustine seeks to answer the criticism of

opponents of the faiih, such as Porphyry and the Manichee Faustus, In *rying
to set down the essence of Christianity he sought to delineate this in

terms of the disordered relationship between created beings and their
creator, This implied a disorder too, between the created beings them-
selves, Augustine sought to shéw that two fields of force, which he
_designated as the "earthly" and "heavenly" cities respectively, represented
this deranged relationship and that the limits of this division could

be seen throughout the history of the human race. (18) This divison he
discerned in the fratricidal strugglé of éain and Abel in Genesis (i9)

whom he characterizes as the fathers of the two cities.

- These two cities, or societies, are universal = as is the tension existing
between them. Furthermore, it extends throughout history. The dualism
from the various traditions we have outlinéd aone is revealed in the
description Augustine gives of the two cities.

"We see then that the two cities were created
by two kinds of love: the earthly city was created
by self-love reaching theée point of contempt for
God, the Heavenly City by the love of God carried
as far as any contempt of self., 1In fact the
earthly city glories in itself, the Heavenly City

" glories in the Lord. The former looks for glory
from men, the witness of a good conscience'. (20)

The Platonic idea that human life is lived on two planes, emerges from

o
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his further description of the two citie

n

"Scripture tells us that Cain founded a city whereas
Abel, as a pilgrim, did not found one. For the

City of the saints is.up above, although it produces ..
citizens here below, and in their persons tha Cicy

is on pilgrimage until the time of its kingdom



comes. At that time it will assemble all those
citizens as they rise again in their bodies; and
~ then they will be given the promised kingdom,
where with their Prince, 'the king of ages', they
will reign, world without end". (21) .
‘Thus the final separation between the two is conceived of as taking
place beyond history. On tha historical level they remain merged

together with frontiers which cut across the sociological boundaries

of church and state,

In this formulation Augustine can be said to have established theologi-

cally a valid realm of the secular, political sphere (for him the

Roman Empire). TIts task was to achieve and maintain political and
economic well-being, ends which could be regarded as good and legiti-
~mate, provided they were not absolutized and thus idolized, thereby
begoming evil, Ian doing co he recognized and distinguished three dif-
ferent dualisms which had become confused in early Christian thinking.

. These were (a) the dualism between Israel or the church and the
empire as sociological entities, (b) that between obedience and apcs-~

tasy and ‘(c) the dualism between time and eternity.

The ultimate destiny of the cbedience - apostasy dualism was on the trans-
cendent plane in eternal life and damnation. But there is a distinction
between this dualism and that 'of the finite and the eternal. In its own
terms the finite can be good and reflect the purpose of God. On the

other hand, when wrongly absolutized, it can become a vehiqle of damnation.
Augustine makes both a distinction and a connection between the apocalyptic
dualism. of good and evil on the one hand and the Platonic dualism of
spiritual aud material on the other. The empire is legitimate in its own
proper secular realm but only serves the lower needs of man. The destiny
of those who krnow only this realm is death on earth (the temporal realm)

t

and hell on the eternal plane. Its virtues are only "noble vices" and



and are misconstrued when considered self~sufficient. (22)

Augustine, however sc accepted the Platonic dualistic categories of
time - eternity and matter - spirit to the degree that he failed to see
the connection between earthly, political, secular activity and the

realm of the divine, eternal and spiritual. The civitas terrena

therefore had no eschatological significance and 'secular' history had
no meaning beyond itself. It served as an infrastructure for the 'real'
history - sacred history, or the City of God. The question of the ulti-
mate meaning of the human historical project was left unanswered. Rosemary
Ruether has summed up the Augustinian position:

"For Augustine, man sojourns within history, but it

is not his true hcme. What he does here to serve

strictly temporal ends has no eternal significance

in a positive sense. Eternal life is the ultimate

destiny of the human spirit. It in no way develops.

in and through material history but must seek only

to keep itself pure from the world. And against

those.distractions which might seduce the soul to

turn to love of self and concern for the material

universe in place of God, it must cultivate that

pure knowledge of God". (23)
The unintentional effect of this separation of the twc spheres has
been to remove the state from moral responsibility and significance,
and to divorce political action and programmes from theological criti=
cism. Messianic hope is separated from social and historical creativity,
the latter being placed beyond the scope of divine activity and judgment
and the former becoming privatized and otherworldly. The State's role
is seen to be the maintenance of law and order and the promotion of
prosperity, whilst the church is assigned a spiritual task confined to

the realm of the individual and private morality. The kingdom of Ged

is not seen as having any correlaticn with the political arena.

In the West.the.effect has been that the.established. churches have. adopted. ..
a "kind of residual. Constantiyanism' (Ruether). They hcnour the Pauline

injunction to obey the constituted authorities, regarding them as ordained

of God, by blessing the existing political order. This has thé effect of



sanctifying the status quo, a practice which is apparent both in Latin
America (where the existing order is regarded as virtuaily co-terminous
.with Christendom) and also in South Africa where the Afrikaner's civil
religion decrees that he is called of Céd to implant and maintain Chris-
tian civilization on the southern tip of the continent. In both regions
Rosemary Ruether's description of the consequenées is applicable when
she says: '"To oppose this Christian society is to oppose God, be an

'atheistic secularist' or ‘communist' " . (24)

(¢) 'Luther and the "Two Kingdoms'.

The long term effects of thg Augustinian position which have been manifest
down to the present time, received further impetus from the doctrine of
the"two kingdoms" enunciated by Luther. Luther's theory caﬁ be seen as

a direct descendent froﬁ Augustine's idea of the two cities. He says

"There are two kingdoms, one the kingdom of

God, the other the kingdom of the world...God's
kingdom is a kingdom of grace and mercy, not of
wrath and punishment. 1In it there is only
forgiveness, consideration for one another, love,
service, the doing of good, peace, joy etec. But
the kingdom of the world is a kingdom of wrath
and severity. In it there is only punishment
repression, judgment and condemnation, for the
suppressing of the wicked and the protection of
the good. For this reason it has the sword, and
a prince or lord, is called in Scripture God's
wrath or God's rod (Isaiah X1V)...Now he who
would confuse these two kingdoms - as our false
fanatics do - would put wrath into God's kingdom
and mercy into the world's kingdom; and that is
the same as putting the devil in heaven and God
in hell™. (25)

Luther ‘emphasizes the need for the autonomy of the secular kingdom. It
is an order of God that comes as a consequence of the Fall. Because man
is sinful God ordains this structure of restrains in order to preserve

"life and impose a measure of discipline in human relationships. (26)

In addition to restraining evil the political power exercised a parental
role in providing sustenance and care. Here Luther is able to include

in the secular kingdom the structures of community life such as marriage,



family, property and the relationship between masters and servants., All
of these participate in the positive aspects of the secular government
ordered by God., (27) There is thus a discernible affinity between
Luther's thoughf and the.biblical dualism between the kingdom of God

and the kingdom of Satan. It is also related to Augustine's dqctrine of
the two cities. For Luther the kingdom of the world is primarily the state
with the "sword" as the power and duty of czxacting punishment and there-
fore of preventing evil. Summing up Luther's position Paul Althaus can
say, "If secular government is basically represented by the state and
particularly by its punitive power; it is obviously easy to approach the
whole problem on a dualistic basis.....the unconditional opposition

- between the kingdom of God and the kingdom of the sinful world...." {28)

It is also true however that there is in Luther's thought a unity between
the two kingdoms, since the secular government‘is"God's own work, insti-
tution and creation". (28) Nevertheless there is a difference in rark,
.fbp "féﬁpqtél'power is but a very small matter in the sight of God, and
too slightly regarded by him for us to resist, disobey, or become quarrel-
some on its account, no matter whether the state does right or wrong'". (30)
There is an independence and an interdependence. The secular kingdom can
exist inaependently of the spiritual and vice verse. Bnt the latter

needs the former since it can only carry out its spiritual duties when
- there is peace, and for this it needs the secular arm. Likewise the
worldly kingdom needs the spiritual dimension since it can only continue
to maintain law and order if it has the knowledge of God and his truth
which its spiritual counterpart provides. One of the consequences of

this is that a Christian may find himself acting in a dual capacity, since
he lives in two areas at the same time. He is béth a private person and

a public persomn. (31)
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The doctrine is open to two major.criticisms; The first is that the
rigidity of the separation between the two kingdoms tends to limit the
lordship of Christ to the area of the spiritual and thereby assigns

an autonomy to the area of the human political realm, removing it from
the scrutiny of moral demand and.critical surveillance. This is the
same criticism we noted with regard to the Augustirian formula. The
second is that Luther disregards the eschatological‘significance of the
kingdom of the world, and weakens the polemical tension between the two
spheres. They consequently appear to stand side by side in

static coexistence.

~Thielicke insists that it is the New Testament concept of the two aeons
which provides the correctiﬁe to the simultaneity of the two governments
put forward by Luther. Instead of existing side by side the two aeons
follow one another temporally. He adds, in & psaage which we feel
Miguez Bonino would approve of,

"Ouly when we abide by the New Testament's
definition of the true relationship can we
avoid reconciling the two govermments in
terms of 2 static and timeless coexistence,
Only then 1s our aeon constantly called in
question by the coming aeon. Only then
does the challenge to all its orders and to
its fallen nature remain. Only then can
we be dissatisfied with the view that
because power reigus in politics and
retribution dominates law, these are
supposedly the will of God. Only then

are these things seen to be provisional

and open to quecztion. Only then does the
coming world constantly brewcx in upon the

. present world, to disturb it, to keep it
from absolutizing itself and fashioning for
itself a 'good conscience', a counscience
which no longer lives in expectation'. {32)

Of greater consequence, however, is the danger that the "two kingdoms"
concept will encourage a religious quietism which will abdicate respon-
sibility for the political reaim and withdraw into an irrelevant and

disengaged escapism, as the liberation theologians, amongst others,



have asserted. Thielicke in fact admits as much when, contrasting Reformed
and Lutheran views of Church and state and their respective images of
"activism" and "passivity", he draws attention to the different ressponses
to the German Christian movement under Hitler, Reforﬁed theologians

took the lead in the Confessing Church to oppose this movement, whilst
their Lutheran counterparts were usually defensive in their strategy. (33)
The mainly passive'reéctidn by churches influenced by the two kingdoms
theology does not mean thgt they do not protest against ﬁhe state when it
commité crimes against humaﬁity. It may well offer admonitions and warn-
ings but it will not offer radical resistance. The result, says Thielicke,
is that there develops a wide rift between ecclesiastical and political

or spiritual and secular, responsibility and ''the church is guilty, not
only in respect of its cwn nature and task, but also in respect of the
state. By abandoning the state to is own devices, the Church delivers

it up to de@onism and error". (34) Tt is precisely this "demonism and
error" against which Miguez Bonino and Gutierrez and their fellow liberation
theologians are seeking to guard. By using the Marxist analysis of their
society they perceive the state as being little more than a tool

in the hands of capitalist entrepreneurs and the multi-national companies.
Their "historicai,projec;", validated by their claim that history is one,
seeks to assert the sovereignty of God and the responsibility of man

before him in the creation cf a just society.

(d) Providence and Predestination

.

The doctrine of providence was first formulated by Augustine,'who, notwith-
standing his use of the classical idealist philosophy, was able to break

away from it in working out his concept of time. (35) In contrasﬁ to the
naturalistic cyclical idea of time Augustine saw that the Christian inter-
pretation involved fhe idea of'linear sequence, laying stress on the signifi-~

cant uniqueness and cruciality of each moment. Augustine perceived the

inherent faiilings of Greek theories:



(i) They tried to account for the world by
phenomena -thet are intrinsic to it;

(ii) 1in making a circle of the infinite they
omitted to recognise the incomprehensi-
bility of the couzept;

(iii) by focussing on the typical, they lost the
senge of uniqueness of the individual
person and event;

(iv) and in regarding history as having

already done all that its own limitations

would allow it do do they could not see it

as a process reaching forward to a new

and continuous creation with the possibility

of novelty through human freedom. (36)
The events which gripped Augustine himself and about which he was sub-
sequently able to generalize were the sacrifice of Christ on the cross
and his resurrection, together with his own experience of salvation
" based on that sacrifice and resurrection.. These he affirmed as being

unrepeatable and in doing so drew attention to the biblical emphasis

on Yonce~for-all-ness'. (37) i

From this inner conviction and certainty Augustine was able, by extension

and reflection, to see the importance of every moment. If one of two
moments can be full of unique and unrepeatable content,; charged with
eternal significance then any other = and therefore every other -

historical point of time can be similarly filled., They are equally

unrepeatable because they foo can mediate salvation., Since these moments

all together constitute history they impart significance and therefore
meaning to history: This also means that historical time is moving to-
wards ﬁ significant future from a begimming in the mystery of creation.
Furthermore, because every moment is able to bear ultimate significance
it means that there is the possibility of novelty and the emergence of

€

the new.

.

When Christian thought thus triumphed over the thought forms of the
ancient world it pressed the claim that the world i1s a creation of God

over against belief in the resisting peower c¢f eternal matter. This
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implied the belief that history had a beginning and came to be by the
act of God. The New Téstament (followiﬁg the Septuagint) had used the
word ktizein which embhasized, not the shaping of something that had
been eternally co-existent with God, as in Platonic thought, but an
entirely new foundation, something created out of nothing, ex nihilo.
Since God himself had created this world, it was essentially good.

He was the source of the creative activity and, in Augustinian thought,
the principle of order and the course of motion in the creation thus

initiated. (38)

In this continuing creative activity lies the understanding of providence.
The temporal process is not self-explanatory. Its origins and its contin-—
uance come from outside itself, a need inherent in the concept of a trans-
cendent God over against- his creation. In creation and providence there-
fore God acts in the same way. He grants the power of existence to all
things both as an initial act and as an ongoing process. Providence is
not a repetition of creation, but is discinct from it, presupposes it,
guarantees and confirms it. The natural creation (as distinct from the act
of creating) becomes the scene in which God enacts his providential ruling,
and hence Barth can say that the goodness and perfection of the creation

"consists in the fact that God has made it

serviceable for the rule of His free and

omnipotent grace, for the exercise of the

lordship of Jesus Christ....That he uses it

in the service of this kingdom; that He

co-ordinates and integrates it with His

work in this kingdom; that He causes it

to co-operate in the history of this kingdom,

this is the rule of His providence"., (39)
Basic to the idea of providence is the belief in the nature of God
as sovereign Lord of history. Augustine saw the divine sovereignty
at work in the rise of the Roman Empire. Because God is the sovereign

Lord who wills the rise and fall of nations, claimed Augustine, he had

brought into being this outstanding instance of earthbly giory. (40)
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A problem to all accounts that have discerned the divine providential
ordering of historical events has been the role of human action in
relation to the providential will of God. These have usually resolved
the dilemma by subsuming human intention within the larger pﬁrpose of
God.‘ Indeed, Butterfield has drawn attention to the strange way in
which the outcome of historical processes has frequently been comélete]y
different to the one intended by the people’ making the.decisions.. This
phenomenon he calls "that kind of history-making which goes on 50 to
speak over our heads, now deflecting the results of our actions, now
taking our purposes out of our hands, and now turning our endeavours to
“ends not realised". (41) Not onl& is God thought to be in control,
but the idea that he knows beforehand the outcome of events he has
designed has been present to a greater or lesser degree in most classical
theological writings. It assumes a divine ''plan' because it perceives
the broad outline of God working his will in, with, through and despite
the actions of men in history. It results from a sense of the absolutéw
ness of God's controlling power. Stemming from the model of the choosing
of the Israelites by God in the 0ld Testament covenant this idea appears
also in the New Testament. Augustine takes up the claim asserting both
that beiievers, the members of the City of God, are destined for the

end of knowing God in blessedness and also that the events of history,
both sacred and secular, happen in fulfilment of the preordained scheme

of God. (42)

. History therefore becomes an unfolding of this predetermined plan, and
man's role is reduced to that of a spectator and responder. The biblical
view of God and man ”polemiéally engaged" (Miguez Bonino) together in
creating history has given way ﬁo a one-sided emphasis on the power of
God. Calvin taught that the object of history waé te enable God to

fulfil his eschatolbgical purpose, the salvation of the elect, and that



this end was beyond history, outside of time and space. (43)

The sovereign will of God, for Calvin, operated in the sphere of ?rovidence
which he saw as the outer working of God - the forces that play upon a
person from outside -~ and election was the rule of God over the inner
"spiritual' life. It will.be seen that Calvin's main concern was with
the life of niety of the individual believer. Unlike Augustine, Calvin
‘'was not unduly interested in constructing a spéculative_philosophy of
history but rather in‘God‘s working providentially and redemptively in
the lives of individuals and through them transforﬁing history., Barth
has distiﬁguished between providence and predestination by saying

that God's predestinating rule over a person relates to his claim over
that person as an object of saving grace whilst God's providential rule
relates to his ongeing governing of a persom in the sense that the person

is a product of God's creating activity. (44)

The elaboration of the doctrine of providence into predestinatiom with
the accompanying implicaticn of determinism, leads us again to the

heart of the question being posed by Miguez Bonino in his treatment of
"Kingdom of God, Utopia and Historical Engagement'. It seems to us

that the core of what he is getting at in his indictment of Christian
passivity arises at this poeint. For not only had Christian eschatology
‘been dualistic but where it has attributed td God a providentigl
sovereign role in secular events it has been inclined to advocate by
implication, an attitude of withdrawal and renunciation of responsibility
on man'sApart. By over—emphasizing God's sovereignty, theologyv has
tenﬂed to underplay man's role and significance in the creation of histery.
However, the gradual abandoning of this stance since the Enlightenment
has led to the enhancement ¢f man's awareness of his role and in Marxiem

to his assumption of control to the exclusion of any participation by Ged.

Miguez Bonino and his fellow theologians of liberation have latched on

to the validity of the truth in the Marxist position and are seeking to
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reconcile this insight with the traditional (and Biblical) understanding
of God's kingly rule in history. He is conce?ned, no less than Aggué—
tine, Calvin and Barth, with the need to stress the part God takes -

in history, and his use of the category of the kingdom shows this. But
he is concerned also to expose the attitude of resignation and other-
worldly escapism which has so often cloaked the legitimation by the

Church of political cppression and conservatism.

The presupposition on .which Augustine's_ ) doctrine of providence was
based, and which has been at the root of the problem was the idealistic
type of eschatology he expounded. 1In trying to combat the chiliastic
teachings which were prevalent he adopted the view that the Book of
Revelation was to be understood as a spiritual allegory. (45)

The kingly rule of God, according to Augustine, is now taking place in
two ways. -first as the present mission of the church and secondly as the
biessedness of heaven for the redeemed, which he saw in Platonist fashion
as beholding God: "Similarly, in the future life, wherever we turn the
spiritual eye of our bodies we shall discern, by means of our bodies,

the incorporeal God directing the whole universe™. (46) In working cut

his theology of history Augustine pointed out that the City of God,

though present in this world lives bty supernatural regeneration and is
eternal and immortal. As such it is ahistorical, and secular history,

the Civitas Terrena, is incidental. In eliminating chiliasm Augustine

replaced the expectation of the end of history with the expectaticn of
personal death and individual glory. Paul Tillich has spelt out the

consequences by saying "A nonhistorical element has penetrated into the

Christian interprecation through the elimination of chiliasm. This element

was strong enough te devaluate historical activity and the struggle for
social justice and to separate the individual destiny from that of the
whole". (7) Tor Augustine the main interest and concern was not there-

fore in the dominion of empires, their rise and fall. It was rather in

the suprahistorical, eschatological goal of participating "in God's

o
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eternity beyond death, space, historical time, the physical body and thc

physical earth". (48) -

When the crisis in western Christianity, precipitated‘by.the sack of

Rome by Aleric in 410, challenged the Christian claim that conditions
would impr~ve when the Empire recognised the church, the reply Augus-
fine made was; iﬁ efféct,‘tobsideline the importance and significance

of secular history by asserting the ultimate supremacy of the Civitas Dei
in "the world beyona". In so counteracting the "this=-worldly" hopes of
the chiliasts and defending the faith against pagan recriminations,
Augustine had shifted the locus of eschatological hope from éarth_to
heaven. This non-historical eschatology became the predominant thought
in western faith and has survived down to the present day. (49) It does
not rule out the pessibility of the Parousia, but it has the effect of focus-
sing attention away from any such future intervention by God in history,
(50). It follows that for Augustine theré was no possibility that the

~ redeeming activity of_God might apply in the realm of segu}ar history.

As with the writers of the New Testament he displays an indifference to

the fate of the Civitas Terrena since for him it is of no eschatological
significance. Its purpose was simply to provide sustenance for the

upbuilding of the church.

When Calvin restated the doctrine of providence in his Institutes over
a thousand years after Augustine he used scriptural categories rather
than those of classical philosophy. In deing so he made certain
departufes from the Augustinian precedents. One of these was his
belief that providence performed a much more creative work in history
than it had with Augustine. For Calvin, God's will is both gctive

and sovereign to regenerate men and women. As with the other
reformers the conéept of juvstification was strong. and he taught that

it was based on Christ's saving work and God's electing grace, and that



sanctification flows from this. This work of sanctification, however,
did not seek to take men and women out of this world. Rather it effec-
ted a transformation of character in them within the world and therefore

" indirectly of the world itself. (50)

This is a radically different emphasis, and it represents a new depar—

ture in the Christian attitude to history. For the first time, Calvin
enunciated a biblically grounded notion of a histovy transformashble by the
providential rule of God operating through Christian believers., He injected
into the understanding of history a more dynamic s=nse of the liberating
power and presence of God. In this view change can be brought about

by God, and can be seen t¢ derive from his hand in events,

Calvin envisaged three ways in which Christians were to participate in
political life, The first of these was by involvement in the establiish-
ment of the Christian community which would be faithful to the gosrel.
The second was by personal participation in political action which weould
improve social life by lawful and constitutional methods. The third

was by refusing to obey unjust laws if they were incompatible with the
~gospel. (51} Here we note the correspondence between Calvin's view and
the assertion by Miguez Benino that "Faith is not a different history but
a dynamic, a motivation, and in its eschatological horizon, a transform-
ing invitation'". €52) This is a far truer reflection of the essential
Biblical prophetic view than the dualistic notions wevhave looked at, or
the Augustinian idea of a providential crdering of history from active
participation in which man was largely excluded. Calvin sees man as

the agent of God in the process of intfoducing historical change.
Augustine's doctrine of providence had been rooted in the classical
concepts of static orders for which change was anathema. As such the
ﬁery conceﬁt of.God had become static too. Calvin opens the way for a

rediscovery of the dynamic concept of God in the Bible and in contempor-

ary histery - a God who calls men to dynamic participation in the process
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‘of shaping the world., Gilkey has encapsulated this belief in the follow—

'

ing quotation:

"Historical change is, therefore, for us as for previous
cultures, a religious phenomenon, one of the most

deeply religious factors in-ordinary experience, From

the point of view of faith, it is the strange face of the
hidden God constituting, upsetting, destroying, challenging,
judging, re-creating and calling”. (53)

2. PROPHECY AND ESCHATOLOGY

There is no one view of history in the Bible. The approach of Isaiah is
clearly different to that of the book of Ecclesiastes, whiist the New:
Testament focusses mainly on the fulfilment of promises made in the 014
.Testament. Then again the apocalyptic literature provides an interpre-
tation which is so significant that it demands é section of this study

for itself.

The view of the prophetic writers is based, like that of Calvin, on
the central concept of the sovereignty of God. So important is the
prophétic literature itself, and so pervasive 1is its influence on the
more historical secticns of the 01d Testament that we can consider it
as representing the main central nexus of ideas concerning history in the
0ld Testament. 7Tndeed, when Miguez Bonino rejects the dualistic approach
to history by recourse to the 0ld Testament it is to the prophetic out-
look he is referring. He describes his approach to history in the 01d
Testament as follows:

"There is scarcely a question of ""two histories' in

relation to the 0ld Testament. There, God's action

takes place in history and as history. It inextricably

involves human action and, conversely, there is no

human action reported outside the relation with Ged's

purpose and word. This interconnection does not mean an

equation between God's sovereignty and history, as if

the former would justify or sacralize everything that
happens...But the distinction is conceivad polemically:



the Lordship of Yahweh is an efficacious word which

becomes history and creates history by convoking and

rejecting men and peoples in relation to God's purpose.

Thus, Yahweh's sovereignty does not appear in history

as an abstract act or an interpretation but an announce-

ment and commandment, as announcement which convokes,

as promise and judgment demanding and inviting a response.

History is, precisely this conflict between God and his

people in the midst »ud in relation to all peoples". (54)
This is an excellent description of the prophetic view of history. It
can be well illustrated in the call of thc prophete. Amos was taken
from his work as a shepherd and ordered to go and speak the word
of the Lord to 1Israel and apparently never demurred. (55)
The response of Jeremiah was by contrast, a far more hesitant reply and
his description indicates how Jahweh had to persuade him. (56) Again
by contrast Isaiah was sble to overhear the divine speech and volunteered
to respond. (59) 1In each of these three instances the .degree of human

reaction to and involvement with the prior divine initiative varied, but

in each there was divine = human interaction.

‘As we shall presently see, the prophets.were‘themselves directly involved
in the historical process, but we cite these three instances to serve as
models of human fesponses to God's call and command. Similar patterns

of responding can be seen in kings and military generals, priests,

and government officials. God spoke and men either hezrd or refused to
hear, obeyed or disobeyed, accepted or rejected his command. Whilst

the prophets themselves furnish reactions to the divine sovereignty in
waysAwhich might be regarded as more compliant, we can see in other
places'similar varying responses; in the incident with Nzaman (58) an
initial refusal to obey is followed by submission; in the description by
Deutro-Isaiah of Jahweh's deliverance of the exiled people, Cyrus the

" Persian is depicted as the Lord's anoinfed onie. {59) But men are free

to disobey the commandment too, and the repeated calls of the prophets



to the people to change their ways usuallyvgo unheeded, (60) What
happens in the events of evesyday history therefore is a curious, if
fascinating, interweaving of divine initiative and human response which,
as warp and weft together form the fabric 6f events, God and men
interact with one another in a dialectical pattern which the liberation

theologians, amongst others, have rightly perceived to be one history.

‘Miguez Bonino goes on to make two further claims with regard to the 01d
Testament. In the first he refutes the validity of the frequently made
dichotomy between wﬁat he calls the "brute facts" of histery and and
interpretation of them in the prophetic witness, These belong together
because of the prophet's message comes itself as one of the constituent
‘parts of the historical process and is hence "an acﬁ and a factor im
itself". (61) 1Ite object is not detached explanation but engagement,

calling, inviting and condemning.

His second comment oun the nature of 01d Testament history emphasizes
its political character since as action and word it embraces both the
totality of the life of the people as a people and also the intergroup

relations of different peoples and nations in the structures of power.

The dualism that separates political life from religious life is foreign

'

to the 0ld Testament. Even the personal epiphanies are woven into the
history of the éeople of Cod, 1In all the commerce of the day to day

- legal, political, economic and domestic relations of the nation "Yahweh
’conflictively asserts his sovereignty by calling and rejecting, forgiving

and punishing and thus erecting the signs and the road of his coming

final victery, his Kingdom. (62)

" We can see from both of these assertions a correcting of the dualistic

division of history we have previously outlined. 1In the first Miguez
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Bonino emphasizes the historical nature of ihe prophetic word itself,

The prophét is not merely a commentator on historical events but a
participator in the process. His call to repéntance, his invitation

to the nation teo redirect its céurse of action and his appeal for social
change, come into line with Marx's fundamental principle of praxis and

the role of philosophy - fo change the world rather than to interpret

it (a theme to which we will return 1atef)._ This points to the prophetic
function as historical engagement and underlines the involvement of prophecy

with history. It is alsc the role Miguez Bonino assigns to theology.

This ehgagement in historical action has been described by Von Rad (63).

In a study of the role of the divine word in prophetic activity he points
6ut how from early times even the word of man was conéeived as having s
creative poﬁer in itself and as an objective reality in its own right.

The divine word was, however, immeasurably more powerful and hence the
theology charécteristic of Deutre-Isaigh déveloped emphasizing the activity

of the word of God in creation.

Trom its presence in creation to its fofce in history there was really
only a small transition. The phrase ‘the word of Jahweh came to sc and
so" occurs 123 times in the prophetic literature and 'represents the
apperception of the divine word as event, a unique happening in history
whiclh a man is looking for or which takes.him by surprise, and which
therefore sets the person in a new historical situation". = (64) Further-
more, although there fay be a similarity bgtween the oracles of a parti-—

cular prbphet each one is still urique ~ it is the word of the Lord and

not a word -~ and therefore each one is to some extent a new event.

The prophetic activity was involved in a dialectical relationship therefore
with the events of history. The day to day happenings prompted the
prophets to speak, but when they uttered 'the word of the Lord" that word

in turn affected the course of those events. So when Isaiah talks of

the Lord sending *a word against Jaccob™ it has such objective reality



that he can add that "it has 1lit upon Israel™, (65) - Jeremiah was called
to prophesy and his ministry was to involve him in plucking up and break-

ing down, as well as the building and planting of nations (€5). This was

not only historical activity, it was historical action of the most
effective and radical nature, and there:is little wonder that the estab-

lished autherities were fearful of the prophets. (67)

Whether Miguez Bonino was consciously usiné these insights of Veon Rad

is not clear, but the correspondence between his succint paragraph and
the exposifion by Von Rad is striking. 1In an? event Miguez Bonino is
correct in pointing out the involvement of the prophetic message with the

course of historical events.

With regard tc the second point — the nature of 0ld Testament history as

political - we can here note the concept of the unitary nature of reality
which underlies Miguez Bonino's attempt to guard against the dualistic

" interpretation of history. The reality of the sovereign God and the
reality of the political events in Isrsel's.history are indissolubly linked
for neither makes sense without the other in the prophetic way of looking

at them in the 01ld Testament,

Clearly the prophets speak the word of God in relation to the political
events happening around them and it is both in relation tc and even some-
times through these happenings themselves that God speaks to them. No-~

"secular" nature of the history seen more

where is this "political" and
clearly than in the attitude of Deutero~Isaiah to the rise of Cyrus of
Persia, to which we have previously referred. The prophet links the

action of God with the imperial ambition and statecraft of the foreign

king in a union that is at once both political and theological.

There is, however, more to the prophetic interpretation of history than
Miguez Bonino brings out, and a fuller understanding of its dynamics

can be gleaned from the insights both of Von Rad and Heschel. Von Rad

-



traces the prophetic awareness of histery to the Hebrew sense of time
and contrasts this with the contemporar? western concept. Western man
thinks of time as a linear sequence beginning in a vague distant past
and moving into recorded history with the present as the centre and
with the future stretching onward. Israel had a somewhat lifferent
attitude. TFor her, time was not separated from specific events. _It was

in fact "event—full" and it was the occurrence taking place in the point

of time or period that invested any particular time with significance.
Thus there is no such thing as an abstract or philosophical idea of

time, but rather of a "time" when something happerns. '"The tree yields
its fruit in its time' (Psl:3) and God gives his creatures food 'in
due time' (Ps. 104:27); that is to say, every event has its definite
place in the time-order; the event is inconceivable without its time,

and vice-versa". (gg) There thus evolved in Israelite thought and prac=-
tice the ordering cf the yeaf in relation to the great agricultural
festivals. The peculiarity of the Hebrew use of these celebrations was
that she eventually "historicized" them by linking them with events ic

her past ~ the Exodus, the sojourn in the wilderness and the dwelling in

booths. In making this transition she demonstrated her unigque awareness
that she was not bound to the cyclical events of nature but to historical
acts in which Jahweh had both saved and accompanied her., By re-enacting
these histcorical events the Israelites felt themselves to be participating
in them in a real and vivid way which meant that the saving acts held a

certain contemporaneousness about them,

Israel did not stop there. She went on to add a whole series of such hap-
penings to her calendar and consequently there evolved from the aggregate

of these épecial times "a span of historical time" {Von Rad), the begin-

ning of the concept of a linear historical span. Fundamental then to the

sense of history for Israel was the convictilon that it existed only as

the times in which God guided, saved,rand spoke to her.

~1

[



With the prophets there is a sharpening of this idea. By relating their
message to the historical movements of their own day,

"they placed the new historical acts of God which they

saw around them in exactly the same category as the

old basic events of the canonical history - indeed,

they gradually came tc realise that this new historical

action was to surpass and therefore, to a certain

extent, to supercede the old. They were in fact

called forth by their conviction that Jahweh was bring-

" ing about a new era for his people™. (§9) '

Their theolcgical interpretation of current events distinguished their
work from mere political calculation because they perceived precisely
that interrelationship between human actions and the sovereign free-
dom of the will of Jahweh to which we have previously referred. 1In
this looking for the novum which God was to inaugurate they switched
the perspective of time from a concentration on and celebration of
the past events tc an expectation of the future working of God. So

the characteristic feature of the prophetic message is "its expecta-

tion of something soon to happen" (707.

This sense of the imminence of the future marks the beginning of the
biblical eschatological awareness. The prophets heighten the sense of
drama by depicting a hbreak between the present'and the future. This
division, separating the present age and the future age is what con-
stitutes the true dualism of the biblical interpretation of history.
It is marked by the intervention of "Jahweh's great act of demolition"
(Von Rad) in which he brings to an end the previous age and ushers in
a new state which is so different from what went before it that it -

~ cannot be regarded as a mere continuatien of the past. This sense of
urgency pfompted'the nrophets to preach their message of judgment. By
doing so they sought‘to dislodge the people's faitl in past events
which had given them a false sense of security. A4 new thing was about
to happen, a vitally crucizl new thing for 'the prophets saw Jahweh

approaching Israel with a new action which made the old saving institu-

S
g ]



tions increasingly invalid since from then on life or death for Isrzel

was determined by this future event". (71

The experience.of suffering aiso served as a component factor in the
Israelite historical awareness. Her geographical position resulted in
her constantly becoming embroiled in the imperial power strugglesAof
the angient near east. Her smallness and relative wgakness led to
frquent defeats in battle and to her regular subjectioﬁ.to foreign
powers. Her story has been well described by Butterfield as being full

of 'the thuds and thunders of disaster". (72)

In Abraham Heschel's reckoning this suffering meant that history was a

"nightmare'"., '"There are more scandals'", he says, "more acts of corruption,

than are dreamed of in philosophy. It would be blasphemous to believe
that whatvwe witness is the end of God's creation'. 67§) The prophets
bélieved that such a state of evil cannof Be accepted as final or as
inevitable. Improvement even, was not caocugh. They iooked for redemp—
tion. In so doing the prophetic message contained not only the threat
of condemnation but alsc promise., Ezekiel speaks of a heart of flesh
replacing the' heart of stone (74 ) and Isaizh looks for a time when
nature heréelf will change to match the glory of the age. (75) The

new age will see the end of fear and of war, the disappearance of idola-

tory and the flowering of the knowledge of God. S (76)

This hope of a new aée then, stems from the Hebrew belief in justice
which demanded that the suffering be requited. The very same sense of
outraged justice had led Plato to formulate his doctrine of the two
worlds. If this cne allowed injustice there had to be another cne
where things were everywhere perfect. (77) But the Hebrew mind had
no such ideal world elsewhere. It was earthed in the reality of this

world, and it needed a terrestrial fulfilment of the promises. With

barely a trace of hope in a life hereafter where all could be put right it



‘was on Lhe horizontal level of history that justice must be done. If
a blessed future had been promised in‘the past and only suffering
was known in the present then that proﬁise could only be fulfiiledv
in the future. This same passion for the replacgment of wrongs by
justice reappears iﬁ tha theology of Miguez Bonino and his fellow

liberationists.

With the prophetic hope for a new>age there is emphasized the concept of
Jahweh as the God who comes. If he is transcendent, and wholly other,
he is, nevertheless, the one who intervenes in the course of events,

and because he has ccome in the past so he will come again in the future,
"The coming of Jahweh is the central idea cf 01d Testament eschatology'.
(78) He is the God who comes because he is the God of promise.

Indeed, his very nature reveaied in the mystery of his name points to
the coming fulfilment of his promise and thus to the future. In the
Sinai revelation he names himself as'i.am who I am'" or "I will be what

I will be" (79). Israel's understanding of Jahweh relates thefefore

to a dynamic. nature, to a God who is still to reveal himgelf to her in his
future acts and comings. ''When his name is demanded of him, he simply
interprets the intention which tore him from his 16cal soil and put

him on the move in the form of a cloud and a column of fire toward the
future, the futurum Canaan, as if he were moving to his distant home'.
(80) Always there was some promise still to come to fulfilment. From
the covenant with Abraham promising "the land that I will show you", .
phrough'the Exodus promise "that I will bring ycu up out of the afflic-
tion of Egypt™, and the dreams for the '"Day of the Lord" so scathingly
.denounced by Amos, to the hope of a glorioqs future of shalom articulated
in the prophetic vision of the return to primordial paradise, the new
covenant of Jeremiah, the restored Israel of Ezekiel and finally to the

Apocalyptic goal of the kingdom of the son of man - always He is the God
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of the future beckoning them towards the fulfilment of a still-hoped-

for promise

In all this the great prophets fulfilled the role of catalysts. It
was their perceptive insight which pierced.to the cutting adge of
time and discerned amidst the tramp of armies, the moral demands of God,
and the pain of a people, the interrelationship of forces and the
decisiveness of the conditional nature of the covenant. For them the
future was not pre-programmed. It was dependent upen what the people
would do in the present and constituted a call to change their ways -
or else Jahweh would bring this or that to pass. Heschel declares:

"What saved the prophets from despair was their messianic

vision and the idea of man's capacity for repentance.

That vision and that idea affected their understanding

of history.

History is not a blind alley, and guilt 1is nok an

abyss, There is always a way that leads out of guiltc;

repentance or turning to God. The prophet is a person

who, living in dismay, has the power to transcend his

dismay. Over all the darkness of experience hovers the

vision of a different day'". (81)
It is this vision with its accompanying power to rise above despair
which has captivated the theologians of liberation as well as contempor-
ary political theologians. As they have sought to interpret their hogpe
for the poor and dispossessed in the light of the Biblical revelation

they have rediscovered this 0ld Testament model of a theology of -

history.

One such theologian has been Jurgen Mcltmann who has utilized Von Rad's

outline of the prophetic categories of novum and futurum in expounding

his theology of hopz. (82) Moltmann sees in this complex of ideas

“the first signs of a universal ‘eschatology of mankiad" (83) He

also perceives that the content of the hope =~ a new age of blessing,

fulness of life and protection - emerged from a hope for reversal of
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the experience of deprivation and suffering. He detects in this rever—
sal, furthermore, the dialectical pattern which Hegel and Marx were to
analyse in the movement of history. "The positive content of the ideas'",

he says, "is all supplied by negation of'the.negative". (84)

The essence of the biblical response to suffering is, according to Molt-
mann, not resignation or despair, but hope. This hope is not an escapist
or quietist flight to some heavenly bliss (85) but a protest against
suffering. The resurrection of Christ points to the future of the
earth and is consequently ”éhe enemy of death and of a world that puts

up with death". (86)

i

'Miguez Bonino, in line with othervtheologians of liberation, shares this
cbnviction that history provides mankind with an opportunity to engage
in historical action which will ccnstitute a resﬁonse to the divine |
invitation to set up signposts of the kingdom of God on earth. This

belief, as we have seen, emerged in the 0ld Testament prophets.

However, when we move into the New Testament we find a somewhat different
attitude to history. The New Testament rescunds with the confident claim
that the manifestation of God's kingly rule promised in the 0ld Testament
has come in the person of Jesus Christ. The Messianic Age has arrived; -the
promises are fulfiiied; the things hcped for have materialized. Indeed,
the relationéhip between the two testaments should be thought of not

S0 much'in terms of upward developmeu’ nor of contrast but rather in-
terms of beginning and completipn. The link that binds them to each
other is the concept of the kingly ruie of Goed. (87) This sense of
‘continuity is to be carefully noted, Miguez ﬁonino makes the claim_that,
"Nobody can fail to see that we move into a somewhat different climate

as we enter the New Testament, particularly the Pauline and Johaunnine

literature. The question is to determine what is the difference". (88)



He suggests that this difference is due to the difficulty which Gentiles
have in idehtifying with the events of the Biblical narratives. . Whkilst
théy see the continuity between their own national histories and their
present situation Miguez Bonino feels they therefore have to try to
combine.the biblical history‘and their own. Most fail to do this and
finish with a sense that the biblical events are distant and remote as

history.

However, there appears to be a muqh more theolegically significant fact
which Miguez Bonino seems to overlook. This 1is the shift in the under-
standing cf time and history which the Christ-event brought. As we

have seen, the predominant sense of history in the 0ld Testament was
very largely the résult of the development from the awareness that God
had acted in a series of past events into the future orientation which
the ﬁrophetic hope engendered. The focus -of time had therefcre come to
be fixed largely on the future. In the New Testament the emphasis is on
the "now'" of the saving events. This results in an awareness of Christ
and the events surrounding his incarnation, ministry, death and exalta-
tion as constituting the centre of history. Because Christ is the ful-
£ilment of the promises the eschaton has arrived., But it is not the end

of time and history. Rather it is the mid-point. (89)

Despite the strong emphasis on the fulfilment in the present neQertheless
the sense of thevfuture still to come, so strongly evident in the prophetic
witness, by no means diminishes in the New Testament. Although tiie aware-
ness that the kingdom has already arrived is strong, the hope for a ‘
future consummation still remains. Whilst in one sense the coming of
‘Jesus represents the eud fo which history has moved, in another it

signéls the beginning. For now the end time -~ inaugurated by the incar-

nation, ministry, death and resurrection of Jesus — has ushered in the

last phase of history., This alsc bas a goal = the return of Christ -

- as well as a centre which was his coming. 'The heliever”,



declares Berhoff, "looks forward and backward, and knows himself to
be involved in the unrestrainable movement towards the completion of

God's Kingdom". (90)

There are two aspects of this forward réference in the Newr Testament hope.
The first is the sense of the imminence of the Parousia. Whilst the
intensity of the first expectations gave way in the face of pragmatic.
needs to a more realistic perspective, the hope of orientation to the
future itself never diminished. A consummation of the Kingdom is every-
whére predicted. The manner of this consummation may vary but the hope

remains strong. (91)

.The second aspect of this future hope, however, is the conviction that
the Xingdom, so vividly manifest in the Christ-event and to be consumma-
ted at the close of the age, is nevertﬁeless an ongoing reality in the
world, The mission of the church to the Géntiles is a witness to this
continuing awareness. In his parables, Jesus had spoken repeatedly of
an imminent coming of the Kingdom as well as referring to its presence
in his person. But hg also told of a link between the present and the
parousia in the "growth'" parables - those referring to the mustard seed,
the wheat and tares, the seed growing secretly and the leaven. These
point to the gonviction that not only has something happened, and mnot
only is something going to happen but it is also taking place, albeit
silently and unnoticed, now. There is a continuity between the past
and the future, and the apostolic.church witnessed to that present and

continuing activity of the Kingdom in its prociamation and its service.

There is thus a complex set of factors which leads t~ the change
in climate between the 014 and New Testamerit to which Miguez Bonino
refers. When he accounts for the transition by claiming that Gentile

converts have a difficulty in identifying with their own national



history, as well as the events of the biblical drama (22) this is really
beside the point. It.may to some extent explain the duality of histories
which we have to hold together, but Miguez Bonino seems to make something
of a red herring of this fact. The change is the shift of focus from the
future reference of prophetic eschatology to the realizatiomn that the new

age has begun.

At this point, however, we must go a little more deeply into the questicn
Miguez Bonino asks with regard to the difference in climate befween the
unitary concept of history in the 0ld Testament and the much less discernible
interest of the New Testament in  the political events of the day; This is

the real problem with which Miguez Bonino is trying to come to grips.

.Here we have to face the fact that the New Testament writers have by
and large omitted to "eschatologize" the truth they sought to witness
to. In an important passage which spells wut the significance of this
fact Van Ruler says:

“"The word 'eschatologize' is meant -to convey thé fact that
originally and finally, and hence continually, our concern
is with God himself and the world in the naked subsistence
of things. ‘

This may be glimpsed at times in the New Testament where it
speaks of the end of faith, of the Son's giving of the
kingdom to the Father, of the dwelling of God smong wmen, of
the new earth in which righteousness dwells, of the new
birth of the world of authority and the gocod as such {1 Pet.
1:9; 1 Cor. 15: 24, 28; Rev. 21:2; II Pet. 3:13;
Matt, 19:28; Rom. 13: 1-7). But generally speaking, this b
is all concealed in the particularity of revelation. The
Messiah and the Spirit, the incarnation and the indwelling
~cover it over, keeping and preserving but also hiding it...

In the Old Testament this original and final element, this

faithfulness to the earth and time, is plainly more visible'". (g3)
It is possible to account for this lack on the part of the New Testament
writers. For one thing they lived for the most part with the vivid
expectation of an imminent parousia. This meant that since a further
irruption of divine power was expected any day there was no awareness

of any need to involve themselves with such vast concerns since God
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himself was soon to make all things,new,_ Since he had acted indepen-
dently of human initiative in the mighty acts of the incarnation, re-
surrection and Pentecost it must have seemed perfectly normal to think
that any acticn needed on the stage of what Van Ruler calls "the earth
‘and time" could aiég.be expected to come directly from the intervention

of God.

Secondly, the tumultuous political events that did take place, such as

the fall of Jerusalem in A.D. 70 and the Neronic persecutions must only
have served to stimulate the apocalyptic expectations which we find so

stronglj emphasized in the New Testament. These in their turn attri- -

buted the predicted sensational happernings to divine intervention

rather than calling for human action.

Thirdly the position of the Christian community itself was a factor.

In the earliér years of the period during whiéh thé New Testamenf wés
written the focus was on the activity of God in and through the missidn
of the Church to the Gentiles. The whole attention was directed to
creating and maintaining the tiny communities in an increasingly hostile
environment. In the later years the church was itself a persecuted
minority and the extant writings reveal a concern wifh urgent défensive
reactions against the twin dangers of heretical teaching and physical

persecution.

Because of the widespread and intermittent persecutions any writincs
that may have been circulating which could have portrayed the church as
a politically dangerous element would have been suppressed either by the

church itself or by the authorities. This constitutes a fourth possible

cause for the lack of any overt'eschatologizaticn®™ of the Christian.
y g

testimony in the sense we have referred to above.

The Church has followed this tendency, and the gap which Miguez Boninc

seeks to explain is precisely this failure to ground the message in the
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context of their "earth and time" reality by the New Testament writers

whatever the cause may have been,

Van Ruler also voices this concern of Miguez Bonino. He believes,
"....that in this respect we have to speak most
emphatically of the greater value of the 01d
Testament as compared with the New. The 0ld
Testament has a more positive concern with creation
and the kingdom, with the first things and the
last, with the image and the law, with sanctification
and humanity, with ethos and culture, with society
and marriage, with history and the state. These
are precisely the matters at issue in the 0ld Testa-
ment. For this reason the 0ld Testament neither can
nor should be expounded christologically, but only
eschatologically, in other words theocratically.
There is in it a profound confidence in the goodness
of the world, the serviceability of man, and the
possibility of sanctifying the earth.

This the church needs for its own life, to keep it from

hopeless entanglement in the problems cf sin and atone-

ment, as though only dark shadows iay on the earth and

life, For God's sake it needs to be more human and

secular than it has hitherto let itself be in its tradition". (94)
The New Testament then, with the exception of the Apocalypse and the
occasional references to historical characters such as Herod, Pilate,
and the silversmiths at Ephesus hag little to say about the secular
events of the day. But the semse of history is not missing. It is

perhaps better to say that the 0ld Testament concept of history is the

framework within which the New Testament picture of God's acts is set.

Before we leave the_teaching of the New.Testament we st pause to take
note of some trends in eschatological thinking which have emerged in
modern times. Following the nineteenth century liberal understandiug
of the Kingdom which focussed on human experience and ethical activit&

the emphasis began tc change with the appearance in 1892 of Johannes

Weiss' work Jesus' Prociumation of the Kingdom of God, (95). Weiss
claimed that the teaching of Jesus depicted the Kingdom of God as an
irrupticn into history, a crisis which was solely the work of God.

This view was developed by Schweitzer who claimed that the whole life,
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work and teaching of Jesus was deminated by the apocalyptic thought

forms of our Lord's day centring on the imminence of the coming

Kingdom. (96) Schweitzer's work had the value of pointing out that
eschatology was central to Jesus' own thinking and not merely periphe-
‘ral. This schocl of "consistent” or "future” eschatology was followed by
the work of C.H.Dodd who claimed that thé eschaton was realized in the
person and work of Jesus. (97) Dodd made great use of the statement

by Jesus, "The Kingdom of God is in the midst of you'. (98)

One of the most iﬁportant expositions of New Testament eschatoiogy, however,
has been the existentialist interprétation of Rudolf Bultmann. He 1s
important in our present context because he represents a point of view which
the contemporéry political theologians havé sought to repudiate. In addi-_
tion his ideas lead to a position where history is de~valued as a sphere

for eschatologically significant concrete human action.. Bultmann set out

to expound eschatology in terms of Heidegger's existentialist categories.

In doing so he fastened on to the New Testament eschatological emphasis

on the present to the exclusion of its Biblical components in the past

and the future. Hisveschatology is thus all centre, with neither beginning

nor end in the historical continuum.

Acknowledging that Heidegger's existentialism was an atheistic version,
Bultmann claimed that since it analysed human existence, and this was one
of the concerns of theology, it was useful as a vehicle of interpreta-
tion for theological understanding. The result is that Bultmann eschews
the historical and eschatclogical significance of che objective world and
the making of history, concentrating on the interior, subjective life of
fhe individual as the fccus of the word of God in its address to and

dealings with man.

In Bultmann's view, man finds himself, his authentic being, in decisions

that he makes, Man is his own possibility and he realizes this possi-



bility only in historical encounters and the decisions he makes regar-
ding them and‘the responses he offers to them, His historicity does not
Cousist in the sort of historical engagement Miguez Bonino is calling

for, but rather in his own history which is when he realizes himself. (99)
Here then, the dualism is seen in the dichotomy between the outside
objective world of historical structures and the interior, subjective
world of the self where authenticity becomes realized in the actualizing

bility. Transcendence is localized in subjectivity

1.
,—‘c

of man's poss
and God is removed from the world of historical activity. Bultmann says:

"God, who stands alocf from the history of nations,

meets man in his own little histery, his every-

day life with its daily gift and demand; de-historized

man (i.e. naked of his supposed security within his

historical group) is guided into his concrete encounter

with his neighbour in which he finds his true history". (100)
Faith for Bultmann is not responding in commitment to God with an out~

going love, but with a new interior disposition. Renewal is effective

at the persomal level only. Bultmann's concept of eschatological sig-
nificance is grounded in the present moment. Any moment in which God
confronts me is invested with eschatological importznce because in it
I am called to make a decisicn in response. The eschdton is the present
moment in which God gives me the opportunity to opt for authentic exis-
tence. Bultmann affirms that the eschatological event of Jesus Christ
becomes new repeatedly in the proclamation of the church and the response
of faith., Preaching encounters and addresses man, and demands
an answer, a decision. He claims "It is the paradox of Christian being
that the believer is taken out of the world and exists so to speak, as

unworldly and that at the same time he remains within the world, within

his historicity". (101)

In such an understanding, history = secular, creative and political -

has been divested of meaning. This can be found in the inward world of

"

“authentic existence'". In such a downgrading of history there is the

tendency to relativize and spiritualize man's

"
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relationship with and responsibility before God. The inevitable con-

sequence is the privatization of man's relations with God and the

reppdiation of respensibility for the concrete issues of political

and social existence.

Jurgen Moltmann has articulated the criticism which contemporary politi—

cal theology makes of existentielist theology by séying,

"A theology which settled faith in the existence of the
individual, in the sphere of his persomal, immediate
encounters and decisions, is a theology which from the
viewpoint of sociological science stands at the very
place to which society has banished the cultus privatus
in order to emancipate itself from it. This faith is
in the literal sense socially irrelevant, because it
'stands in the social no-man's-land of the unburdening
of the individual - that is, in a realm which materialist
society has already left free to human individuality in
any case". (102)

Whilst the existentialist interpretation of New Testament eschatology
suceeded in avoidiqg some of the problems facing New Testament scholar-—
ship at the time it wasvformulated.(103) it nevertheless finished up
with an understanding of the historical foci of the Christian faith
‘which was a denial of the very significance of history which the
prophets had sought to emphasize. Bultmann's theology, no less than

the traditional theologies, has lent significance to a realm of reality
removed from actual history. In so doing it has created a new dualisﬁ'
which is éslclearly otherworldly as was the dualism stemming from the
Augustinian tradition. It was equally as disengaged from concrete poli-

tical activity as they were.

In an attempt to re-establish the eschatological significance of histori-
cal action, and to avoid the dualism which we have seen to be inherent

in traditional theology contemporary political theology turned again
to the biblical sources. It was attempting to digcover categories of
interpretation which would offer hope for a better future in the face

of the suffering prevalent in so much of the world today. This guest



led them to look afresh at the apocalyptic understanding of history.

3. APOCALYPTICISM

One of the fruits of the Marxist-Christian dialogue has beea that theo-
logians have turned their attention to £b£ theology of history and ‘in
Adoing so have rediscovered the insights in apocalypticism. This has led
to a remarkanle reversal of interesi, since both the modern mind and

the Church had been uncomfortable with the apocalyptiq mythological frame-—
work. The attention it now receives would have been impossible prior

to the sixties of the present century. (104)

Aithough in oune sense: apocalyptic érose because of the failure of the
prophetic model it nevertheless has certain affinities with prophecy.

Both seek an answer to the riddle of theodicy. They look also to the
action of God in the political events of history in the future and there-
fore have a predictive element, Differencés in style abound which it is
not necessary to elaborate on here. Despite these distinctions both
prophets and apocalyptists spoke what for them was the work of God in
their respective styles and situations., (105) The most important fea-
ture of the apocalyptic framework for understanding history is the
combination of a cosmic dualism (which involves a struggle between the
personified forces of good and e#il) with the idea of the two ages.

This present age is the sphere cf human histpry, and it is under the

power of evil., The apocalyptists see no hope for improving it, so totally
evil has it become. The righteous tind themselves suffering and perse-
cuted Eecause of the evil powers at work, It is because of this sense of
helplessness that apeocalypticism has sometimes been described as peséimis~
‘tic. Moreover there is the prediction of increased suffering before the
present age ends ~ a "things will get worse before they get better”

attitude.
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But it finds its hope in the idea of the new age, the age to come.

Soon, claim these writers, God will intervene with power.and, in a -
mighty conflict which will include the whole cosmos, he will overthrow

the evil power and inaugurate a new age under his dominion. The faith-

ful followers will share with him in the bliss of this new age which will
be their rewafd for loyalty and enduraunce in the face of their present
suffering and opprecsion. In some apocalyptiets this earth as well as-
this age is to be replaced by a new one, or, as in Revelation, by

the descent of a heavenly city. In this way, the apocalyptic view of
history sought to expiain the present prevalence of evil in the form of
suffering, and to assert faith in é God who was uitimately in control

of the universe at the same time. The cry for justice we have pre~
viously noted is inherent in this explanation also, with the new age
predicted as the time when the wrongs will be put »ight, and true

¥

justice established,

¥

The essence of the apocalyptic faith, however was its insistence on

and confidence in, the power of God to intervene in the course of history.
The present age was thoroughly evil and incapable of redeeming itseif.

Its redemption had to come from outside., Its hope, its only hope, lay

in the intervention by the transcendent God. This intervention, more-
over, would come — of this there was no doubt in the apocalyptists'

faith -~ énd the new age would be brought about therefore by miraculous

means.

In thié divine intervention we observe a distinction between the pro-
phetic view of the future and that of apocalyptic. The prophets, as we
noted earlier, saw future history as undgr the control of God but éon"
tingent also uvpon the human response to God. Men in their freedom had
the power to influence the course of events. The apocalyptists, on

the other hand, having despsired of the pcssibility of «ny favourable

human ce-operation with and submission to God, concentrate on God's



mighty intervention at the end of the age. God would dispense with
human freedom because to use Rowley's phrase;, "He would Himself act in

a way as solely His own as His act in creation had been'". (106)

The age to come will, in the apocalyptic view of history, sée the
establishment of the reign of God. Those who have remained faithful to
God in the suffering and persecution will be saved and will share in
this glorious future. Some who have suffered death will be raised to

share in it. (107)

The belief in hope for a resurrection had arisen in the first of the
apocalyptic works, Daniel (108) and whilst not unique to Jewish apccalyptic
‘was taken up in the New Testament. It became one of the legacies from

apocalyptic thought to achieve a permanent place in Christian belief.

Judgment 1is to take place as a part of the establishment of the theocracy.
It is a forensic type of judgment and usually has God as the judge. (109)
It is dispensed on the basis of faithfulness and obedience (or apostasy) -

during the suffering and oppression.

All initiative it seems, is removed from human hands, and in the dialectic
between despair of the evil present and hope for the divinely-ordained

future there is little place for the exercise of that human freedom so greatly
prized and so sacrific%ally gained in the modern era. Truly, if apocalyptic
is to provide any meaningful contribution to a theological perspective it

will have to be reinterpreted in order to designate a real role for men's
participation in and creative contribution to the shaping of the histori-

cal process. This may be the meaning behind Miguez Bonino's statement
- that "we must deepen cur understanding of the apocaiyptic literature" (110)

- a statement which he appears nct to elaborate, but to which we will

return later, ,
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The apccalyptic view of history, because it holds out a utopian hope of
God's intervention, the end of suffering, and the rule of righteousness
and peace, has captivated the imagination and aspiratiom of various
groups down the centuries. Despite its association with, and appropria-
tion by, fanatical groups it may nof be casually dismissed. Indeed
Russell, in assessing its significance concluded that this "promised
kingdom is one of shalom and as such is nct altogether divorced from
earth or history or from the kingdoms of men., Its sign is that of
justice and peace  mnot just in some far-off time or place, but in the

struggles of contemporary life", (111)r ’ | '

Apocalyptic teaching has given rise to two di§erse reactions. The first
is quietism (112), and tﬁe other is militant, political and eﬁen revo-
lutionary millenarianimq. (1135 One of the most influential of the
latter forms of teaching came from Joachim of Fiore who lived in the
latter half of the twelfth century. (114) Using typological and alle-
~gorical style ofninterpretation from the scriptures he worked out a
scheme of history based on the doctrine of the trinity, invélving three
epochs of history each of which manifests a person of the trinity. The
final period would be one of love, joy and freedom and the knowledge of
God would be directly perceived in the hearts of all men. Jocachim deduced
that this third phase was to begin in a short while and that the final
age would comﬁence about A.D. 1260. Before this theré would be a three
and-a half year reign of the Antichrist who would be a secular ruler. In
the interim period Joachim declared that there must be a new order of
monks to prepare for the final age and their rule would endure until
_the Last Judgment. Thare was then to be 2 two-stage eschaton., The age
of the Spirit was the first stage and the parousia andrfinal judgment
the ultimate conclusion. In this scheme we can see the provision both

for an historical continuitv and a final consummation.



The revolutionary tendencies latent in thic type of Apocalyptic inter-
pretation came to prominence in the use Joachim’s followers made of his
ideas. The Franciscan Spirituals proclaimed him as a new John the

Baptist and ét. Francis as the novus dux, ‘even a "new Christ". They
formed a minority order within'the.larger Order and later seceded from

it. They interpreted Joachim's ideas in order to claim that they them— .
selves were the unworldly monastic order which was tc teplace the hier-
archial institutions of the Roman Church, Pope, clergy, sacraments,
scripture and teaching. They used the life of St. Francis as the criterien
by which to condemn the contemporary corruption of the Churchvand identi~-

fied the Emperor as the Antichrist who would chastise the Church.

The teaching of Joachim inséired other revolutionary movements ini subse-
quent periods. His importance however lies in the three-stage type of
vhistorical interpretation he inaugurated. This three-stage model was

to be copied in the idealist philesophies of Lessing, Schelling, Fichte

and to a lesser extent Hegel. Similarly Auguste Comte's division of
histbry into phases ascending from theolggical, through metaphysical,

and culminating in a scientific era, illustrates the hold Joachim's

schema exercised on subsequent minds., It can similarly be seen to reappear
in Marx's theory éf history as consisting of three.main epochs - primitive
communism, class society and final commurism, Cohn can also hear an echo

from the Joachite past in the Nazi phrase "Third Reich" and the belief

that it was going to last for a thousand years. (115)
R g y

The conclusion we are drawn te is that the promise of a future golden age
to replace present wrongs holds a great appeal for the minds of men in
‘different periods. It can also exert enormous emotional and political

influence when used by those seeking to gain power. The liberation being

promised in contemporary political and theological movements bears a
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strong resembiance to Joachim‘g projected third epoch of‘love, joy and
freedom, When in addition to the offer éf such sought—after gains

the prediction is made that the new age is about to break in then the
mixture can prove to be a potent brew. As Holtﬁann has observed,

"When freedom is near, the chains begin to gall' (116)

This comment 1is well i1llustrated by the events which followed the teach-
of Thomas Muntzer. A learned man, Mintzer was a contemporary of
Luther in the early sixteenth century. At first he supported Luther but

soon broke away and became a bitter opponent of the great reformer.

The apocalyptic element that Muntzer adopted in particular was the theme
that the last days were at hand and God was speaking directly to his
elect, The Turks were soon to conquer the world and the Antichrist

would rule over it, but éhe eiect were then to rise up and annihilate

the ungodly. The elect were those who had received the Holy Spirit, "the

iving Christ" who was distinct from the historical Christ.

Mintzer counselled intense ascetic self-mortification in preparation for
direct communication with God. When the Holy Spirit comes to a person
thus prepared he becomes a vessel of the Holy Spirit, and such a person
is thus given complete knowledge of God's will, lives ipn perfect harmony
with it and is consequently able to fulfil the divinely ordained eschato-
logical missién. Muntzer claimed that he himself was in this conditiom.
His teachings appealed particularly to the poor, who were ever eager to
hear and follow one who promised better things to come. At Allstedt
peopie flocked from the surrounding countryside to hear him. These he
formed iﬁto a revolutienary movement which he called the '"League of the
Elect" in opposition to Luther's university influence. A new Reformation
in which Allstedt was to replace Wittenberg, was foretold, and this
reformation, claimed Muntzer, would be total and fimal. It Qould usher

in the Millenium. (117)
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The revolutionary nature of his eschatological beliefs was clearly stated
in the sermon he péeached before Dﬁke John in July 1524, Basing it on the
Book of Déniel he declared that the last of the world empires was now
approaching its end and that theworld was the empire of the devil. Priests,
monks and ungodly rulers all needed to die, claimed Muntzer. "The sword is
necessary to exterminate fhem. And so tlat it shall be done honestly and
properly....our dear fathers the princes must do it....If they resist let
them be slaughtered without mercy...At the hérvest time one must pluck the
weeds out of God's vineyard". (118) However Muntzer had little to say
about the nature of the future society and apparently did little to improve
the material lot of the peasants amongst whom he lived. Wﬁat is clear is

that he foresaw a state in which property and goods would be held in common

and each would receive according to his needs.

In 1525 Muntzer was able to stir an army of peasants 5000 strong into

revolt against the princes. They were massacred and Muntzer was beheaded

after battles at Frankenhausen and Muohlhausen,

Muntzer is perhaps the classic example of premillenial revolutionary
chiliasm. He has been accused, in his insistence on precipitating the
millenium by coercive human action of a "Promethean snatching of the
stuff of divinity out of heaven" and of holding a Gnostic Christology
and.soteriblogy. (119) Despite these heretical fendencies Mintzer

enjoys favour amongst the modern advocates of liberation by violence.

In asseséiﬁg his importance Mathescon declares: ''For the Marxist his impor-
tance lies in his afafeness of social ipjustice and above all in his
analysis of the use and abuse of power-political, ecunomic and cultural,

For all its unconscious romanticism there is much to be said for this view".

(120)

Assessment and evaluation of Muntzer however is



usually made on the basis of the ideoclogical bias of the commentator.
He has been acclaimed by Marxists as 'the Theologian of Revolution',

“and Bloch begins his bicgraphy of Muntzer with the statement: "Muntzer

is, first of all, history in a productive sense; he, his life and
work, and all the past that merits recording, has the function of obli-
~gating us, inspiring us, tc support ever more broadly what we were meant

to be". (121

Frqm an Anabaptist standpoint Goertz has concluded that Muntzer was.
basically a mystic who believed that when 2 believer received salvation
or the Spirit this was a paradigm of what happened in the political spéC“
trum, A transformation in the inner life, for Muntzer, necessitated a
corresponding change in power relationships. Mysticism could be fused

with apocalypticism. (122)

The significance of Mintzer for this study is that he represents one
possible response to the apocalyptic interpretation of histery. This
response affirms the eschatological nature of hﬁman history, declaring
thét man has a place and a role to play in the creation of history: under
God; As against the passive role of fhe Church castigated by Miguez
Bonino, Muntzer was prepared to take hpld of human affairs. Believing

in the future inbreaking of God into terrestrial events, he sought to
bring in the promised age of socialistic egalitarianism and righteousness
looked forward to for so long by the poor and the oppressed. Muntzer was
prepared to write history "from undeineath" and, in doing so so to see

himself as an agent and co-worker with God.

The apocalyptic interpretation of history, despite its inherent weaknesses
in being devoid of any ethical emphasis and of denying man a vrole in the
creaticn of the promised future, can nevertheless become a powerfully

motivating element for political activity. It imsists on a dramatic
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and imminent irruption of the eschatological kingdom., Left in its pris-
tine biblical form it can lead to a renunciation of political and social
reéponsibility every bit as quietist as the dualism of traditional theo-
logy. It substitutes a temporal dualism for the idealistic one and this
switch leads to an important change in the psychological effect it has on
those who acrept it. When, to the insistence on the imminent inbreaking

of the future there is added, by way of amendment to the biblical schema-
the claim that men must act to prepare for or to establish that Kingdom,
then the possibilities of upheaval in a revolutionéry situation are greatly
increased. Such a revolutionary situatiom, where millions suffef exists

in the third world today and to a greater or lesser degree these conditionsg
’apply in mdst, if not all Latin American countries. Liberation theology
can be seen as a theological reflection in such a situation which makes

use amongst other themes of the apocalyptic emphasis on universal histery.

Apocalyptic bas been restored to prominence in the main stream of con-
'témporary theology mainly as a result of the work of Wolfhart Pannenberg
whose aim was to re-establish history as the fundamental theme of theology.
In order to do this Pannenberg first seeks to understand the nature of
history as revelatory event and concludes that it only becomes compre-
hensible from the viewpoirt of its end, which is apocalyptically conceived.
He therefore draws attention to the universality of history in the
apocalyptic scheme., This universality of history emerged from the gradu-
ally developing concept of the universal sovereignty of God which became
explicit in the post-exilic writers. The succession of world empires

and the theclegical reflection on this pheﬁomenon gave rise to this
understanding. Fannenberg discerns an underlying unity.in the various
apocalyptic writings which consists of the theme that the meaning cf history
will only be completely known at its end when all will be revealed.

Finally God's universal sovereignty will be indicated and his divinity
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will be disclosed. In Pannenberg's view, the intervening events of

history reveal God only indirectly. (123)

For Pannenberg, this final consummation of the Kingdom of God, when
understood in characteristicaily apocalyptic style as imminent, is what
gives significance to the here and now. By interpreting the teaching

of Jesus in this way Pannenberg is able *c unite the ethical with the
apocalyptic,an exercise which Miguez Benino follows in the second
section of his chapter on "Kingdom of God, Utopia and Historical Engage-
ment" and to which we will return later. By doing this Pannenberg over-
comes the ethical weakness in apocalypticism which we have previously
noted.

The significance of Pamnenberg's treatment of apocaljptic for this study
is that he enables the contemporary mind to treat apocalyptic seriously.
His hold affirmation of the value of its vision of universal history as
the arena of faith and acfion points the way for political and liberation
theologians to relate the insights he uncovers to their particular fr-=me
of réference. Whilst Pannenberg himself stops short of relating his
theology to specific political issues his combination of apocalyptic
with an ethical content serves to focus on the possibilities available
to others with a more contextual interest, We shall have occasion to
refer to Pannenberg's theology again. In the meantime we must consider
other contributory factors whaich- bear upon Miguez Bonino's theological
enterrrise,

The rise of contemparary politicél and liberation theology movements can
be seen in part as a result of the rediscovery cof the Biblical &nder—
standing of eschatology énd apocalyptic. This reﬁewed awareness of the
importance and significance of history to Christian theoiogy was prompted
by the challenge presented by the Marxist interpfetation of history.

Indeed any appraisal of contemporary theology must of necessity take
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cognizance of Marx's thought and philosophy, and to that system we

now turn our attention.

4. 'THE MARXIST INTERPRETATION OF HISTORY

As we have seen the "unworldliness" of the church's traditional under-
standing ol history can be attributed to its captivity to idealistic
categories. The rise of Marxism, and its appeal to proletarian man derives
from its rejection of this interpretation of Christianity. Gollwitzer
has summed up the situation by asking:

'"Did not the urgency of material need and the object

lessens taught by material work compel the proletarian

to a materialistic understanding of the world, in

contrast with which the jdealism cherished by the Church

necessarily appeared as a pale, unrealistic, misleading

and deliberate confusion of the real issues 7?7 Did not

theology interpret Christian faith in idealist categories,

Platonic iastead of Hebrew, sc that it was easy to take o

Christianity for a special kind of idealist world-view 2" (126)
It is this idealist world-view of Christianity as ‘it relates to history

“and its effects in the renunciation of historical responsibility which

Miguez Bonino is seeking to correct.

At the same time the Marxist view\of history evolved out of the philosophical
speculations of idealist thought in the mid-nineteenth century. Tﬁis line

of reasoning had been developed via Descarles (125), Xant {(126), .Fichte
(127), and Schelling (128j. Idealismvis dualistic and in dividing reality
into two separate entities it gives rise to theldichotomy of reality whigh
appears in Descartes who postulated a self-contained mechanistic world of
métter'completely'divorced from the world of mind or spirit. The problem
becomes acute when the separation of 'spirit' from 'nature' leads philosophers
or theologians to clothe Christianity with idealistic and therefore dualistic
garments. Whether idealism leads to theism or not the effect has been the
same. The British darxist, John Lewis has described the result::

"It turns us away from our real responsibilities and from any effective
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grappling with the problems of the actual world, whether social or
scientific. (;29) Furthermore it creates an attitude which discour-
ages any attempt to improve or reform the social milieu. This plays
into the hands of those who benefit materially from the status quo and

is exactly what we have seen to be the situation in Latin America,

In Marxist circles idealism is seen as the "ally of clericalism and
superstition'" (130). This, however, is a superficial assessment. When
the German idealist movement was a new and developing school of thought
it was calling into questicn the philosophy it was replacing in the same
way as the teacﬁing of Marx criticized and replaced idealism itself.

.But it has to be admitted, with Gollwitzer, that in sé far as Christimity
was expounded in idealist categories an inaccurate picture was drawn

and a weakened form of faith was communicated. The force of Miguez Bonino's
contention that history is one, and his assertion that man must be
involved in a historical project can be gavged from these criticisms of
the traditional Christian approach to history. If we are to follow the
Marxist rejection of idealism and idealistic versions of faith we need

to see first how idealism developed in tﬁe thdught of.Hegelo The reason
for this is that in Hegel idealism reached its full flowering before

turning into the historical materialism of Karl Marx.

Fundamental to Hegelianism is the principle of the dialectic. He tried
to show how the identity between Nature and Spirit which Schelling had
spoken of was achieved through the resolution of the contradiction of

cpposites in a gradually ascending scale. (131)

Hegel evolved the notion that pure concepts give rise to each other by
means of three stages of formulation: thesis, antithesis and synthesis.

The first stage, the thesis, is the original idea, -but it contzains
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within itself inadequacies which lead to fhe.assertion of its antithesis.
These polarities then inevitably préduce a tenéion which is resolved.

by the development of a third concept, or synthesis of the preceding
elements. The synthesis is necessarily of a higher order than the previcus
thesis. The process then begins again, for the first synthesis now becomes

the thesis of a new and higher triad. (132)

The succession of polarities is the basis for Hegel's dialectic of his-
tory. Each stage of history, he believed, contained within itself the
coﬁtradictions which brought about its own destruction or dissolution

which in turn led to its transformation into a new and superior stage.
History, for Hegel, was the sphere where the eternal ideas of divine reason

appear in dialectical succession within time and finitude.

In his Lectures on the Philosophy of History he outlined four such stages

of world history. (133) These he called the Oriental, the Greek, the
Roman and £inall ¥ the Germanic which for Hegel was the age in which

human spirit reached full maturity. Each of these periods, Hegel contended,
had some essential principle which characterized it but‘which also led to
its breakdown and ensured that it was succeeded by some better principle

in the next phase. These principles have a successive order like the
stages in rational reflection, proceeding dialectically from a simpile

and inadequate understanding to an increaingly complex view with a

number of different aspectsd to its truth, Im attributing the events of the
historical process to a dialectical zequence or rhythm Hegel was of

course, postulating a determinism. This was in line with the Enlightemment
tendency to discover the natural laws at work in the universe. It was

also, however, a restatement of the pre-Lnlightenment theology of providence.

For Gud, Hegel substituted the term “"World Spirit", and in place of the

hand of providence, he used the phrase "cunning of reason". (134%)
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This was for Hegel, a transcending purpose that functioned in, over
and behind the conscious actions of historical figures, and this sense
of.a transcending purpose was to all intents and purposes an idealist
rational version of the theological concept of providence, Carr has
summed up this aspect of Hegel's position well with the statement
"Hegei's World Spirit grasps providence firmly with one hand and reason

with the other". (135)

In his dialectical progression of epochs and his concept of the "World
Spirit" Hegel ﬁtilized and developed Schelling's ideas of development

in the Absolute. The idea, which came to the fore in Fichte, of subject
and object seeking a synthesis in infinite progress has been transcribed
“on to the stage of world history by Hegel. TFichte's creative subjec-
tivity emerges here as well, for to present Hegel's view of history as

a simple, thoroughgoing‘determinism, is a very one—-sided perspective of
a complex and &ialectical formuiation of the interiocking forces at work
in Hiétory. For alongside the "'cunning of reason" at work in the his-
torical processes Hegel also léys stress on the development of human‘

creativity,

In The Phenomenology of Spirit with its complicated thought patterns

and its confusing juxtaposition of the developmental phases of mind as
mere schemata with the corresponding actual phases in the history of
culture, Hegel develops the notion of the importance and role of human

labour.

'

His reasoning may be summarized as follows; He began freom the avareness
of experiencing a desire to appropriate objects. This was linked with the
awareness of inhabiting a wecrld of work and artefacts. This world around.
was a world of people in society, and the.relations between these people
were expressed in work., He came to the conclusion that man is an economic

being, and in appropriating the objects he desires he humanizes the



environment in which he lives. 1In so doing he negates the world as it
is, by changing it into a world of objects. In this action he transforms

the world by means of his labour.

For Hegel, it was through the applicatioh of human labour that man
developed the human spirit and achieved the freedom he sought. Loqked
at from this perspective man's labour and struggle can be regarded as
the means by which he raised himself. Here we can see the source frdm
which Marx was later to derive his theory of the proletariat and the

idea of labour as the demiurge of history. (136)

In Hegel's complex teaching we find certain other themes which were to
be taken up by Marx and developed into his historical materialism. The

first of these is the use of the dialectic which affirms that it is

through contradiction, negation and struggle that man arrives at a new
stage in the achievement of freedom. The second derives from the contexnt
in which Hegel worked out his philosophy. He did this by reflecting on
the French/Revolution whicﬁ proclaimed the right of every person to toke
bart in the creation and control of the society of which he was a part.
Henceforth the common people were to assert themselves in the events of
history and the role of the proletariat was to achieve increasing
significance. (137) A third theme was the importance of man's work

as a transforming and creative actiVityvin human existence. Through his
labour man transforms his worid and educates himself. The fourth aspect
is his stress on the importance of man's passage from the awareness of

freedom to its achievement. In doing so man seeks to be free from

alienation and subservience. -

We find these themes being taken up by Karl Marx who developed his inter-

pretation of history from the Hegelian scheme. Marx, however, rejected
the idealism with which Hegel's thought had been impregnated and instead

evolved a materialistic dialectical system. "My dialectical method", he
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said

"is not only different from the Hegelian but is its

direct opposite. To Hegel the life process of the

human brain, i.e. the process of thinking, which

under the name of 'the Idea' he even transforms

into an independent subject, is the demiurgos of the
_real world, and the rezl world is only the external,
phenomenal form of 'the Idea'. With me, on the con-
trary, the ideal is nothing else than the material

world reflected by the human mind and translated

into forms of thought....The mystification which

dialectic suffers in Hegel's hands by no means pre-—.

vents him from being the first to present its general

form of working in a comprehensive and conscious

manner. With him it is standing on its head. It

must be turned right side up again if you would dis—- _
cover the rational kernel within the mystical sheli'. (138)

Marx took the materialism of Feuerbach and married it to the dialectic
of Hegel. His stages of world history were economic stages and it was
. part of the unfolding dialectical evolutionary task of history to
expose and refute the idealistic expositions which had gone before.

In a well~known passage he declares:

""The task of history, therefore, once the world beyond
“the truth has disappeared, is te establish the Truth
of this world. The immediate task of philosophy
which is at the service of history once the saintly
‘form of human self-alienation has bLeen unmasked, is

to unmask self-alienation in its unholy forms. Thus

the criticism of hesven turns into the criticism

of the earth, the criticism of religion into the
‘criticism of right, and the criticism of theology into

the criticism of politics'. Z139)

In the place of the dualism inherent in idealistic philosophy Marx's
historicai materialism is essentially monistic. For him the fundamen-
tal determinative reality, which is sufficient to account for the
origin of all other aspects of human existence, is the prgduction of
the necessities of life by means of human labﬁur. His anthropology
therefore is-based on the presuppositions that man is first a working
being, and secondly that his distinguishing mark is to make tocls with
which to do that work. (140) The changes that take place in Society

are consequent upon the improvements man makés to his tools and the

effects these have on the pattern of social relationships. In Capital,
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Marx affirms: 'Man himself, viewed as the impersonation of labour-

power, is a natural object, a thing, although a living conscious thing,
and labour is the manifestation of this power residing in hin" .(141)‘
He claims therefore that labour, or as he would prefer to designate it,

- labour-power, is the ultimate reality.

The key to histofy, according to Marx, is the dialectical pattern of the

changes in the economic base. In Marx's way of thinking all things

are in a state of flux, change and movement . 'This applies alike to
natural, social and conceptual phenomena. Notﬂing is a finished entity
in itself. Moreover there are intricate inter-relationships betwean
phenomena, and these, too, are part of the pattern of restlessness,
agitation and becoming. ''There is a continual movement of growth in
productive forces, of destruction in social relations and of formation
in ideas; there is nothing immutaEle but the abstraction-of-the move-

‘ment = mors immortalis" (142)

Following Hegel's thought, Marx also saw the struggie of opposites and
contradictions and the consequent emergence of the new and superior in
the synthesis. Marx however "exteriorized" the principle and combined
it with the materialism previously noted. For him the true reality

is in the actual phenomena themselves as they are apprehended in sense-
perception, and the ideas of them are but reflections of the physical
world. Because reality is extérnal to the numan mind it is therefore
scientific, and the dialectical method is a scientific approach to
historical phenomena;

In particular Marx utilized this concept of the dialectical nature of
historical change in his ;halysis of the social processes as these have
been fashioned and shaped by gconomic influences. He expended much time

and energy applying this thecry to the forces at work in the capitalist

society of his day. From this he look<d into the past to feudal, SlaV?



and primitive societies and then into the future projecting in advance
the arrival through the dialectical.process of what he conceived would be
communist society. This would come about because the capitalist system,
trﬁe to his dialectical theory, embodies within itself the contradiction
which would ensure its own decay and overthrow. This contradiction was

the alienation of the working class. Thé antithesis or negation of
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capitalism would come in the consciousness of the workers, which conscious-

ness would lead them to revolutionary activity and subsequently give rise

to socialism, which would then be the negation of the negation.

In Marx's understanding it was essential for fhe economic conditions to
have ripened in oxder for the revolution to take place. There had to

Be a convergence of material circumstances which precipitated the end of
capitaiism and the present world-order. Man himself could not produce
this convergence by seeking to take the initiative in speeding up change.
Even the proletariat could not do that. The economic forces had to
develop to a pitch of intensity for authentic revolution to have any

possibility of succeeding.

Marx was ccnvinced that in this dialectic he had discevered the laws of
historical change. History was not shaped by divine powers, nor by
~great persons, and it did not happen by sheer chance. Men created it,
mostly unconsciously, within the dialectical movements which were cbnsem

quently the laws of the histeorical process.

If the forces of history are moving inexorably tcwards the dissolution

of capitalist society and the establishment of comrmunism it follows that
Marx 1is seeking to hold out the promise of a glorious future to mankind,.
His thesis is that capitalism has, in true dialectical fashion, the in-
herent contradiction within itself that will bring about its own disso-

lution. This consists in the alienation of the proletariat it has



engendered. Whilst throughout the previous stages of history the
accumulation of wealth has always resulted in poverty for the workers
and wealth, prosperity and culture for their oppressors only capitalism
has created the material precondiﬁions which will lead to the removal of
this oppression by the workers themselves. Marx describes the process
as follows:

“Along with the constantly diminishing number of the
mapgnates of capital, who usurp and monopolise all
advantages of this process of transformation, grows
the mass misery, oppression, slavery, degradation,
exploitation, but with this too grows the revolt of
the working class, a class always increasing in num~
bers and disciplined, united, organised by the very
mechanism of the process of capitalist production
itself. The monopcly cof capital becomes a fetter
upon mode of production, which has sprung up and
flourished along with, and under it. Centralisa-
tion of the means of production and socialisation
of labour at last reach a point where they become
incompatibie with their capitalist integument.

This integument is burst asunder. The knell of
capitalist private property scunds. The expropria~
tors are expropriated.

The capitalist mode of appropriation, the result of

the capitalist mode of productiom, produces capitalist

private property. This is the first negation of

individual private property, as founded on the labour

- of the proprietor. But capitalist production begets,

with the inexorability of a law of Nature, its own

negation. It is the negation of the negation". (143)
Herein, then, lies Marx's view of the future of capitalism. OCn the one
hand the dialectical forces within the system would eunsure its collapse.
" On the other, the class struggle would come to its climax and the
proletariat would rise in revolution. Again it is to be noted that
Marx nowhere laid down the actual economic conditions that would presage
the downfall of capitalism, a fact first pointed ocut by Rosa Luxemburg,

(144) who tried to make good this deficiency with her theory of accumu-

lation.

For Marx, the proletarian reveclution, te which he urged the workers,

would lead to the establishment of communist society. Thus capitalism
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represented for him the end of pre-history. - History proper was about
to begin., Garaudy explains, "For us, Communism is not the end of his-
tofy, but the end of prehistory, man's prehistory which is made up of

jungle-like encounters common to all class societies". (145)

It was Marx's firm conviction therefore that communism was coming. More~
over it was coming not just as an ideal to be hoped for -.it was a real
movement which was even then in its birth-pangs and would finally destroy
the present order. What he envisaged was not merelv a restructuring

of the present system but the establishment ofla new one, Ushered in by
it has hitherto been known, and the beginning of the adventure of

mankind." (146)

The first step is for the proletariat to gain power and this it will do
by reﬁolution.b The aréém goeé on: ''"The proietariat will use its politi-
cal supremacy to wrest, by degrees, all capital from the bourgeoisie,

to centralize all instruments of production in the hands of the state,
i.e, of the proletariat organized as the ruling class, and to increase
the total of productive forces as rapidly as possible'". (147) The hopé
is that the system of inequality and oppression, greed and poverty will
be supplanted by a redistribution of the world's wealth and goods on a

more equitable basis.

The so~<alist cause, though initiated by the working class is for and

on behaif of all mankind. Since the proletariat had suffered the most
inhuman degredations and privations it was tc be conécious of its mission
on behalf of all humanity. But Marx held £firmly to the belief that the
capitalist was evary bit as alienated as the labourer and that communism
was therefore teo embody the liberation of all reople. Communist scciety

was to see the end cf class counflict since in Marx's expectation the



proletariat does not merely substitute itself for the bourgeoisie but
eliminates both itself and its opposition. Communist society was to be
the "classless society'". One of the featureé of the new socliety would
be the.abolition of private property. Individgal property would replace

capitalist private property. (148)

" Other consequences following on the establishment of communist society
would be the elimination of the state, (149) and the demise of conflict
between individuals {150) . Furthermore there will be the maximum
development of the full potential in each person (151) the abolition
of the division of labour (152)  the regaining by man of his true nature
which had been impaired by the alienaticn inherent under a capitalist
system (153)  and the full humanization of man (154). In Marx's utopian
vision man, thus liberated from his subjugation to the tyrrany of the pro-—
ductive ferces and the enslaving relations they create, will become not
only fully individual man, restored man, and social man, but also univer-—
sal man, In the Grundrisse, Marx describes this dimension by saying:

"The basis as the possibility of the universal

development of individuals; the real development

of individuals from this basis as the constant

abolition of each limitation conceived of as a

limitation and not as a sacred bcundary. The

universality of the individual not as thought

or imagined, but as the universality of his real

and ideal relationships. Man therefore becomes

able to understand his own history as & process

and to conceive of nature (involving alsc practical

control over it) and his own real body'. (155)
In Marx's scheme we can now delineate certain significant features.
The first of these is the rejection of the idealist imterpretation of
history in favour cf a thoroughgoing materialism. Ideas develop from

the relationships created by the economic modes of production as do

ideologies, culture and religion.

Then secondly, he affirms that man in his capacity as a werkiag and tool-
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making being is the creator of history. Responsibility for change is
entirely in man's hands. When he changes his mode of production man
changes his whble social, cultural and political configuration. There-
fore he has it Within his power to initiate change. Where he finds him-
self in a situation of oppression and exploitation = as do the prdleta—
riat in a capitalist system - he can bring about change by means of revolu-~

tion.

A third element Marx emphasizes in the historical process is the dia-
lectical nature of historical change. This means that there is a certain
determinism at work and that change comes about under certain patterns

or laws. This aspect underlines the dynamic nature of history.

The fourth feature we need to single out is Marx's eschatology. The
promise cf a future libevrated society is in fact a secularized eschatology.
This fulfils a utopian role in Marx's scheme .in the sense that it motivates
men to seek change and creates the desire to achieve their liberation.

It provides the momentum therefore, for nistorical innovation. This is

the same aspect which we have found in the apocalyptic interpretation.
asp pocalyp P

Then fifthly, Marx designates the proletariat as the saviour of the
_human race, and in so doing gives to them a sense of destiny and impor-

- tance when they perceive their role as a messianic calling.

A further aspect of Marxist teachiné is that it provides a description
of the forces at work in industrial society. Iun doing so he exposes
the enorﬁous power (generated under capitalism) of economic forces to
exercise control over cultural, religious, social and political dis-

positions.

In Marxism then, we find a system which offers a secular alternative to
much that Christianity had hitherto claimed to provide. Marx expounded

a world view which embraced an analysis of the present circumstances of



millions of people toiling in iﬁdustrial scciety with little hope of

ever improving their material lot, a worldview moreover which offered an
anthropologv, a soteriology, and an eschatology, combined with a
messianism and an overriding humaniem. In short Marx gave a description
of present circumétances which was recognizably accurate, a vision for
the future which lifted men's minds to the possibility of improving them-

selves and a hope which could motivate them to do so,

The widespread influence of Marxism and what Kirk calls its "'perennisl
fascination" (156) are factors that do mot need elaboration here. What
we do need to note however is the effect which Marxism has had on the
development of theclogical reflection and its role in the formulation of
liberation theology in particular. The Christian-Marxist dialogue which
took place in Europe in the nineteen-ifties and sixties posed certain chal~-
lenges to theologians. 1In particular it was the thought of Ernst Bloch
which helped theologians to come to grips with the challenge of the

Marxist interpretation of history.

With the possible exception of Recger Garaudy, Bloch more than any other
philosopher from the Marxist. side of the debate was able to discérn a
correspondence between Christian concepts and the Marxist approach to
history. (157) Like Marx, Bloch explored Hegel's dialectical method and
saw that its value lay not, as Hegel himself conceived, in the dialectical
evolution of Spirit as reality but rather in the creation of concrete
historical determinism of the orthodox'Marxist teaching. With teliing
simplicity allied to almost mystical insight he combined idealist and
materizlist strains, juxtaposing the idealist contemplative role with the
materialist revolutionary, and perceiving the relation between biblical
and Marxist insights into the nat#re of history. Bloch perceived alsc the

value in the monistic percention of reality which Marx had championed.



Befere  Marx  there was .. either selfish materialism or an in-

effective idealism in the guise of "

a misunderstood Jesus'. (158)

Bloch believes that thé genius of Marx was that he "at last created sepa-
rate sensitivities; to externality which so easily hardens the heart,
and tolthe goodness of a man who would bring freedom by himself alone.

Only afterwards does he unite the two; he is guided simultaneously, so

to speak, by Jesus with a whip and the Jesus of brotherly love". (159)

In contrast therefore to Marx, Bloch can see the validity of a religion
stripped of its usual idealistic interpretation. His futurism, to which
we shall return later, readily re-theologizes into eschatology, without
losing the Marxist emphasis on praxis. Bloch's aim is to ontologize human
hope and by so doing, he is able to pave the way for.theologians to his-
toricize God;'so.to speay in the future. God thus becomes not a statiq

‘being in the realm of eternity but the power of the future.

Bloch stresses the idea incipit vita nova, a new 1ife begins. Tt is not
the return to, or renewal of a previous iife. - It is essentially novum =~
that which has never been before. This he finds symbolized cultically
both in the mystery religions and in Christian baptism. However, the
really new derives solely from the Biblical revelationrand in particular
from the résurrection. In contrast to the cyclical renewal of the mystery
religions the resurrection is located in linear time, and was completely
without analogy in previous history. Bloch says:

"Instead it emerged in its own right, as a novum
in time; as if before Jesus there had been nothing
in any way really new, but only longing for, and
suggestions and expectations of this one new thing....
and so, for the Christian consciousness, incipit
“'vita nova had its unique starting-point in history,
which was chronically identifiable as 'under Pentius
Pilate?. So that when the divine helper (the Paraclete)
appearved at the end of history (John 16:7) the same
new beginning would start the process of complete
renewal in which not one stone would be left upon
ancther". (160)

Meeks explains '"Christianity remains the single religion which has united
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the uitimum with the novum and net exclusively & primum'. (161) Bloch

however does not leave the incipit vita nova on the purely personal,
subjective level, His vision is utopian and in a later passage more in
keeping with his Marxist presuppositions he declares: '"The form of

incipit vita nova which is attached to the present respects immediate

ends enclcced within the possible range of a human life, they must at the
‘same time set their sights .on the distant goal of a society without aliena-
tion". (162) It is possible to see in this line of thinking how Bloch
overcomes the idealist problem of historical dualism. In so doing he also
enables Moltmann and Pannenberg to discard the traditional concepts of a
God conceived in the conventional metaphysical categories of being and to
rediscover the biblical concept of a.universal and.unitary history.

Bloch's thought hasbtherefore served as a catalyst for much present-day

A}

theological refiection, including that of Miguez Bonino.

5, THE THEOLOGICAL ANTECEDENTS OF LIBERATION THEOLOCY

The bridge between Marxism of Bloch and the liberation theology of

Miguez Bonino is provided by the political theology of Moltmann and Metz,
Like Bloch, Moltmann stresses the future as the factor which determines the
present and by utilizing the insights of Von Rad, is able to break away

from Greek philosophical categories in fashioning a Christian interpretation

of history.

He affirms that the prophetic view of histcry as proclaimed in thke 01d
Testament is the starting point for:a Christian understanding of the
historical process. He gees on to develop his theology in the categories

of promise, hope and tbhe new creation. (163)

Moltmanu accepted the Marxist criticism that the church had neglected the

future as the sphere of God's renewing activity. His theological fermulation
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seeks therefore to re-theologize the future liope emphasized by Bloch. What
in Marxism had become secularized must according to Moltmann be re-introduced
into theology in such a way that Christians can commit themselves not only

to a future life hereafter but to a future before the hereafter. We will

return to this theme later.

Moltmann similariy took the Marxist point, that it is both necessary and
possible to overcome the sufferings and contradictions of the present sccial
order. This is a presupposition which as we have seen, Miguez Bonino and
the liberation theclogians of Latin America have also adopted as their

starting point.

~For Moltmann hope is a call tc pierce beyond present viewpoints in order to
change the existing social reality. Like Bloch and other Marxists, he
believes that hope is 'a basis for constructing a new image of society
which will challenge the claim that present society has reached a harmenious
state', (164) This change, however, cannot be brought about as 2 result

of a purely factual techmological study of existing conditions. Together
with Marxism, MOltmann perceives that an ideological viewpoint is

necessary.

Moltmann furthermore goes along with the Marxist claim that the economic
forces which dominate contemporary man are the root cause of his alienation

and oppression.

Like higuez Bonino, Moltmann‘s.use of Marxism is a dialectical cne. He
criticizes the inadequate humanistic basis to which he believes Marxism is
tied, This was derived froﬁ itssources in Feuerbach and the Enlightenment
and has led ito the divinization of man and the concept of the authentic

society.

Moltmann also criticizes Marxism on the score that its zccount of human

alienation does not penetrate deeply encugh to the roots of the human
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condition., Moltmann recognizes that to substitute one set of working
conditions for another will not get to the cause of Man's internal tensions.

We will see, in chapter four, that Miguez Bonino reiterates this criticism

of Marxism.

Moltménn's third main criticism of Marxism is that the priority of praxis
over theory is impossible. He believes thaf "we must also ask whether the
critical analysis of man's misery, and practical attempts to alter 1t could
ever be completed without such conceptual patterns, which éxtend beyoﬁd
experience and beyond the success of the practical attempts." (165) Here
there is some degree of divergence between Moltmann aud Miguez Bonino (166),
for liberation theology generally places a firm emphasis on praxis as the

locus of truth.

The significance of Moltmann’s theology for this study, then, lies primarily
~in his willingness to accept much of the Mairxist criticism of the idealistic
understanding of reality that has permeated much Christian thought aud
practice., Picking up the category of hope from Bloch, Moltmann has begun

to fashion a theology which repfesents a radical departure from the
existentialist offerings of Bultmann. By wedding Bloch and Von Rad, so to
speak, Moltmann has been able to reconcile God, man and history in a creative
and dialectical way. By.dispensing with the dualism with which Christian
theology had become involved, Moltmern has set the stage for the '"History

is One'" plea which is strongly advocated by Miguez Bonino and his feliow~

liberationists,

Metz focusses on the fact of secularization, claiming that the church
should accept it since the characteristics of plur=lism, openness to the
future, pragmatism and post—athelsm are all aspects which correspond to
a Christian understanding of the world, For Meiz the Christian view of

creation implies 2 perspective on history in which God is seen as its ini-
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‘tiator and dynamic principle. He says:

"We must bring together that which has been so long

disastrously separated: Namely Transcendence {(God),

and the Future, because this orientation toward the

future is demanded by the biblical faith and message

itself." (167)
Metz therefore postulates a unified view cof reality in which God and the
world are nevertheless distinct and separate. As in Moltmann, God is uot
conceived of in metaphysical and atemporal categories. Commenting on Metz's
position, Kirk says: ''‘Transcendence has been converted into .event.
History is real, for God has accepted the world in his Son'". (168)
Thus Metz arrives at a similar conclusion to that of Moltmann, though by
a different process of reasoning. What in Hegel had been the dialectic
‘of Spirit and in Marx the dialectic of historical and economic forces has
become the dialectic of God and history. The dualism of Augustinianism

has been overcome by the monism of Marxism and the groundwork of what

Miguez Bonino was to assert about the unity of history was being laid. (169)

Another potent influence on the develcpment of Miguez Bonino's thought on
this issue is that of Dietrich Bonhoeffer. Like Miguez Bonino, Bonhoeffer
was concerned to repudiate the dualistic theology so prevalent in the
Augustinian tradition, and cited three instances of this trend. (170) The
first was the schclastic scheme of nature and grace in which the realm

of the natural becomes subordinate to the realm of grace. The seéond was
the Lutheran division of reality inte two kingdoms which resulted (as we
have seen) in the autonomy of the orderé of this world being set in
oﬁposition to the law of Christ. The third example was the congregation
‘of the elect. {under Thomas Muntzer) who strugglad against a hostile world
to establish God's Kingdom on earth. Bonhoeffer's description of the

effects of this dualism underiines the results we have previously noted:

[N
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"In all these schemes the cause of Christ becomes a

partial and provincial matter within the limits

of reality. t is assumed that there are realities

which lie outside the reality that is in Christ. It

follows that these realities are accessible by some

way of their.own, and otherwise than through Christ,

However great the importance which is attached to

the reality in Christ, it still always remairs a

partial reality amid other realities". (171)
Such an idea runs counter to Bonhoeffer's concept of reality. EHe is
thoroughly convinced that such a dualism is against both the Biblical
and Reformation principles. The result of such dualism is that man aban-
dons reality as a whole and sets himself in one or the other of the two
spheres. This means that he either has Christ without the world or the

world without Christ. 1If he tries to bridge the gap by standing in both

spheres at once he becomes "the man of eternal conflict". (172)

Bonhoeffer grounds his notion of reality in Christology, which is regar-—
ded by most commentators as the key to his‘;hole théology. 173) For
him the‘pdin£ of departure for ethics is not the reality of the werld

or of the self but of "God as He reveals himself in Jesus Christ"; (174)
This is a word of revelation which God has already spoken. 1In this re~
velational reality alone lies the good, because this alone is the reél,
and it is a concrete not an abstract reality. 1In this way Bonhoeffer
sees the unity éf the reality of the world with the reality of God. The
former possesses its reality only through the reality of God which 1is thé
ultimate reality. Christ vreconciles what in idéalism are the irreconcil-
able - the ideal (or standard) and things as they actually are - what ought
to be and what ié. For Bonhoeffer the inner meaning of God's revelation
in Christ is that here the two realities are reconciled. "The reality of

God" he says, discloses itself only by setting me eniirely in the reality

of the world, and when I encounter the reality of the world it is always
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sustained, accepted and reconciled in the veality of God". (175)

Such a notion supercedes and abolishes all idealism and cancels out the
dualistic concepts of reality. Such dualism is a false representation
which regards the separate spheres as "ﬁltimate'étatié antitheses'" (176)
and such a static way of approaching things leads inevitably to thinking
in terms of laws. Luther's "two king&oms" have to be seen and held to-—
~gether in a polemical unity which Bonhoeffer believes is how Luther ori-
~ginally intended the idea. (177) Bonhoeffer thus conceives of the
world, the profane or secular as taken up into the ultimate reality which

is Christ since they have no separate reality outside of His reality.

This unity of reality is realized concretely afresh in the life of men.
The result is that the life of the Christian, and therefore of the
Christian community is not one of withdrawal from the world for the sake
ofvthe'pursuit of ap ctherworldly spirituality, but rather of immersion
in the world where the reality of God and the world are reconciled. 1In
this sense Christians are worldly, participating fully in the history-

making process of worldly engagement.

The Christian does not have to be the man of etermal conflict but, "just
as the reality in Christ is one, so he too, since he shares in this

reality in Christ, is himself an undivided whole. His worldliness does
not divide him‘from the world. Belonging wholly to Christ, he stands at

the same time wholly in the world". /178)

In the world of.political action tﬁen; wﬁiéﬁ tﬁé libé%étién tﬁeélogians
have chosen as the focus of their theological reflection, there is
(according to Bonhoeffer) nc question of shunning responsibility on the
part of individual Christians or the Christian community. If in the past,
a duélistic theology of history has encouraged political passivity, this

has been a theclogy out of harmony with the underlying truth of the



incarnation which is the locus of the unity of the reality of the world

and God. The Kingdom of God can only be the rule of God when it is his

rule within the reality of the world which he has taken up into the

ultimacy of his own reality.

Whiist Bonhoeffer was writing in order to formulate an outline of
ethics, the orinciple on which he grounds his system applies equally
~well to the realm of history. In fact so well does his statement of
the matter accord with Miguez Bonino's attempt to establish a Christian
idea of history that ﬁe have to keep reminding oufselves that it was

indeed ethics that Bonhoeffer was reflecting on rather than history.

6. MIGUEZ BONINO AND THE UNITY OF HISTORY

Our consideration of various interpretations of history has brought us to
.the stage where we need to recapitulate some of our main findings before
we try to evaluate Miguez Bonino's own handling of the theme of the

unity of history. Our examination of the thought of Plato, Augustine
and Luther revealed that there was an inherent dualism in their teachings
which has influenced much traditional Christian theology and the attitude
of the church to "temporal' affairs. In each of them we find a transcen-~
. dence posited outside of history. Ir Bultmann on the other hand the
transcendence is interiorized but is no less removed from the érena of
historical engagement. For all of these theologians, however, the sphere
of the real, the meaningful, the eschatdlogically significant is net in
history itself but in eternity, the spiritual, or the subjective. Well
then may Miguez Eonino assert that in Chrigtianity as oppoéed to Marzism
there has been an inclination to passivity with regard to the shaping of
history. - fhis has come about through the continued emphasis on the con-
ception of two worlds: 'this present, temporal, earthly one, which had

a preparatory, contingent, and even at points negligible value, and the

eternal one which is the true realw cf life, fulfilment and happiness
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the goal for the Christian". (179)

The doctrine of Providence, begun in Augustine, was an attempt to attri-
bute historical happenings to divine sovereignty, as was the development

of the idea of predestination. Calvin, however, was able to evolve a theo-
logy of providence which aléo stressed the significance and role of leman
responsibility in political actiom. From the prophetic understanding of
history we have seen illustrations of the claim by Miguez Bonino that
history is a conflictual interaction between God and men and £hat the
prophetic witness was itself a participation in history. In addition the
Hebrew .sense of time and of the sovereignty of God combined to create a
sense of the imminence ofvthe future about to break in. The New Testament
rings with a greater emphasis on the "now'" of the saving events, together
with a continued appeal to a future consummation. In apocalypticism we
have seen how the emphasis on the universality of history has been combined
with an ethical emphasis in Pannenberg's theology to produce a convincing

account of the unity of history and the importance of historical action.

In Marxism our study has shown that the dﬁaiism of idealism has to be rejec-
ted and that the dialectical interaction of economic forces propels man intq
the position of the sole creator of history. Marx esbhews»any notion of
transcendence either within or outside of history whilst Bloch puts a
biblical face on Marxism. By accepting the validity of the Marxist rejecc=
tion of idealism Moitmann and Metz u.,e boith able to formulate z theology

of political action which is grounded on a more»biblical understandiang o
history than idealism had portraved. Bonhoeffer's theological grounding of
reality in Christoclogy represents a courageous attempt, to use Meeks' words,
"to overcome the dualism between act and being, the idealistic norﬁs of
natural law and the positivistic apothecsis of reality, and the ethics of

transcendent norms and the ethics of immanent situatiomal decision'. (180)
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When Miguez Bonino refutes the dualism in much traditional theology he deoes
so not only by referring to the polemical nature of history in the 01d
Testament and the problem which Gentile converts have in reconciling two
histories in Christianity. 1In additicn he draws attention to a number

of "pointers".

For one thing there is the problem of the failures of the Church, These
failings contradict any-.alleged continuity between the Church and the
Kingdom of God (which often arise from the Augustinisn or Lutheran con-
cepts). The "history of faith'" has itself been characterized by many of
the marks and features of the secular history which is so despised in the
dualistic pattern of thinking. An empirical consideration leads to the
conclusion that ecclesiastical and secular history are "pretty much of

a muchness'. This known and acknowledged difficulty has given rise to

the awkward theories about "the invisible church, the coetus electorum,

and sectarian views'". (181) The upshot has been, however, that any
attempt to identify the presence of the Xingdom of God with the history
of the empirical church has been.fraught with.difficulties and embarrass-—

ments.,

Then secondly, Miguez Bonino speaks of "our own experiencé cf God's
presence in the world and "the witness cf scripture"” (182) as being
further e&idence of some continuity between the Kingdom and history as
such, Very soon in the church's history there arose the question as to
the eschatological future of people who had not heard the gospel but who
nevertheless had the right attitude., St. Paul made reference to this
problem in 1 Cor. 15:29 when‘he replied to the Corinthians' query about
being baptized on behalf of the dead. Clearly this primitive custom of
vicarious baptism related to the Corinthinian Christians' fears that un-
believing relatives who died might be excluded from the ¥ingdom. The

fact that the Church permitted such a practise and the positive response
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Paul made to their query in expounding his doctrine of the resurrection
clearly show that primitive Christianity was prepared to recognize the
possibility of God's presence and power being active outside the commun-

ity of faith,

In addition, Miguez Bonino points to the reference in 1 Peter 3:18 -~ 1§
on which the article of the creed relating to Christ's descent into hell
is largely bzced. One of the traditional interpretations of the crucial
phrase "he went and‘preached to the spirits in prison, whq formérly did
not obey" is that these were people other tﬂan Christians., If this is

accepted, then it is an indication again that the early Church believed

that God's sovereignty extended beyond the boundaries of the Church itself.

‘A further point Miguez Bonino makes is that.the surprises at the last judg-
ment to which Jesus refers also indicate that any human action in love has
eschatological significance. Here he is no doubt thinking of what He
calls the "eschatological inversion" in such biblical passages as the parable
of the grcat assize in Maﬁt. 25: 31-46, the promise'by Jesus that "tax
collectors and harlots go into the kingdom of God before you" (Matt,21:31)
and his declaration that in the Kingdom of God "the last will be first, and
the first last'" (Matt. 20:16) Miguez Bonino is prepared to admit that
although these "remarks applied first and foremost to Israel, they do force~

fully suggest some continuity between general human history and .the

kingdom'. (183.

In addition, in "Historical Praxis" he further points to the fact that
the dualistic solution tends to use what he calls "a whole slew of
biblical texts' (184) and depands on a hermeneutical approach contrary

to that of the Bible. "In my opinion" he says:
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"its conception of redemption is borrowed from that
of gnostic and mystery religions. The God of the
prophets and of Jesus Christ can hardly be equated
with the soter ("saviour") of such sects, for the
latter is busy trying to populate his Olympus with

a few select souls who have been rescued from the
tumultuous sea of matter and human histecry. The
Gospel cf Luke and the Acts of the Apostles depict

a divine mission that takes on Israel's hope (Luke
1-2) and launches it out toward the limits of this
earth and history through the power .of the Spirit,
The seer of Patmos envisions all the peoples of the
world bringing their offerings to the heavenly Zion.
Paul describes all creation waiting in expectation
for the manifestation of God's children; he pro-
claims the collapse of all barriers, the creation

of a new humanity, and the recapitulation of all
things in Christ. All of these notes in the New
Testament would seem to be incompatible with the
straightening religious view that would make the
history of human beings and nations irrelevant. Thus
the 'dualistic' situation would seem to involve us

in grave difificulties from the standpocint of biblical
theology and its ethical and ideological functionalism'". (185)

It seems to us that whilst what Miguez Bonino says in suppori of these
pointers toc the continuity between God's work and human history may be
true in itself the unity is nct proved or disproved by these references.
Indeed, this seems to us to be tHe weakest part of his whole argument in

the chapter under scrutiny, and its elaboration in "Historical Praxis',

The idealistic notion that realiﬁy is divided into a dualism of the ideal
and the actual has to be rejected because the overriding ontology of

reality in the Bible is one which involves a reconciliation between the
reality of a transcendent God and the events of man's historical pilgrimage.
This unity was well brought out by Miguez Bonino in his account of the

prophetic understanding of history.

The unity of history therefore is guaranteed, not by the occasional refer-
ences to God's working in events that are externai to church affairs in
the New Testament, It is gua;anteed by the sovereignty of God and the out-
working of that scvereignty in the world of men and their history, In a

telling passage Eichrodt states this conviction with clarity. He declares:



"For in the encounter with the Christ of the Gospels
there is the assertion of a mighty living reality

as inseparably bound up with the O.T. past as
pointing forward into the future. That which binds
‘together indivisibly the two realms of the Old and
New Testament - different in externals though they
may be — 18 the irruption of the Kingship of God into
this world and its establishment here. This is the
unitive fact because 1t rests on the action of one
and the same God in each case; that God who is
promise and performance, in Gospel and Law, pur-—
sues one and the selfsame purpose, the building of
his Kingdom". (197)

This link between the 01ld and New Testament in their prosclamation ef divine
sovereignty in history is well illustrated in the universality of history
depicted in the apocalyptic interpretation. The apocalyptists affirmed

the unity of history in three ways. Iﬁ the first of these ﬁays, their

view enqompassed a continuity between past, present and future which were
ultimately embraced within the divine purpose whatever temporary setbacks
had to be encountered. rIn the second place the apocalyptists affirmed

the unity of history because it is a simple goal towards which both the
universe itsglf as well as the history zf men are moving. That goal is

the consummation of the kingly rule of God. In the third place, the

apocalyptists follow the prophetic emphasis on mopotheism and envisage .

the unity of history as "a corollary of the unity of God". (187)

As we have seen Pannenberg makes use of the assential message of apoca-
lyptic in his theology. He doeé}hg%eover, by starting from & departure~
point in anthropolégy. Amongst other characteristics, man is open to
that which transcends the world and this feature affects his relaition to
his owﬁ future. (188) This gives rise to the phenomenon of hope in man.
Following Von Rad's expounding of the prophetic hope Pannenberg draws
attention te man as the historical animal. Israel could experience the
continuity of the chain of events because she knew herself "to bz in on

the goal of Ged's work™. (182) This goal gives Pannenberg his key to the
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whole understanding of the apocalyptic notlion of history. Notwithstanding
Athe efforts of post-Enlightenment man to centre the meaning of history in
himself this is something he can never achieve because he 13 always
trapped in his particularity. (190) The unity of history cannot be
guaranteed by technolcgy or the media of communication either. This,
claims Pannenberg, "is still only accesible from the God of Israel

....The unity of history is established by the appearance of the end of

all events through God's revelation in Jesus". ~(1.91)

The end of history has a universal significance becesuse it is the final
event in which God is vindicatéd as the God of 211 peoples and of all

. creation. By drawing_out this aspect of the apocalyptic message Pannenberg
offers a view of the unity of history which is not only accesible for
contemporary man. It is also useful for liberation theology. Miguez
Bonino, we feel, would establish a better basis for his theology of the
unity of history were he to follow Panngnberg at this point., Miguez
Bonino's usual hermeneutical key is the belief that God and man are
polemically involved in the creation of histery. For some reason he

seems to depart from this method in his effort to renounce dualism

in the New Testament and resorts instead to the method of finding

proof texts. The résult ol this is that he arrives at the right con-

clusion but for the wrong reasons.

Miguez Bonino, however, is correct i» seeking to establish a more signi-
ficant role for human-action than apocalyptic normally allows. He
avows:

"God builds his Kingdom frem and within human history
in its entirety; his action is a constant call and
challenge to man. Man's response is realized in the
conicrete arena of history with its economic, poiitical,
"ideological options. Faith is not a different history
but & dynamic, a motivation, and, in its eschatological
horizon, a transforming invitation'. (192)



Pannénberg's use of apocalyptic, however, is also rooted in the resurrec~
tionAwhich he sees as a '"prophetic revelation" of the apocalyptic vision
ofAthe end., He therefore focusses his concept of the unity of hisﬁpry
both on the nature of God (193) and in Jesus Christ. In the final an-=

alysis, then, his focal point is in chrictclogy.

Bonhoeffer also locates his theology of the reconciliation of the reality
of God and the world in the christological reality. Again it seems to

us that the references Miguez Bonino makes to the New Testament pointers
we have mentioned would have been unnecessary if he had more faithfully
followed Bonhogffer. The latter's forrmlation is a more soundly and
solidly based foundation on which to build the sort of ethical super—
structure which Miguez Bonino has in mind. Dualism has tc be overcome

in incarnatien. Only here can transcendence and worldly realities

j-de

be truly combined. Well then may the Jesu
faith sees it, history has an incarnational structure, thanks to grace.

It thus is in the nature of a sign, a mystery and a sacrament®, (194)

This is a conviction which we feel sure Miguez Bonino would be happy
with. Indeed Miguez Bonino may have formulated his theory of history oh
the foundation laid by Bonhoeffer. J. De Santa Ara and G. Clarke Chapman
have both drawn atpgntion tc the influence of Bonhoeffer on the develcop-
ment of the theology of liberation (195}. It was precisely in the

area of overcoming dualism that Bonhoefier was most helpful, claims De

.

Santa Ana, who proceeds to show that it was threcugh the influence of

-

Bonhoeffer's thinking in Letters and Papers from Pr
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son (196) that the

PERS

Protestant liberation theolegians in Latin America weve proupted to work

"in our time God cannot be used as a

out a theology which declared that
working hypothesis by which to understand reaiity". (197) Miguez

Bonino, moreover, seems to be making an uctmistakable allusion to the

"Thinking in two Spheres" section of the Ethics when he says:

t, Scannone, say: "As Christian
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"At the centre of our faith there is an unavoidable
physical and historical reality: cross, resurrection,
the sacraments, the resurrection of the body, a new
heaven and a new earth. Idealism - the attempt to
dissolve these realities into subjective feelings,
ideas or symbols =~ is in Christian terms a heresy,
whether it comes in the guise of neoplatonic gnoticism,
spiritualistic mysticism, subjective pietism or liberal
Hegelian, Kantian or existentialist philosophy !

Ovr discussion with Marxist materialism cannot be
engaged at this point. We must take for granted the
reality and uppermost significance of the material
world and the material basis of human relationships
aud social processes'. (198)

iguez Beninc wrote this, in Christians and Marxists some time after his

earlier work,’Doing Theologv and it may well be a deliberate correction.
In any event it represents a more decisively christelogical basis for
his rejection of idealism than the arguments he had previdusly adduced.
The recognition. that dualism is overcome in the recounciliation of the
world and God in Christ also leads to the affirmation of the autonomy
of the secular as a valid sphere of activity in which God and man engage
together. in the creation eof history. The clarity with which Bonrhoeffer
expounded this message was welcomed by Latin American Liberation theo-
logians both Catholic and Protestant, enabling them to criticize the
dualism inhereﬁt in the " 'split level' supernaturalist worldview" and
the "clericalization that withdraws the church into a spiritual ghetto".

(199)

Certain important consequenceé follow from this view of history. The

first of these concerns the identity of God. In an idealist scheme God
is robbed of his speéific identity. He becomes an object in our thought
who 1s described in terme of his attributes. In this way he ig thought
of apart from the actions in which he comes to us, calls us, redeems us,

judges us and liberates us. He is the idealist way of thinking
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beingz = spiritual, eternal, perfect, ideal, the Good, and so forth.



When the reality of God and the fcality of the world are seen as a
unity then God is the "I am" who "himself defines his own identity,
he whe is what he wants to be for us and the world" (200). He reveals
himself in his actions in his world. He is encountered therefore only

where he is active, which is in history.,

The Christiar view of history therefore locates transcendence within
history. Idealism portrays a transcendence beyond history "in eternity”
and to which, by contemplation and devotiohal practice we are to relate.
The focus of attention is therefore outside the reality of this world.

Similarly in the existentiaiist way of theologizing transcendence is

\]

located in the personal, interior subjectivity of the individuai, Agaix
the focus of this interpretation of religion is in the authenticity of
the person, which renders the reality of the world irrelevant, This in

arxism lacks any sense of transcendence,

i

turn renders Ged irrelevant, M

deliberately seeking to avoid any such notien since it might smack of

0

compromise with idealism oy veligion., Tor Marx, man alone controls

history even .though he is subject to the dialectical "laws” or 'processes™.

The second consequence 18 that in this biblical view God is working

e}
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3

history when he engages wich man in an action or ennouncement that
involves man in an active relationship with his neighbour and the world,
Miguez Bonino explains:

ere is no manifestation of God in Scripture in
a specific form of action is not includad,
oes not s$peak merely to inform or to wnotify:
s in order to invite, to command, to forbid
in course of action. And this action is
always related to a particular histowvical content -

.

to men, nations, things, eveants'. (201)
In the biblical perspective therefore this is precisely what history is =
God &and man in the pclemical relationship we saw describzad in the 014

L)

Testament and present, though partially concealed in the New.
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This formulation constitutes Miguez Benino's restatement of the doctring
of Providence which had largely excluded man and in so doing had denied
him any possibility of participating actively and creatively in any
historical preject. Here history is seen as a dynamic process of

action and interaction, in which God and man conflictively and dialec-
tically create the new. Upon this founcation it will be possible for
Miguez Bonino to erect his theology of the ingdom of Ged as an
eschatologicalireafity which i1s being buiit in, by and out of this

interaction between God and man.

The third censeguence relates to Miguez Bonino's theological method and

s where God is acting in concert with man

[

epistemology. If histery
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this action must be the scurce of our knowledge of God. In th

scheme man derived his knowledge of CGed from revelation gnd from that

had to be. From the "other world" he obtained an idea or priunciple

which he had to work out in "this world". Miguez Bonino states,

“Obedience is not a consequence of our knowledge
of God, just as it is not a pre-cmndition for ity
chedience is included in our kuneowledge of God.

Cr, to put it mecre bluntly: obcdlenbe is our
knowledge of God. There is mnot = paraEG noetic
moment in our relationship to God. There 1s an
imperfect faith, a faltering faith, but there can~
not be, in the nature of the case, a believing
disobedience....” (202)

Therefore the unity of the reality of Ged and of histery locates the

primacy of our theological datum in action which, in the language of

iberation theology means ocur praxis. Praris is ¥ cour e tha
liberation theclogy mean Jr praxis. Pray is, of course, mcre than

action as such. It is the “two~way traffic that is always going on
between acticn and theovy™. (203) This means that knowledge and therefore

alsc theology is derived from the reality of God and man in action in

history. Another wav of saying this would be to say that our theological

reflection follows from our historical engagement and brings to bear the



mediations of scripture and tradition on that reflection. To use Brown's
words,

"This...1ls an ongoing task, involving our constant
check of action at the hand of theory, theory at
the hand of action'" and it means "not to have a
passive intellectual acceptance of something, but
an ongoing dialectical relationship with something,
in ianterchange with which both it and we are
trarsformed". (204)

on of the prophetic task

=1

This ties in with Miguez Bonino's descript
as involving participation in the process of history itself. It also
relates to Marx'c avowal that the task of philosophy is to change the

world rather than to interpret it.

Praxis then provides Miguez Bonino with the clue to interpret the
biblical category around which he has chosen to build his liberation
theclegy, viz. the Xingdom ¢f Geod. This hermeneutic is one cof histori-

cally engaged prazis which enables him to see the Xngdom in terms of
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"a call, a convocation, a pressure that impels'. (205

e

an active engagement which is what history is and wheve our knowledge of

God begins. By éontrast the idealist hermeneutic begins with a search

of the Bible for truths about God and principles for ethical cenduct

which have to be deduced and then put into opewration. Buitmann's
existentialist hermeneutic reduces all historical action to interior
experiences which have no connection with the uuita;y reality of God aud
history. 1In idealism theology beging "in eternity", in Bultmann it begins
"in me", whereas in Miguez Bonino it pegins in the engagement men make

with God 1im historical action.
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CHAPTER THREE

MAN'S HISTORICAL PROJECT . UNDER GOD

~The key factor in all theolegical interprétations of history is the signi-
figance att;ibut?q to the roles.of God and man respectively. 'The
idealistic échémes concentrate on subjectivity and otherworldliness and
genefally-consider‘hiétorical action to be relatively worthless, A simi-
lar lack of emphasis 6n political activity is to be found in the existen-
tialist understanding. The prophetié account.does give prominence to
concrete political engagement but this is lost sight of to a certain
degree in the New Testament, whilst Apocalyptic has to be re-interpreted
if ethical action on the part of man is to play any ﬁeaningful role in

its scheme. We have seen how the doctrine cf providence elevates the role
of divine initiative to the neglect cof the human side. Calvin, howéver,

has shown a more dynamic role can be assigned to man within the frame-

work of a central thedlogical emchasis on the sovereignty of God.

By contrast, in-the Marxist interpretation man becomes the prime mover and
sole creator of history, The liberation theologians have taken their cue
from the Marxists andlare seeking to re-assert the significance of human

action in history and at the same time to retain the theological stress on

the divine initiative and sovereignty.

Whilst he nowhere acknowledges any indebtedness to Calvin, Miguez Bonino
follows the reformer in underlining thepriority of the divine injtiative
in human history. He does so, however, by using the categery of the
Kingdom of God which piovides an eschatological dimension within which

significance can be clzirmzd for human action without losing the indispen-

sable emphasis on God's prior sctivity. In the second section of the
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chapter on "Kingdom of Ged, Utopia, and Historical Engagement" therefore
Miguez Bonino deals with the fundamental issue that is crucial to his
whole theolédgical enterprise. This can be put in the form of a question:
1" ' . . . ’ . . .

How far can human historical action be regarded as having eschatological

significance ? Does it bélong to the coming Kingdom of God 2"

"Or again, how do we return to the eschatological

Christian faith the historical dynamism which it

seems to have lost ? v

Do historical happenings, i.e. human historical

action in’ its diverse dimensicns = political,

cultural, economic ~ have any value in terms of

the kingdom which God prepares and will gloriously

establich in the Parousia of the Leoxd ? If there

is such a relation how shall we understand it ?

and what is its significance for our actiom ?" (1)
In this chapter we begin by looking at the traditicnal theological
position, and in particular the “distinction of planes' model. Contempor-

v European political thecology has attempted a response and has called

into question the traditional stance. However its answer is inadequate
since it stops short of using any languag. that would imply a causative

conitection hetween historical prazis and the Kingdom. We go on to sce

how Miguez Bonino tries to remedy this deficiency in his use of the cate-

Fh

gory of the Kingdom of God and how he utilizes the apocalyptic idea o

the two aeons.

Pauline concept of the "body" and "Resur-

&

\"\

We then examine his use of the
rection' on.the one hand and "works" on the other as analogies for the

continuity and discontinuity between history and the Kingdem of God. We

take note of additional material he has utilized from New Testament sources

in expounding this theme in 2 later work.

<

. :
We follow this with a study ¢f the Marzist understanding of the role of

human action in history
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creation by men of their

own history and the driving rorces in that history. We take note of what
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Marx said about the role of the proletariat amd productive forces, as

well as the secularized eschatological goal of Communist society.

[}

We also examine some of the futurism of Ernst Bloch and see how this

is paralleled in biblical thought.

We then trace the correspondence and divergences between Miguez Bonino's
thought and Marxism before referring to four contemporary theologians who
provide comparative approaches to the question of the relationship betweeﬁ
the present and the future. These studies — of Pannenberg, ;}fzoltmann9
Rahner and Bonhoeffer - afford us an insight into the value and strength

- of Miguez Bonino's eschatological thought.

1. SOME TRADITIONAL THEOLOGICAL POSITIONS

The classical theological formulaticns of the relationship between faith

and temporal realities have followed idealistic lines.

Augustinianism gave rise to the concept of Christendom. This denied any
authentic existence to "the world', and saw salvation as confined exciu-
sively to the religicus dimension of man's experience. The church became

the sole dispenser of salvation ('extra ecclesiam nulla salus’) and

secular history became largely irrelevant., The church assumed for itseif

a pos

$

tion of power in relation to the world and sought to exploit what~

ever advantage it could gain to furt-er its mission of evangelization.

.

This political activity was pursuad by clergy and bishops with laymen

giving support and assistance where necessary and possible. {(2)

This attiiude, described by Gutierrez as ""the longest histcrical experience

the church has had” {3) 1is by no means extinct in some Catholic—dominated



areas. Indeed, it forms the backdrop to the liberation theology move~
ment of Latin America., It was to some degree, however, superceded by

the "distinction of planes" idea. This posited a sharp distinction

between the church and the‘w0r1d, the 1attef Béing feéafdea as"héﬁiné
an autonomous existence of its own. The Church's role vis a vis the

world was to respect that autonomy. Its influence upon the world was
via the moral teaching it gave to individuals who then exercised their

consciences in the temporal sphere. This is similar to Calvin's position,

The Church was seen as having a dual mission to evangelize iﬁdividuals

and through them to influence society. By converting men to faith and
baptizing them the Churcﬁ adopted the stance of an "order aparﬁ” promo-
ting sal&ation and holiness in the world. When these people then influ-
enced the society and civilization of which they were members she fulfilled
her mission to be "the soul of humaﬁ society". (4) The unity between.

the 'twc planes' was provided by the Kingdom of CGod since both Church

and world in their separate ways contributed to its edification.

Similar tendencies have appeared in Protestant theclogy. One such was
Luther's doctrine of the two kingdoms which we have outlined and evalu-
ated above. (5) Ancther is the doctrine of the sovereignty of spheres
worked out by thé nineteenth century Dutch theologian Abraham Kuyper.
In seeking to counteract the growth of atheism as a development of
Eﬁlightenment thinking in Dutch edulation, Kuyper taught that there
were two types of grace. Special grace was that which operates in the
individual believer's inner life to root out sin., There was a distinc-
tion between this and common grace however, which was the restraint God
placed on the effect of sin in society. It served to maintain the
sovereignty and independent characteristics of the Ged-given spheres o

community life such as Church, family, educaticn and the State. Each



sphere was organic and natural in Kuyper's scheme. It was formulated

in ofder to protect the family's and the individual's rights against the
sbuse of power by tﬁe'state. As in the later Catholic "distinction of
planes" system the individual's role is to go out and permeate the life

of society with Christian principles and ideas. . In this way the members
of the Church are the invisible church in society, the visible'institution
having no right to interfere in the spheré of the state, which has its

own God-ordained sovereignty. (6)

One of the ironies of the history of theologicai thought in Socuthern Africa
is that Kuyper's formulation was later used to justify the apartheid

policy of the post-World-War II South African government. Despite ite
origin as a theological attempt tc defend the individual's rights against
an auvthoritarian sfate, Afrikaner theologiahs have elaborated it to claim
that the policy of apartheid defends the authority of the divimely crdained
inner law of each ethnic group. (7) This has been used to provide divine
sanction for a system which, by severely limiting human rights, achieves

the exact opposite of what Kuyper intended.

In each c¢f these developments we note the more or less rigid distinction
between church and world and the dvalism implied., The inner "spiritual"

life of the believer is scen as the prime locus of Ged's saving activity,whizh
only indirectly affects the historical, or worldly life of mankind.

This privatization of faith probably came to its fullest expression in

the existentialist theology’ of Bultmann.

One of the objects of contemporary political theology was precisely
to combat the implied dualism and dehistorization of the faith which

1 tiong we have now sketched. In order to counter
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followed from the po
this distortion contempourary theologians such as Moltmann and Metz

th by

e

sought to emphasize the pubiic and politicael character of the fa
i

pointing to the prophetic interpretation of history. Now it is charce~



teristic of philosophers and theologians that when they try to reverse

a trend in this way they sometimes gc too far in the opposite direction
aad éverstate their case. C.H. Dodd's espousal of ‘realized eschatclogy!
is tyéical of this type of pendulum effect. The question to be posed

in relation to the political theologians however, is not whether the

~go too far Lut whether they go far enough. Liberation theologiams are

convinced that they do not.

2. THE RESPONSE QF CONTEMPORARY EUROPEAN POLITICAL THEOLOGY

Miguez Bonino contends that the contemporary political theolegy emanating
from Europe has in fact failed to grasp the nettle on the issue of the

connection between historical action and the kingdom of God. In-this

“assertion he follows Segundo who stresses the caution with which German

b

political theology expresses this link. ‘Segundo contends that this

caution can be traced back to the influence of Luther on Protestant theol-
ogy. He meakes the point that for Cgtholic orthodoxy the link between the
planes of human activity and God's eternalvkingdom was the concept of merit,
Merit was the eternal worth of human action énd great value was attached

to right intention.

Luther, however, claimed in his doctrine of justification,by faith that
salvation was guaranteed by Christ's merits zlone. Segundo believes that
this severed the conneciion with human acfion and Luther thereby "szems
to haveAundermined the possibility of any theology of history'". (8)

Our previous chapter has shown how the Lutheran doctrine of the two kingdoms

t
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relationship to history.

similarly narrowad the gospel in terms o:
Segundo maintains that since contemporary political theclogy is very
dependent on Luther®s doctrine of justification it has declined to attri-

bute any causal connection between wankind's histerical action and the



construction of the eschatological kingdom. This is because the emphasis
in the doctrine of justification by faith is placed on God's activity,
-and faith becomes the "confideﬁt-but essentially passive acccptance of
God's fixed plan for human destiny and tﬁe construction of his eschatolo-

gical kingdom"., (9)

He then shows that there is a marked semantic timidity on the part of
the European political theclogians to commit themselves to any language
that would imply causality in the relationship. He quotes Weth who 'says:

"God himself brings about the revolutionary action that is decisive for the

‘coming of his kingdom. His action cannoi be effected or replaced by any

1"

‘human action'. (10) Weth uses the word "analogy”' to describe the rela-

tionship, whilst Moltmann gseS‘"anticipation" and Metz the term "rcugh
draft". 1In doing so they are seeking to maintain the distinction between
the relative and fhe absolute, The European.theologiaﬁs are‘seehiﬁg.to
safeguaid the eschatological kingdom of God as the absolute and to affirm

any political order as relative.

Segundo quotes from both Metz and Moltmann to prove the point he is try-
ing to make. 'Metz says that '"Christian eschatology' knows less about the
future than either Western or Eastern ideologies and ciaims that the
Church "should institutionalize this eschatological reserve by setting
itself up as a court or instance of critical liberty vis-a=-vis social
de&elopment". (11) 1In this way it would be able to combat the inherent

tendency of the latter towards absolutization.

Moltmenn is qucted as saying: "Onlyvthrough the dialectics of takiang sides
is the universalism of the crucified one realized in the world. By con-
trast the false universalism of the church.....is a premature and untimely
~anticipation of the kingdom of God". (12) Segundo concludes that. European

political theology will try to guard against any absolutization whether

1
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it be from the past or the future, from East or West, including both

the existing and projected orders. The bufden of his contention is that
political theology opts for revoiutionary change iﬁ theory only. He
claims that the political theologians bélie%e it is wrong to "encumber
the absolute (here the Kingdom of God) with the weight of the relative
(here perishéble political systems)". (13) The reason for this belief
is that relative values are completely unrelated to absolute values.
Segundo is correct in his reading of the Europeans' pésition, for

the influence of Luther is patently evident in their writings.

Since Miguez Bonino himself follows Segundo here, this excursus into the
latter's argument has enabled us ﬁo get a more amplified version of the
point Miguez Bonino is making. He concludes that, for the European
theologians, ction in history and eschatological transformation are of
different orders.

"One can never say there is a direct link between the

two because the eschatological kingdom is ‘totally other’.
The relevance and relatedness of historical effort is
situated on another plare and is, at best, indirect.

All historical activity is relativized, and eschatology
stands as a caveat against all pclitical commitment.

As a result we seem to get some 'religious' or at least
'suprahistorical’ sphere that takes primacy. The real
eschatological kingdom of God and his message stands

over and above the contingent, secondary, and perhaps
partially inauthentic realm of historical litzration,
While we may use such terms as 'liberation® and ‘salva-
tion' for the latter, cur use is at best analogical

and at worst equivocal. Salvaficn in the real and strict
sense applies to a spiritual, eternal kingdom; only in
an emasculated sense does salvation apply to the tempor~l
realm of history". (14)

He ends with the scathing chservation "The ideological functionalism of

such a scheme is readily apparent". (15)

3. "THE KINGDOM OF GOD AND HISTORY : CONTINUITY AND DYSCONTINUITY

Over against these tentative links, Miguez Bonino boldly asserts a causal



connection by using the Pauline theology of resurrection as a model.

'

This posits a tension of continuity and discontinuity. There is a

continuity in the sense that there is a recognizable identity between

the body of the present life and the resurrection body. But there is
also a transformation, a change (cr discontinuity) which warks the
beginning of .the resurrected life. This is the newness or difference
which Paul emphasizes as a hallmark of the future.
"Such transformation is not a disfiguration or
denaturalization of our bodily life but its fulfilment,
its perfecting, the elimination of corruptibility and
weakness, As a matter of fact, bodily life reaches
its true shape, its full meaning = communication, love,
praise = in the resurrection. Resurrection, far from
being the rescue of a spiritual element in human life,
cleanzing it from the bodily experience and identity
obtained throughout 1life, is the total redemption of
iran, the true and unhindered realization of a bodily
life. cleansed frecm self-deception and self-seeking
(flesh) and made perfect in transparent (glorious) single-
ness of purpose and experience (spiritual) and full
community with God"., (16}

It is necessary here"to note also that this image is more instructive

even than Miguez Bonino himself draws out. For the resurrection body

is part of the age to come of apocalyptic thought. It belongs, in
Paul's thinking, to the coming age, the eschatological kingdomw = and
the same tension of continuity and discontinuity is manifest in the

relationship between "this age" and "that which is to come'". (17}

Miguez Bonino then uses the contepi of 'works' in Paul to underline the
eschatological significance of human action. He claims thaf works
performad in this life belong to the new order im se far as they are
done in i.oves since that new order ''becomes explicit in leve'. (18}

The weight of this claii is best ezamined. by veferring to the biblical

(g

passages Miguez Bonino has in mind. (19) The firs* four verses of
Cclossians chapter three all have an eschatological flavour - e.g.

"Your life is hid with Christ in God". The fourth verse in particular

gives the context of Paul's thought and underiines the present-future

135
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continuity which Miguez Bonino is seeking to emphasize - "When Christ
who is our life appears, then you also will appear with him in glory".
Then again there is the allusion in verse 6 - '"On account of these
the wrath of God is coming" - and-further in vv. 24 25 he says, "knowing
that from the Lord you will receive the inheritance as your reward; you
are serving the Lord Christ., TFor the wrongdoer will be paid back for the
wrong he has done and there is no partiality". 1In this same passage Faul
N ~
repeatedly emphasizes love as the hallmark of the new life or "age':
"Pat on then, as God's chosen ones, holy and beloved,
compassion, kindness.....forbearing one another......
forgiving each other....And above all these put on
love, which binds everything together in perfect harmony.
Here there cannot be Greek and Jew, circumcised and
uncircumcised, barbarian, Scythian, slave, free man,
but Christ is all, and in all', {20)
But Paul is no apocalyptist, for the strict dualism of the two ages is

transformed in his thinking by an inherent continuity. According to
8 DYy y g

Jenni, Paul "believes that he and his readers 'stand in the isthmus of
time between the ages', or better, he beliecves that the age to come

can be entered from within history". (21) This is precisely the line
of argument Miguez Bonino is pursuing, viz. that the works, or good con-
duct of which the hallmark is love, represent the ethical outworking of
the new age which is now appearing in the present age. He says, "Since
Christ has risen and inaugurated a new realm of life, man's existence in
love bears the marks of this new age and will find lasting fulfilment when
this new age will become an unresisted and total realization". (22)

.

In his later work, "Rcom to be People" (23) Miguez Bonino deals at

-
z

greater length with this connection between the present historical actions
and the eschatological kingdom in biblical writings. and since this is
the chapter ve are

the whole thrust of hisz argument in this section of

studying we will reproduce in suvmmary form this later elaboration.
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After referring to the Colossians 3 passage he draws attention to
thé parable of Dives and Lazarus in Luke 16:19-31. The point of the
story, as told by Jesus, was that the rich man's options wecre open
only in this life. Therefore, for him,

"the decisive moment has already passed. Eternity
was already at work while he had been enjoving his
life without caring about his fellow men. The
character and destiny of his life was sczaled then
and there....

The real. question is whether or not here, in this
life, we participate in the 'society' which God
has established with human beings for the creation
and transformation of the world....

This 1life here is the decisive factor'. (24)
The message is clear - that historical actions here and now are deterumi-

nitive of the eschatological destiny. The future is being created now.

The continuity is again brought out in the emphasis Miggez Bonino lays
on the dictum by Segundo to the effect that "There is no love lost in
this world". (25) This he uses as a summing up of the biblical assur=-
ance that ‘iove endures" from I Corinthiams 13,

"The most heroic actions, the most philanthropic or
resounding deeds, can be nothing more than short~
lived manifestations of an action with no value or
permanence. They can be the isolated sound of an
instrument played thoughtlessly. Only love gives
permanence and meaning to these actions. Because
only in love ic there the permanence, the tenacity,
the total commitment, the prudence, and the sensi-
tivity which can achieve a permanent result. There is
one life if there is love and in the extent to which
there is love'. (26)

This can be further illusirated in t+ passages from the gospels. In

the firét, recorded in Mark 14: 3~9 there is related the incident of
the ancinting of Jesus at Bethany. When the disciples complained,
Jesus defended the woman by declaring that she had performed an act

of love which would be recounted wherever the gospel is preached. The
act of love is not lost., It is permanent, ''as eternal as the gospel

itself', (27) He concludes that ""love, like God's word itselif, is

2



eternal, and with his word an act of love will never be without a future"

(28)

The second is the familiar parable of the great assize in Matthew 25.
The criterion for judgment was declared to be the human, historical
actions of mercy and compassion (or the omission thereof). In his
comment and c¢xplanation Miguez Bonino reiterates his assertion that
love is the nature of the future kingdom:

"We decéive ourselves if we see this as a simple

commercial transaction, for a service offered to

a poor person here, you receive a reward later

there. It is concerned with the very nature of the

future which Jesus Christ offers. His kingdom is

the triumph of single-minded and active love'. (29)
The nature of life after death is not given much attention in the New
Testament., The determinative principle is the permanent and undying
character of Christ's love which gives an eternal dimension to human

love. When human love is identified with Christ it participates in

that death-transcending character.

The same principle applies in the gospel account of the raising of

the widow of Nain's son in Luke 7: 11-17. This shows not only Jesus'
po@er to raise the young man back to life (he would die again) but his
death~denying compassion. The incident proves that "“love does not have
to cry over what seems lost. Whoever lives in love here in this life

has a future both here and in eternity". (30)

The conclusion Miguez Bonino comes to is that love gives meaning to the
isolated acts that make up this human life, and that life after death
participates in this same reality. Its foundation and impetus is the

If participating in the love of God manifest in Christ imparts mezaning

to the isolated and disjointed incidents of the present 1ife "such a
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meaningful life must have a future in the afterworld. In ilove and only

in love does our life have a future". (31)

It is important to note that in Room to be People Miguez Bonino is expounding
his theme in a homiletical rather than an academic context and consequently
avoids relating what he says to the apocalyptic framework ue has used in

hié other studies. But the burden of the exposition is the same ~ the

new age which is to be consﬁmmated in the future is characterized by love

and that love has torbe.explicated in the here and now. Actions of this
nature participate in that coming kingdom and so the continuity between
present history and the eschatologicai kingdom is a thread running through
the biblical record. 1In fact the "new age', with love as its hallmark,

has broken into "this present age' and this overlapping of the ages provides

the link between historical action and the eschatological kingdom.

Miguez Bonino also underlines the corpofaté;nature of this kingdom. Since
love is of the essence of the kingdom it necessarily implies a breaking
dowﬁ of the barriers of separateness and a coummunity of persons. This is
also a part of the biblical witness. Indeed, he says, the kingdom

"refers to a humanity that has been transformed on a
renewed earth., It is a vision of a world in which
the creative plan of Ged is finally fulfilled, where
hunger, poverty, injustice, oppression, pain, even
disease and death have been definitely overcome; it
is a world freom which evil has been rooted cut for-
ever. Where the love of God is 'all in all", where the
human love manifested in Jesus Christ has penetrated
all humankind and therefore fulfills God's plan for
creating a humanity which manifests his. love in z
harmonious world which they themselves work, culti-
vate, and make fruitful'. (32)

This is an outworking of the biblical concepts of justice and peace both
of which are expressions of relationships between and amongst people

within the context of love.



Miguez Bonino also makes use of the Pauline concept of God's ultimate
purpose being the uniting together of all things in Jesus Christ which
the apostle sets out in the Ephesian letter. The biblical concern,
therefore, is for a future of humanity in a "collective and organized
¢xistence....a community which is created and recreated in love, in a
world destined to be 'the home' of that community'. (33) Thus the con—
cept of love can never be reduced to individual and isolated acts of kind-.
ness and mercy. It is necessarily a community concept. This means that
if the Christian message is reduced to dimensions that are only private
. . . - - . . ) . . 4

and personal it is distorted. If further, such a privatized life is
lived only in and for itself and is thought of as prolonged eternally
then it is "in truth, hell, condemnation, damnation because love cannct
conform to living a private life'. (34)
The corollary of all this for Miguez Ronino is that love translated into
such corporate terms has an eternal future in the same way as does an
individual action. 1f healing a sick person is an act of love with an
eschatological future so also is a national health programme. It
follows also that political action,. undertaken in love for those suffer-
ing from oppression and injustice is "part cf the gospel”™ (35) Indeed
he says,

"all oppesition to oppression and injustice must have

a future. And for that reason, it is part of our human

service to Jesus Christ's opposition to capitalistic

greaed and bureaucratic dehumanization and the substitu-

tion of monopolies and mult’nationals for an economy

which serves all mankind. it is the struggle to

politically organize the human community with a real,

not false quality, so that people will have equal value,

not just in theory but in actual opportruities for them

to develop their abilities and manage their jobs and

their lives". (36)

The kingdom of God is established in such acts. So too, we are tc see

the eschatological significance of the many acts of sacrifice which

M.

ensure only small amounts of freedom, iustice and human dignity., Some
o =] J
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are only partially successful. But all participate in the kingdom.
In a significant passage Miguez Bonino sums up his eschatology thus:

"But God has invited us to begin to create the

. future and has promised to guarantee and certify
for eternity what we create through personal and
collective love, There is one human history in
this world before death because God is love. And
therefore there is also one human history after
death and after this world. This is the nature
and foundation of Christian hope'. (37)

We can see therefore that in Réom to ‘be People Miguez Bonino expounds

passages from the New Testament which enable him to emphasize the
elements of continuity and causality. The Kingdom life here is deter—
minitive of the life of the kingdom to come and the hallmark of that
kingdom is love.

It is possible here to discern a development in Miguez Boninc's thinking.

In Doing Theology his contention that there is a continuity between

present action and the future kingdom was based on a relatively limited

range of New Testament ideas. These were the nature of the Resurrection

"body" and "works" in Pauline thought and some general remarks about the

foundation which includes both Pauline and synoptic sources. In develop-
ing his thoughts about the importance of continuity however he has to
some extent neglegted his previous emphasis on discontinuity. This ele-
ment in his teaching had been derived from the apocalyptic stress cn

tﬁe future kingdom which irrupts into the present. We now move fo a

consideratioa of Miguez Bonino's use of apocalyptic,

4, - THE KINGDOM AND APOCALYPTIC THCUGHT

Miguez Bonino's idea of che Kingdem of God is grounded in the New Testa-—
ment affirmation that in Jesus Christ God's rule has both arrived and

is yet to be comsumnated. This, as we have shown in the previous chapter -
y e

is related to the apocalyptic framework in which much of the New Testa-



ment message is expressed.

It is important here to note that the New Testament message of the
kingdom involves the very same polarity of continuity and discontinuity
which Miguez Bonino has underlined in his use of the resurrection
theme and the concept of works in Paul. It is in this connection also
that his reference tc deepening our understanding of the apocalyptic
literature can best be understood. (38) The kingdom, he declares

"is not the natural outcome of history. Conflict

and judgment intervene. Yet the kingdom does sal=-

vage, transform and fulfill the 'corporeality' of

history and the dynamism of love and fellowshi .

at work in it, This means that the eschatclogical

reality, in turn, is fashioned, nurtured, and

raised in history'. (39)
The continuity and discontinuity between histcory and the coming kingdom
in apocalyptic thought is brought out in a helpful insight provided

by C.B. Caird who draws attention to the distinction between the

German words Das Ende and Die Endzeit. | The Jewish people, he points

outyexpected the latter rather rather than the former. However, it is
easy to become confused between the one and the other. <Caird says,
"But to expect an End is not the same as to expect an End-time. The

I

one is an event beyond which nothing can conceivably happen. The other

is a period of indefinite duration in which much is expected to happen".

In discussing this observation, D.S.Russell contends that das Ende is

. ) - -} . 3 . — 4
better defined as the transcendental finale and die Endzeit as a temporal

continustion of history in the sense of the kingdom as the earthly

. ~

reign envisaged by certain of the apocalyptists {including Damniel). 1In
‘this way some continuity can te affirmed - both between history and

the end-time and between the end-time and the end. In fact in some apo-
calyptic writing there is a fluctuation between them and even a mingling

‘and merging of the two. {41

142

(4C)



It has to be admitted howesver, that in typical apocalyptic thinking
the element of discontinuity is paramount. The sharp antithesis is
drawn between ''this present age'" and "the age to come'", The awaited

. ! \ . - 3
kingdom is transcendental and other-worldly, and this is the kingdom

that really matters, and on which the future hope is set.

Russell does point out, however, that though contemporary history is sot
clearly in focus in apocalyptic thought, it is nevertheless a signifi-
cant factor in the écenario. Frequently hidden behind obscure imagery
and by the phenomenon of pseudonymity there is an air of unreality

about the whole picture. "Nevertheless continuity remains and history
as well as eternity has a firm place within the revelation of God's
purposes made known to them. The coutemporary scene is the stage on
which the divine purpose is even now being wofked out and it is in
contemporary terms that the kingdom is to e understood". (42)
Fufthermore, despite the prominence which apccalyptic gives to the sal-
vation of the individual there is aliso reference to the community in

the age to come. This is an aspect to which Miguez Bonino has drawn
attention in his teaching. The goal cof salvation is envisaged as a new
séciety, which will manifest justice and peace. With skalom as its dis-
tinguishing characteristic this kingdom is rooted in this werld of time

and history.

This is all in line with the New Testament's eschatological emphasis that
the kingdom powers are at work now as well as in the future. If the
early Christians could cry "Come, Lord Jesus" (43} it was because he
had alfeady come and his reign had begun., The vision of the seer of
Patmos could include, therefore, the praise oi the eiders in heaven who
worshipped God and said

"We give thanks to thee Lord God Almighty, whe

art and who wast, that thou bast taken thy grecat power
and begun to reign'. (445



The stuff of history therefore - the daily action of social life, insti-
tutions, indiQiduals, politics, science and éommerce, is the very activity
of the kingdom itself and not merely a setting against which some otﬁer
'real' or 'spiritual' life of the kingdom takes pléce. The concerns of
secular history, therefore are meaningful in terms of tﬁe kingdom and
can and do contribute towards the establishment of a society based on

peace and justice. "They are, or can become, a means whereby the kingdom

can become visible on earth." (45)

Nevertheless, the other side of the polarity has to be given due con-
sideration. As Miguez Bonino himself emphasizes "The Kingdom is not...
the natural denouement of history'". (46) Human being may be agents
of its coming and stewards of its mysteries., But it is also supramundzne
and transcendent. ¥t is something 'given' = the work and gift of God
himself. Whilst the prayer of the disciples was to be "Thy kingdom come....
k J & (=]

cn earth’ its coming is a consummation, and that implies a break, orv
discontinuity, (47) This sense of "ctbarness" is brought out in the
affirmation contained in a World Council of Churches publication:

"We believe that time is not infinite, that history

will end, that the present heaven and earth will pass

away, that the new heaven and the new earth will come,

that the kingdom of God is not something that happens

in linear continuity with bistory. In this sense

Christians are not naive utcpians or simple optimists

who identify the just and sustaingble society with the

Kingdom cf God". (48)
The discontinuity is also emphasized in contemporary theological dis~
cussion, Wolfhart Pannenberg for example, expresses his belief that
the Kingdom is not the present reality. The latter is all too recog~
nizably characterized by injustice, brutality and war, and this fact
indicates the gap between the present and. the kingdem. The biblical
literature in its realism proclaimed the kingdom as the coming reality.
Even when things were going well, and there was a scnse of God's rule

being evident still the kingdom was announced as the future coming
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kingdom. "In the light of the futurity of God's Kingdom, it is

obvious that no present form of life and society is ultimate™. (49)

However, Panneﬁberg's use of the resurrection as the prolepsis of the
apocalyptic end also leads him to see a continuity between "now" and
"then" and since he also emphasizes history as the sphere of God's self-
'revelation the foci of his theology are fized both in the "here" and the
"hereafter". This is brought out when in discussing the radical trans-
formation of the bo&y described by Paul in I Cor. 15 he makes a distinc=
tion between a structural continuity and a historical continuity, The
transformation effected will be so radical that ncthing willibe unaifected;
the replacement of the old perishable body by the new spiritual body in
.the resurrection of the dead will represent a break between the old
existence and the new, This break is a substantial or structural break.
But Pannenberg affirms on the other hand a historical continuity. The
transformation of resurrection will bring change to the same earthly
body, for "there is a historical continuity in the sense of continuous
transition in the consummation of the transformationuitself" and henée
there is a "conrection between the beginning .and the end point which
resides in the process of transformation itself, regardless of how radi-
cally this process may be conéeived".b {(50) From this definiticn Pannen-
berg is able te argue for a "historical continuity''between the "last

days" and the "new age" in the apocalyptic scheme.

Eor_Jﬁrgen Moltmann, the emphasis is placed rather on the future as the
fulfilment of promise. TFor him, promise declares the "coming of a not
yet existing reality from tﬁe future of the truth....future is that
reality which fulfils and satisfies the promise because it completely
corresponds-to it and accords with it". (51} 7In the 'not yet existing
reality' we find the di;continuiﬁy, but. continuity is affirmed in the

correspondence and accordance between the promise and future. Thus the
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present and the future are linked by hope, which, for the Christian is
directed towards the irruption of the new creation of all things by
the God who raised Jesus Christ from the dead. This again stresses the

discontinuity in the eschatological views of Moltmann, as he calls the

new creation a "novum ultimum",6 (52) For Moltmann, the Christian

response to promise is in hope which involves historical action. This
latter brings the longed—~for future into the présent and so transforms

the suffering of the present. Herein lies the continuity. The discon~
tinuity in the theology of hope consists in its doctrine of the future

of God. (53)

In his understanding of.apocalyptic eschatology, Moltmann again brings
out the element of discontinuity. He declares the theological signifim
cance of apocalyptic to lié in the "historifying of the cosmos," (54)
and sees it as an eschatological and_histgric interpretation of the
coesmos. (55) By this he means that the apocalyptic dualism of the two
aeons applies not merely to man and his history = but to the universe as
well, Thus the natural sphere is "historified” in the apocalyptic

sense that it splits into "a world that 1is coming and one that 1s passing
aﬁay". (56) Thus the change in man, inthisview, involves the conver-
sion of the whole cosmos, since "the whole cfeation is included in ihe
suffering of the last davs. The suffering becomes universal and destroys
the all-sufficiency of the cosmos, just as the eschatological joy will

then resound in a 'new heaven and a new earth' ". (57) Moltmann is at

from this cosmo-
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pains also to point out that when apocalyptic iz vie
logical perspective the "existing bounds of reality">cou1d themselves be
transformed. (58) The end therefore would net be -~ return to the begin-—
ning, not a repristination of creatilon ner a reversion to a pre-feil
condition of purity, but‘a bringing tc be of something wider than the

beginning ever was. The cosmos would thus become involved in the process
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of the eschatoqL

If we allow the validity of this insight - and the imagery of the book of
Revelation, speaking as it does of a ''mew heaven and.a new earth", would
seem to require us to do so = then we can éee that when Jesus spoke in his
ministry of men seeing 'the Son of man seated at the right hand of power,
and coming on the clouds of heaven" (59) he was declaring the arrival

of the future aé a present réality, Apocalyptic sees the end in the
beginning, and especially the beginning of the end time can be seen in

the life and ministry of Jesus which demonstrated the breaking in of

the kingdom. The first advent is a foreshadowing of the.second and his
death and resurrection can be seen as a demonstration of his coming glory.
The witness of the'New Testameﬁt according to Russell is that '"the Kingdom
will be ushered in at 'the end' but through Cﬂrist its life and citizen-

ship are a present possession'. (60)

Miguez_Bonino uses two brief phrases to delineate the relationship
between history and the consummation. On the cne hand, he says, "the
kingdom redeems, transforms, and perfects the ‘corporeality' of history
and the dynamics of love that has (sic) operated in it". (61) Neverthe~
less it is also true that "history arrives at the Kingdom through suffer-
ing, conflict and judgment'". (62) Here he is affirming, in the first
place the comtinuity aspect. However, "suffering, conflict and judgment"
speak of the discontinuity so forcefully brought out in apocalyptic
thought. In order to yield a balanced understanding of the twin ewphases
in both the prophetic'and apocalyptic interpretations these two poles
have to be he1d>in tensicn, and this Miguez Bonino was careful to do in

‘Doing Theology. Both cve necessary for a full picture of the relatiocnship

between history and the kingdom. As Russell has succinctlyexpressed it:
"The kingdom is 'on earth'; the kingdom is "from heaven'; and these two

are one", (63)



148

Part of the appeal and fascination of the apocalyptic view of the kingdom
is its belief that this present age is to be replaced by a new one,

that out of the destruction and death of things as they are there is to

)

arise a new reality. The intervention of what Miguez Bonino calls
"sufferihg, conflict and judgment" is to be the prelude tr new and

better things. A similar vision inspires Marxism. There is to be no
easy optimistic gradual development, as in the nineteenth century liber-l
view of "progress". In fact Marxism understands, says Niebuhr, “as the
purely progressive view of history does not, that civilizations and cul=-
tures do not merely grow but that they must die and be reborn if they

are to have a new life". (64)

5. TBE SECULARIZED ESCHATOLOGY OF MARXISM

For Karl Marx the coming age will see the arrival of communist society.
-
And he was quite definite as to who was to be responsible for inaugu-
rating this future bliss. This was the task of the proletariat. He was
firmly convinced that the dialectical processes at work in the historical.
events of his day were bringing about the dissolution of the capitalist
system., The constant phases of prospérity followed by crises, with
intermittent periods of dullness were some of the fluctuating influences
which all adversely affected the working man. He therefore encouraged
them to strike and to participate in any action which would rouse them
from the torpid state of disinterest into which they were cast by the
dehumarizing forces that were exploiting and oppressing them. He con~
sidered that the cbject of such activity was not just to gain some slight
and temporary econcﬁic advantage, but to awazken their political avarenass
for the role they were destined to play in history. (65) Marx believed
that the working class should crganize itseif as a movement to iﬁitiate

and carry through the revolution needed to inaugurate the socialist era,
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and the forces of capitalism itself were, by their ever growing concen-
tration into larger and larger (but ever fewer) units, turning the
\proletariat into "a class alwzys increasing in ﬁumbers and disciplined,
united, organised by the very mechanism of.the process of capitalist

production itséif". (66)

Marx had perceived that the only way in which his projected communist
society could be brought into being was byrthevproletariat becoming aware
of its revolutionary potential. Thus the task for him‘was to arouse in
the working class their incipient revolutionary consciousness., He has
discovered also that "it is not the consciousness of human beings which
determines their existence, but social existence which determiﬁes

their consciousness'". (67) To parficipate in the ecénom%c-stpuggle

would, therefore, prepare and train them for the political conflict that

s
o

was looming.

~

© ,
There is here a tension in Marx's thinking. For whilst on the one haud
he believed that it was the proletariat's historical mission to initiate
the revolution, he also knew that the very conditions in which they worked
"had the effect of simultaneously numbing them into resignation to their
lot A v .

"The advance of capitalist production develops a

working-class, which by education, tradition,

habit, looks upon the conditions of that mode of

production as self-evident laws of Nature. The

organisation of the capitalist process of produc-— ...

tion, once fully developed, breaks down all

resistance.....The dull compulsion of economic

relations completes the subjection of the labourer

to the capitalist". (68)
In Marx's opinion it is the task of Marxism itself to act as the catalyst
in such a situation. He declared: 'We must force these petrified
relationships to dance by playing their own tune to them'". (69) The

revolutionary consciousness was there latent in the proletariat. It has

to be aroused. Marx saw himself and his teaching as the spark to light
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the fuse which would ignite the revolutionacry explosion. In the "Critique

‘of Hegel's Philosophy of Right" written when he was only twenty-six, the
seed of this idea is already germinating in Marx's thought,
"As philosophy finds its material weapon in the
proletariat, so the proletariat-finds its spiri-
‘tual weapon in philosophy. And once the lightning
of thought has squarely struck this ingenuous soil
of the people, the emancipation of the Germans into
"'men will be accomplished....The head of this emanci-
pation is philosophy. 1Its heart is the proletariat". (70)

Thus for Marx the revolutionary consciousness of the proletariat was the

indispensablé fequisite for social change. ‘In and‘thrbugh this reformed

consciousness the implicit and unconscious historical tendency became

explitic and recognizable, Later Marx referred to this as scientific

socialism, a term he used in order to distinguish it from utopiap social-
ism "which confined itself to propounding an arbitrarily constructed ideal".
(71) One of ﬁéfxism's éélébréfed statemenfs is‘the affirmation thét."fﬁev
history of all hitherto existing society is the history of class struggles'.
(72) Once the unity of primitive communist existence had been destroyed

by the acquisitive avarice which led to the system of private property,
class division began and relations between classes emerged. These took

the form of fricticn, struggle and antagonism. Marx applied his insight

of the dialectic to this phenomenon and hence evolved his theory of the
class struggle. This he believed was the outcome of the developing rela-
tions of production (master-slave, lord—seff, and capitalist-worker)

through the historic stages. The claés struggle was therefore built into
the successive economic structures tluct were erected in these different

phases.

When Marx subsequently postulates the revolution as the culmination of
"pre~history" it is not then a new innovation in his scheme. It represents
the development and fulfilment of a historical trend that has been gather—

ing momentum through the ages. (73)



In Marx's understanding of things, the contradictions in the capitalist
system merely served to polarize the existing antagonism still further
until the inevitable revolution would signify that the breaking point

had been reached.

By terminating pre-history -in this way, the proletariat would, in Marx's
view, eliminate class differences by restoring the humanity of all men
~ as social beings. History was under man's control and Marx eschewed any
idea that-there was any power outside of the historical process itself
that could affect it. Man "is not doomed to run behind history trying
to catch it up". (74) Ue can himself take charge.

"The materialist doctrine that men are products of

circumstances and upbringing and that, therefore,

changed men are products of other circumstances and

changed upbringing, forgets that it is men that change

circumstances, and that the educator himself needs
educating". (75) -

This highlights the crucial role of the proletarian revolution in Marx's
Y _ v
scheme. Man's freedom to create history happens when that revolutior is
ready to break in upon the course of events and interrupt the normal flow
of historical events, This point is reached when the proletarian consci-
ousness ripens and the working class becomes aware of its historical
destiny and opportunity, Even whilst capitalism casts its alienating
spell on mankind it is bringing about its own self-destruction by means
of its internal contradictions. One of these contradictions is the
alienation of the proletariat to the point of historical self-conscious=
ness and its consequent assumption of the role of saviour of mankind,
Van Leeuwen has thorefore described the similarity between the Marxist
plan of salvation and that of the biblical revelation aptly by saying:
"This is a secularised biblical eschatology in which the proletariat
has assumed the broéd features of the Servankt of the Lord, whose vicarious

suffering for the whole creation inaugurates the new age'. (76)
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There are two aspects of Marxism that need to be noted at this point.

The first is that in Marx's soteriolog?, salvation is something achieved

as a result of self-effort by ome section of mankind - the proletariat. (77)
Marx, seeking to deny the Christian belief in creation, could declare:

"A being only considers himself independent when he
stands on his own feet; and he only stands on his
oun feet when he owes his existence to himself.

A man who lives by the grace of another regards him-
self as a dependent being. But I live completely by
the grace of another if I owe him not only the main-
tenance of my life, but if he has, moreover, created
my life = if he is the source of my life". (78)

Marx believed, mutatis mutandis, that man had to save himself. Instead

of his state of bondage and alienation the final revolution will usher
in man's total regeneration. It will not merely bring about material
plenty and a fairer distribution of goods but a spiritual awakening and
liberation. Thus man, by his own efforts will re—create himself as a

totally new being. In the German Ideology Marx and Engels spoke of this

regenerative activity when they said: "The coincidence of the changing

of circumstances and of human activity o. self-changing can be conceived

and rationally understood only as revolutionary practice'. (79}

Then secondly this leads us to Marx's Prometheanism., In the foreword to his

doctoral dissertation Marx had declared, '"Prometheus is the most eminent
saint and martyr in the philosophical calendar" (80) and he is said to
‘have read the works of Aeschylus in Greek every year. (81) No doubt
deriving his inspiration from this annual devotion Marx weaves the
Promethean thread into the tapestry of his thought throughout. Marx's
Promethéus is a colleétive one, in fact the proletariat that steals fire

from Zeus (for Marx, capitalism).

J.M. Lochman has described Marx's interest in Prometheus in three ways. (82)
Firstly he welcomed the rebellious nature of the Greek mythological figure.
He does this on behalf of and for the benefit of mankind. When he brings

the fire back to earth he teaches men to build houses and establish
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settlements., Then secondly he admires Prometheus' martyrdom. Prometheus
is condemned (by vengeance of the gods) to suffer in chains and this
.symbolizes for Marx the lot of the proletariat. Thirdly, he appreciates
‘the stubborn refusal by Prometheus to be céwed_and submissive., Marxists
generally see him as "a human genius moving beyond all the éet Boundaries,
questioning all the traditional prerogatives of the gods, and installing

man as the responsible agent and final hope of the universe'". (83)

Miguez Bonino sees Prometheanism as the key to Marxism. He éay§ ‘Prometheus,
human affirmation - rebellion and solidarity - at the centre of histery:
fhis seems to me tﬁe pulsing heart of Marxism as a historical movement'".
(84) It is here that we find one of Migueé Bonino's important learnings
from Marx,»aﬁd, utilizing thisvinsight from Marx he emphasizes the true
biblical.understanding of the role of man. For him the God of the Bible
vis not a Zeus, and does not impose limits on man's creativity. Rather he
creates man in his own image, makes him a steward in his creation and a
partner in his ongoing task. As such, Le invites him to share in the
eschatologically significant histarical project of establishing his
kingdom. The biblical God "is not a cosmological policeman jealously
watching the frontiers of his untouchable realm" (85). as was the Greek
god. 1Instead of keeping the fire of creation for himself he shares it
with man. He also shares himself. "In Jesus Christ he gbes the way of
"man so that man might go his way: to have life and to have it ‘in abun-
dance, to participate in the life everlasting, the world without 21:d". (86)
As the éartner of God; man is called to use the 'fire' in his ordering
of'the,creation and his life in history. '"Man is a free; creative,
transcending being, an 'eschatological existence', challenging the
'status quo', changing the world, seeking the 'greater justice' of

the coming Kingdom'. (87) These are all statemeﬁts Miguez Bonino would

echo and endorse.
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That Christian theology has not always thus seen man is undeniable.
All too often, as we have previously pointed out, this dynamic, active
.and positive aspect of man's nature has been obscured in a religion

that has encouraged otherworldliness and inwardness.

In his insistence that the workers could not "sit back and await fina1"
success as a gift ffom History" (88) Marx was throwing down a challenge
to the church which the political theologians of Europe and the:theologians
of liberation have finally taken up. In this sense, then, the Marxian
theory stresses the continuity between the now and the then, the "pres-
.ent age" (of éapiéalistic expléitétion, oppression and misery) and the
"coming age" (of freedom and uninhibited growth in the communist society)
by the eschétologically significant action of the proletariat in_assuming
responsibility_for the‘future of mankind. Marx's abandonmeﬁt of trans-
cendence and theism has'forced him to spotlight man as the principal
actor on the stage of world histofy. This Promethean "human affirmation"
(to use his own terminology) is what Miguez-Bonino is seeking to re--
establish by including it in the biblical picture of the kingdom. If the
"Kingdom is not merely adumbrated, reflected, foreshadowed,
or analogically hinted at in the individual and collective
realizations of love in history, but actually present,
operative, .authentically - however inperfectly and partially

realized," (89)

it is because man's present actions in history are of abiding significance.

This human responsibility is further brought out by Miguez Bonimno in a

quotation which he uses approvingly from the Dutch theologian Lanbert

Schuurman, who says:

...."we cannot delegate this responsibility (plaanning

for the world) to someone else since we take seriously man
as partner and co-operator with God. I am convinced of the
need for man tc work, to make history and not to leose time
in creating partial or total sacralizations of reality....
On this point there can be no controversy with Marxists.
The world and its future are our business and we cannot
delegate it to anvone else'". (90)



It is interésting in this connectibn tb find Machovec also drawing
out a similar interpretation from his study of the gospels. Not unex-

: ,
pectedly he drives home the continuity aspect of the kingdom. Because
Jesus and his disciples were not propagating idealism or 6£hérworldii-
ness, his reflections about the Kingdom of God relate to this-worldly:
realities such as history, politics, social situations and the concerrs
‘of men for their terrestrial future. (91) It is significant that Macho-
Qec_has here minimized the "otherness" or discontinuity of the kingdom.
This is a temptation into which Miguez Boninc has not fallen, having
maintained with strict discipline the essential polarity and tension be-
tween both of these two aspects of the bibliéal understanding of the

Kingdom.

\

.Nevertheless,.Miguez Bonino has delvéd more deeply than fﬁis’in his
interpretation of the kingdom by means of the Marxist analogy. In the
latter scheme there is also a marked discontinuity between the present
age of prolatarian suffering and the coming age of communist society
with its projected future bliss. 1In fact, the aim and purpose of the
proposed classless society is to destroy the evils and vexations imposed
by the capitalist system. The very notion of revolution implies this
discontinuity.' It calls for the destruction of the old and its replace-
ment by the new. The importance of revolution in Marx's thought is
brought out in his claim that it was the "driﬁing force of history". (92)
In addition his descriptions'of the .june Revolution of 1848 in Paris and
the Paris Commune of 1870-1 and its suppression (93) indicate the signi-

ficance he placed on the cruciality of revolutionury activity.

It is important to understand just what Marx meant by the revolution. In

this regard, the revolution he believed to be necessary was more than merely

a seizure of power by the overthrow of the ruling authorities. This had
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happened in the French Revolution, and Marx regarded it as a failure
because it did not produce the new type of society, with freedom as its
cornerstone and hallmark which the revolutionaries had hoped for, and

[}

which Marx himself believed to be the raison d'etre of all revolutions.

The reason for its failure, Marx contended, was that the economic founda-
tions of sc.ial life were not understood by those mounting the revolu-
tion. (94) Marx's classic statement exnlaining his concept of total

revolution is contained in his Preface to the Critique of Political Econocmy:

"At a certain stage of their development the
material forces of production in society come

into conflict with the existing relations of
production,.or what is but a legal expression

for the same thing - with the property relations
within which they have been at work before,

From forms of development of the forces of
production these relations turn into their
fetters. Then comes the period of social
revolution., With the change of the economic
foundation the entire immense superstructure

is more or less rapidly transformed. In consider-
ing such transformation the distinction should
always be made between the material transformation
of the economic conditions of production, which
can be determined with the precision of naturail
science, and the legal, politicai, religious,
aesthetic and philosoplhic - in short ideological

- forms in which men become conscious of this
conflict and fight it out". (95)

By his use of his holistic idea of revolution Marx emphasized the discon-
tinuity between the present and what he envisaged for the future. Speak-
ing of the apocalyptic understanding of history and the Kingdom Miguez
Bonino refers to '"the intervening fact of judgment which divides, excludes.
and cleanses ('burns') that which does nct beiong in the new age'. (96)

It is difficult to escape the conclusion that he has seen the continuity-
discontinuity tension in both Marx and the biblical understanding of the
Kingdom and that he has verceived the necessity to preserve it in his own
theological exposition. In doing sc he has been more faithfui and percep-~

tive to both Marx and the Bible than has Machovec.



There is, however, a further level to which this study must proceed as
we examine the parallels between Miguez Boninc and Marx. In the pre-
- wious chapter we referred to Marx's concept and use of the dialectic
as an interpretation and explanation of historical change. (97) 1In
fact Marxist dialectic is to be understood in three ways:
(1) in the sense that the forces at work bringing about
social change in the events of history operate in
a dialectical way or rhythm it is the objective
fact of those processes; :
(2) as a description of those laws;
(3) as a revolutionary force itself since it is fhe
theoretical consciousness — or revolutionary
‘awareness - of the proletariat, by whom the
transformation of social history is to be
brought about. (98)
In accordance with this dialectical movement of history the disintegration
of capitalism was assured by means of the contradictions inherent in that
system itself. Here again in the dialectical movement of history itself,
we have, in Marx's thought, another instance of the strong sente of con-
tinuity he dJetected in the historical process. Capitalism would cause
alienation. Alienation would engender a revolutionary consciousness.
The revolution would sweep away the capitalistic system and inaugurate

communist society. In Marx's view these would all follow as night

follows day —- it was in effect a law of history.

The question of historical necessity arose later when Rosa Luxemburg
emphasized this aspeét of Marx's dbctrine to the excluéion of any
possibility that human will would in any wéy deflect the course of
events. This clashed sharply with the views of tkhe révisionists, led

by Bernstein. (99) In the Afterword to the second edition of_ Capital

Marx quoted with approval the account of his theory by a Russian
reviewer who had said '"Marx treats the social movement as a process
of natural history governed by laws independent of human will, con-

sciousness and intentions'. (100) The continuity therefore is strong



in the sequence of historjcal events.

Alongside this, there appears also an element in Marx's thought which
bvrings out the discontinuity and thus sets up the tension again. This
is the belief that the comine communist society was not a far-off
event to be expected eventually, but an imminent, indeed a present

reality. In The German Ideology he and Ergels declared their belief:

"Communism is not for us a state of affairs which
~1s to be established, an ideal to which reality

will have to adjust itself. We call communism the

real movement which abolishes the present state

of things. The conditions of this movement result

from the premises now in existence'. (101)

The new society was even then in the process of gestation. In The Civil

‘War in France Marx declared that the working class "have no ideals to
realize but to set free the elements of the new society with which old

collapsing bourgeois society itself is pregnant". (102)

Later Marxists héve drawn out with greater emphasis and clarity this
eifect of the future on and in the present. Lukacs, in castigating
revisiénists who separate the movement from the final goal says that
the latter is not a condition at which the proletariat arrive as the

culmination of a process. It cannot be forgotten during the course of

the struggle., "The final goal", says Lukaecs "is preciscly the relation’

to the totality (to the totality of society considered as a historic

process) through which, and only through which, each moment of struggle
acquires its revolutionary content. It takes the daily struggle from a
level of facticity, of simpleness, to that of reality". (163) Here
Lukacs is saying that the final goal is present, giving meaning to the

everyday struggle to achieve it, 1In relation to the present context

he seems to be cenfirming that the discontinuity of the future has arrived

in the present.

1
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Here again then we detect an element of the continuity—diséontinuity.
tension in the secularized eschatology bf Marxism, which Miguez Bonino
Paints to in the Christian sphere. On the one hand there is evoiution-
ary progression by dialectical cohtradictioﬁ and conflict to the future,
and on the other hand the future eschatological goal gives meaning to
the present endeavour. In the latter the evil and suffering of the

- present is partly overcome in the transforwing newness imparted into

it by the presence of the future. In the former there is the grow;h
through conflict and suffering to the new society énd humanity. And
this, as we have seen, is the essence of Miguez Bonino's exposition

of the relation between history and the final kingdom. In Christians

and Marxists he says:

"In other words, history = and ethical action .
is participation in history — must be seen

by the Christian both in its discontinuity
with God's Kingdom (and therefore as the
sphere where evil can only be partially
checked) and in its continuity (and there-
fore as the sphere in which the good of the
Kingdom can be partially anticipated)". (104)

6. 'ERNST BLOCH AND THE FUTURE

Bloch is the Marxist philosopher who perhaps more than any -other has
ventured info the field of transposing Christian categories and Marxist
ideas. In doing so he has concentrated mainly on tﬁe eschatological
aspect of Marxism and has thereby helped Christian theologians to under=—
stand some of the implications of Christian eschatologyv. (105) Bloch's
basic philosophical premise is centained in his celebrated statement,

"S is not yet P". '"Hence the universal.fofmula that applies at the

"~ 'beginning of philesophy. S is not yet P, no subject already has its

adequate predicate’. (106) Tor Bloch, the incipit vita nova, the new

life begins, means that the future of things - of being itself - will

159
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bring forth their true nature and uncover their full potential. The

realization of this potential will come about through hope.

hloch's underlying presupposition is that man has unlimited potential

for self-creativity and in the looking £owafds and striving for some as
yet unrealized goal man awaits his own fulfilment. Man's esseﬁce.lies
therefore not in a return to a golden age of the past, but in an ascent
to the future. This future, which has still to come into existence has
an ontological status of its own since it is a possibility, a potentizl
waiting for fulfilment; both in things and human attitudes. Philosophy's

role is to awaken this dormart utopian possibility in humanity.

'Bloch believes that in the historical record of man's mental and emctional
images and dream-world fantasies lies the key to understanding this_
utopian urge. Men have expressed, albeit sometimes crudely, their ideas
and hopes of a better world, a brighter future, and a rélease from
suffering and pain in the poems,\fairyntales, popular legends and reli-—
~gious yearnings for paradise. Some of these longings are found in the
revolutionary utopias_constructed by ﬂistorical figures - such as Thomas
ﬁuntzer - where a pa;adisal state is expected, which will eradicate evil,
poverty and suffering. He claims that, "Where the negative emotions of
expectation and their utopian images are oriented towards hell as their

ultimate end...., the positive emotions of expectation (i.e. hope) - are

oriented no less absclutely towards maradise'". (107)

.

In commen with other Marxist thinkers Bloch exhitits an appreciation of

chiliastic movements. The key to their motivation, he believes, lies in
their use of the eschatological element inherent in the biblical notion

of the kingdom which "has posited, acknowledged and required the paths cof
utopianism as preparing for the final leap; in the Gospels the idea

appears, not as a heavenly beyond, but as a new heaven and a new earth". (108)
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Bloch however believes that Marxism has prow—ided the only picture of the
future that is_both concrete and consistent. It offers both a theory

abéut it and a praxis which ushers it in. In opposition to the inadequacy of
the previous fantasies Marxism offers "an actively conscious pérticipation'
in the immanent historical process of the revolutibnary transformation of
society...;;The point of a concrete Uéopia is to understand precisely

the dream concerning it, a dream rooted in the historical process itself”.

(109)

»

Bloch, however, is opposed to the Marxian concept of historical neéessity,

‘in the sense of laws of 'necessity of events'. In Man on His own he

declares: "People, not things and not the mighty course of events outside
ourselves (which Marx falsely places above us) write history". (110)

For Bloch, therefore, the determinative element in history is man's own
creativity. Part of that creativity is his capacity for hope and his
reaching towards that for which he hopes. This hope is actualized there-
fore én human activity. Just as in the classical Marxist scheme theory
an d praxis coincide in the coalescence of the proletarian consciousness
and the socialist revolution so in Bloch hope for the Utopia and action
to initiate it coincide. This hope is not something man'receives from
nature. He himself activates the latent hope within himself, and like
Marx's man, cannot sit back and await the envisaged future as a gift to
be received. "It is précisely hope (to the extent that it is joined to

a world that does not.surrender) that neither falls into despair nor

sinks into quietist confidence". (111)

The similarity between this interpretation and Miguez Bonino's exposition
is apparent. Whilst Marx rejects Utopianism, Bloch seeks to concretize

Utopia and sees the key in the category of hope. Miguez Bonino, in line
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with contemporary political theologians (112) has utilized this part of

Bloch's teaching,

Bloch, unlike Moltmann, Metz and Weth, does not see the conmnection between

present action and the future eschatological reality (for him Utopia,

"anticipaticn",

for the theologians\the Kingdom) in terms of "analogy",
etc. He places the emphasis in true Marxist fashion on human causality,
since he sees human hepe as the dynamic force behind history. 3But whiist
Bloch is able to do, this from Marxist premises, Miguez Bonino has to
reconcile his emphasis on human responsibility with his theistic and bib-
lical sources, and this is a ﬁuch more difficult task, Nevertheless it

is Bloch whe perceived the significance and éarallel between his own ideas

and the importance of the category of the kingdom for biblical faith:

“The Kingdom remains the central religious concept". (113) However,

Bloch is careful to.delete all traces of theism from his eschatology.

He believes that, "the Kingdom remains a messianic frontal space withoutk
any theism; indeed, as increasingly demonstrated by every anthropologi-
zation of heaven from Prometheus dewn to the belief in a Messiah, it is

only without theism that the kingdom remains at all", (114)

But Miguez Bonino has 're~theologized'" Bloch's categories without dimini-
shing in any way the positive and full insistence Bloch makes on human
creativity. If the kingdom is both "from above" and "on earth'" and they
are one then there is no threat to the importance and significance of human
ethical action. Indeed, as Miguez Bonino says, even its wedknesses and
imperfections are gathered up and perfected in thevkingdom of God that

is yet to come. '"The kingdom is not the denial of history, but the eli-
mination of its corruptibility, its frustrations, weakness, ambiguity -
more deeply, its sin - in order to bring to full realization the true
meaning of the communal life of man". (115) Indeed, so effectiveiy has

Miguez Bonine welded the insights of Block into his interpretation of
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the relationship between the kingdom in its present and future aspects
that he finishes with a picture that is far richer than any 'messianic

frontal space'.

LY

To take the matter a stage further, we ﬁote~that Bloch also émphasized

the openness of history. Because man is at the helm of history and because
he dares to tope for the new and to strive to actuélize it, it follows

that history must be open, Furthermore, the activity of man in this open,
future-oriented, hoée-actualizing history, includes in its scope matter
itself. Man is to shape the world, as well as to write his own history

in 1it.

.The concept of an open history poses a challenge to any theology of
history. If God, as our understanding of providence suggests, is in con-
trol, how can the future be open ? If God is guiding history to its con-~
summation in the Parousia what place is there for human creativity ? Again
Miguez Bonino has responded to the challenge. He suggests that God charts
the course, whilst men pilot the ship. This is what we understand him to
mean when he says:

"Once we see divine initiative as that action of God

. within history and in historical terms which opens

history toward the promise, we seem not only entitled

but required to use the strong language of growth,

realization, creation which, furthermore, is that

of the prophets and apostles". (116)
Bloch has even allowed a notion of transcendence which he interprets as
the pressure of the future on the precent, This is possible where there
is someone who can orient himself to the future which means someone who
can hope, Here again we have a secularized ccunierpart. to the New
Testament concept of the New Age which has broken into the present and
which we saw earlier was approximated in the thought of Marx and Lukacs.

Whilst these latter would not admit to any suggestion of .trausceundence

Bloch, moving uninhibitedly amongst Biblical ideas can see the power



in the concept, suitably stripped of its theistic and christological
connotations., After accusing Christian mysticism of "hiding the

Christian God under a bushel" he affirms a humanistic eschatology.
"It lies in a downward reversal of the motion,
not of love but of transcendence itself; down-
ward to mankind, so that in the utmost novum of
this New Testament its heavenly Jerusalem will
'come down out of heaven'; and will do so
'prepared as a bride', not as a sacrificial
citar, nor a throne of mercy". (117)

Thus Bloch holds a belief that something — a Utopia - comes from the
future into the present. In this sense Miguez Bonino perceives the

'utopian function' of Christian eschatology. It serves to fire the

imagiration for concrete historical action. It is important, however

to guard against thinking of the kingdom as a utopia which has (literally)

"no place". The concept of the kingdom enables Miguez Bonino to do pre-
cisely what Bloch endeavours to do i.e. to concretize utopia. The

kingdom has a place "both in history and in God's eschatological time"

-~
A}
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(118). For Miguez Bonino it is not a dream of what the future might be but

a mobilizing vision which defines "projectively.....the possibility for
which we work in the present", (119) It embraces an interpretation

of a past historical event, a present reality i.e. mobilizing vision
etc., and a commitment to work towards the longed-for communal life in

a future whicﬁ will embody the great symbols of love, peace and justice.
Thus Miguez Bonino's concept of the kingdom is more all-embracing than

the Marxist hope.

Another point of correspondence between Miguez Bonino and Marxism is in
the rescolution of the problem of historical necessity and freedom. The
outline we have previously given has served to indicate the duality in
Marx's ideas of the motive forces at work in the historical process. On

the one hand we have drawn attention to the Marxian analysis of the
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dialectical nature of history in the successive economic formatiéns which
Marx sees as the epochs of mankind's march. These périods have each beén
seen to embody the tendencies which have éeveloped into the zntitheses

or negations of their own positive characteristics and dynamics. In their
turn these movements have dialectically superseded their antecedant theses
gnd become syntheses on a more advanced level. These successive eras hLave
been seen to be processes dependent upon and deriving from the economic
base in the modes of production. On the other hand we ﬁave observed
Marx's designation of human initiative aﬁd creative drive as the artisan
of hiétory, culminating in the proigtarian revolutionary consciousness
which performs the act of human self-affirmation in the stablishment of
scientific socialism. We thus find ourselves.faced with an apparent ten-—
sion, if not contradiction;'within the interpretation of history which

Marx enunciated.

Marx resolved this problem by positing a correspondenée between them
rather than a dichotomy. 'Men maké their own history, but they do not
make it just as they please; they do not make it under circumstances
chosen by themselves, but under circumstances directly encountered,
given and transmitted from the past'. (120) Furthermore, Marx did not
hover between determinism and voluntarism. For him, the dialecﬁical
process of the.breakdown of capitalism involved the rising conscious-
ness of the proletariat which was to break out in the revolution. He
does not perceive a dilemma between fistofical necessity and conscious
action. iProletarian class—consciousness is both a condition of the
revolution and the historical process in which the revolution takes place.
(121) Whilst it is giving birth to its own revolutionary conscious—
ness the proletariat therefore "passes decisively from the réalm of

necessity to the realm of freedom”. (122)
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Miguez Bonino's solution to the problem of how to emphasize human his-
torical responsibility in an exposition of the doctrine of the kingdom
of God follows similar lines. The "quite unbiblical concepi of God as
a kind of machine érogrammed to produce'cergain facts (the incarnation,
the Parousia) irrespective of the movement of history" (123) though
intended to protect the primacy of‘the~divine initiative, has to be
rejected. That initiativé should be seen rather as "the action of CGod
within history and in historical terms which opens history towgrds the
promise", (124) 1If this action is "within history and in historical
terms" then it is alsc human action, and the divine initiative coincides
with the initiative of men in terms of the continuity-discontinuity

paradox Miguez Bonino has outlined.

The most obvious difference between the Christian idea of the New Age and
Marxism on this point is the appreciation of the present activity and its.
significance for the future. In Marxism the present is to be swept

away. So evil and corrupt is the exploitative capitalist system that

the only good purpose it can serve is to consciéntize the proletariat

for revolutionary activity. In true Old Testament apocalyptic style

it regards the present age as wholly evil. The new age will be the

realm of righteousness. But for Miguez Bonino the new age has begun
already. The works of the new age bélong to the new order of the resur-
rection, Because of this they have a future - the new age will presefve,

fulfil and ccmplete them.

It is, furthermore, the kingdom that gives meaning to the whole content
of the present and that gathers up the isolated fragments of human
_effort in a bringing together of past, present, and future in a
~glorious unity of love. In a moving passage on this theme Miguez Bonino

declares:



"In this respect, we should also ask ourselves
if the thousands of human battles waged to secure
small amounts of freedom, justice, or dignity which
are often bathed in human blood, often only

. partially triumphant, and where often the victory
itself is deceiving, really constitute history or
merely reflect incidents with no permznent signifi-
cance. And the answer is always the same, Chris-
tians should not be cynical in regard tc human history
for the same reason that they should not be cynical
in regard to their personal life. They have learned
to see the power of love manifested in Jesus Christ
to ransom, to perfect, and to give eternal future to
every instant of their personal life and to every
movement in the communal life of human beings. They .
have come to see the love of God preserve and give
meaning to all life'". (125)

In contrast with this, the Marxist future goal of classless society is
'so all-dominant that it relativizes both past and present. Actions in
the "now' or the "before'" are divested of their value unless they are
related to the revolutionary cataclysm to be broughf about when the
dialectical movement has ripened the processes of history. Marxism
sacrifices the partial in the present for ‘the szke of the whole in

the future. It discounts the past in order to deify the future. 1In a

_ guardediy cautious but very revealing admission at the empirical level,
Milan Machovec admits that Marxists today have discovered how undue con-
centration on the paradise to come "can lead to a fanaticism which
abuses and illwtreats the nresent—day members of society'". (126). In
Miguez Bénino's understanding of the kingdom such a callous travesty is
avoided. The present is not only caught up in the kingdom, which has
already arrived and is still to be consummated in the future. It contri-
butes to it-and is a part of it. In a sentence which is absent from

Doing Theology but which he has inserted in the text of "Historical

Praxis" he states "This means that the eschatological reality, in turn,
is fashioned, nurtured and raised in history". (127) Unlike Marxism
where every new synthesis becomes negated in its antithesis we have

here the possibility of the ultimate future of love being shared by the
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present partial manifestations when they are salvaged, transformed and
fulfilled., (128).

-

4

We have now seen that in Marxism thé future-relativizes the past and

the present, We have also examined Miguez Bonino's thouéht and geen

how in his hands Christian theolbgy.can assign significénce to present
action which is gathered up in the expected kingdom. We have now arrived
at the point where we need to compare Miguez Bonino's interpretation of

eschatology with the work of other contemporary theologians.

7. "DOES THE PRESENT DETERMINE THE FUTURE, OR DOES THE FUTURE DETERMINE
'THE PRESENT ? " - (129)

The.developments in eschatological. theology which began with the work of
Welss and ‘Schweitzer in the early years of the present century served to
set in motion a continuing debate. The responses by Dodd and Bultmann
have similarly had théir contémporéry counterﬁarté. (130) 1In the field
of systematic theology, however, the discussion in recent years has focus-
sed on whether the methodological starting-point should be "the future

of the present Christ" or '"the presence of the coming Christ'" (131)}. The
question posed by Moltmann which we have used as the title for this secticn
of our study encapéulates this problém. It has been restated by Molt-
mann, in the sentence, "Is the future tHeologically the 'revelation' of
the present (apocalypse) or is the presént the realized anticipation of

the future (fulfilment) ?". (132)

Wolfhart Pannenberg grappled with this question i. Theology and the King-

~'dom of God. Pannenberg believes that the notion of the future as enshrlned
in the teaching of Jesus on the kingdom of God is the key to understanding
the very nature of God. Jesus taught that God's claim on the world was

to be thought of in terms of his coming rule. "Thus it is necessary to
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say that, in a resﬁricted but important sense, God does not yet exist.
Since his rule and his being are inseparable, God's being is still in
‘the process of coming to be'". (133) This statement is reminiscent

of Bloch's futurism, and also implies a'devélopment'in God similar to
that envisaged in tﬁe process theology of Hartshorne and the philosophy
of Whitehead. Pannenberg guards against this danger by claiming that
"what turns out to be true in the future will thén be evident as having

been true all along®. (134)

For Pannenberg, therefore, God is "the power of thelfuture", (135) and
‘because Géd's Kingdom is not to be thought of simply as a far-awéy event
but as imminent, it means that "God's rule is present and we can even

now glimpse his future glory. 1In this way we see the present as an

effect of the future,‘iﬁlcontrast to the conventional assumption that

past and present are the cause oflthe future”, (136) He sees this future
as an uhprédictable and ambiguous, though nevertheless personal, category.
God is ultimate future beyond whom there is no future. God's ultimate
act of sovereignty, the final coming of his kingdom, will be revealed in
the eschaton. That end has been revealed already proleptically in the
fesurrection of Jesus. The resurrection, however, is a unique event

and therefore history is open because man is free. Pannenberg says:

"In relation to the God éf the power of the future, man is free: free
for a truly personal life, free to accept the provisionality of every-
_thing, free with regard to nature and society, free for that creative

love that changes ‘the world without destroying it", (137)
‘ We. can 00w see that Pannenberg's response to the question posed in
our heading is clearly one which affirms the second of the two options -
the future determines the present. Like Miguez Bonino, Pannenberg has

chosen the kingdom category as the framework within which to expound and
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dQVelop a theology of the relationship between the present and the
- future. His interpretation bfings_out strongly the relativity of the
.present vis a vis tﬁe future.- This means that the present is constantly
under the judgment of the future and this fact? tobuse Villa-Vicencio's
phrase, ''prevents all moral and socio-political complacency énd other-

worldliness"., (138)

Pennenberg's emphasis on the priority of the future, however, has led
him, in contrast to Miguez Bonino, to lay insufficient stress on the sig-
nificance of present human action. Whilst Villa-Vicencio can claim that

Pannenberg's thought is "

significantly political™ (139) we would reply
that it is insufficiently so because of this very failﬁre. It may be
that Miguez Bonino's dialogue with Marxism has led him to lay a greater B
emphasis on the ethical 'imperative inherenf in the biblical.tééchiﬁg on
the kingdom. va so, we see in this emphasis a healt@,cofrective to the

"abstract ethical systems" (140) with which Pannenberg is left.

~

Jirgen Moltmann has found a fruitful way to harmonize the two emphases.
He does so by a semantic study of various words for "future'". 1In the

German word Zukunft there is perhaps some confusion until the equivalents

in Latin and Greek are considered. The Latin equivalent ig_adventggiwhich
carries the connotation of expectation of something that.is to come,
"It means" he says "the arrival or 'coming' of something other, something
new and transforming, which had not‘yet been present in that formr and
is stili not presqnﬁ_és yet'", (141) The Greek word which corresponds
here is parousia which, in addition to the sense of arrival,was used in
reek philosophy tc denote "the present'". 1In the New Testament this is
used to signify the coming of God and cof Christ. As in the 0ld Testament
it speaks of the unique and then final coming of God and of a world

which is in ccmplete harmony with him. In this understanding the future
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does not arise as a consequence of the present, but rather "the present

springs from a future which one must be expectant of in transience'". (142)

‘However, the Latin word futurum carries the sense of that which is yet
to be and is roughly equivalent of the Greek word physis which indicates
something that will bring forth or precduce. Again the German word Zukunft does
duty for this meaning in common parlance. The Engiish equivalents, as
Moltmann's translator points out, would be "Coming" (as in "the coming
year") and future in the sense of what is "ahead". (143) The German word
Futur should be used to indicate potentiality or 'the temporal prolonga-
tion of being". (144) Moltmann goes on to draw out the theological
significance of this distinction. The passion and resurrection of Jesus
are the prolepsis or sending ahead of God's future, the Zukunft. Because
this is so, then the present is determined by him and becomes the seed
of that which is to come. It therefore produces a Futur corresponding
" to the Zukunft. The latter, however has a soteriological role of

justification and reconciliation "in an unrighteous and unreconciled
existence". (144) The ultimate overcoming of this enmity becomes the
Futur of this present., However, Moltmann finishes with a priority assig-
ned to the eschatological. He says:

"The soteriolocical "descent' from the presence of

salvation to the consummating future, however, is

comprehended and enclosed by the converse theological

'descent' from the eschatological sole lordship of

God to the provisional lordship of Christ. It is

only out of historical descent from the future to

the present that the converse soteriological descent

from the present te the future acquires its quicken-

ing power". (145)
Moltmann therefore recognizes the necessity. for lLioman activity directed
to the future, but the formula he finishes with means that God's kingdom

is entirely his own. .Whilst he allows that history must move, through

human endeavour, towards its destiny this is not the same as the arrival



of the kingdom in the parousia. For Moltmann, this human creating of
the future is pérticipation in the mission which looks for the possi-
‘bilities of changing history. (146) But in Moltmann's scheme the
work which men ao finishes with a lesser es;hatological significance

than that which Miguez Bonino assigns to it in "Room to be Feople".

Whilst Moltmann thercfore, represents an advance on Pannenberg in this
respect, the balance in his thinking still lies more with the future
which determines the present than vice versa. Moltmann is in dialogue
with Marxism to a far greater degree than Pannenberg and his awareness
of the sufferings and Godforsakenness of the oppressed in the third

world comes out clearly in The Crucified God. Here Moltmann confesses

the need for "political hermeneutics of faith" and "political disciple-
ship" (147) and says "tﬁe.identifications of the presence of God with
the matter involved iﬁ liberation from viclous circles are real symbols,
real ciphers and material anticipations of the physical presence of God",

(148)

Miguez Bonino takes issue with Moltmann at this point and we shall explore
this disagreement in our next chapter. At this Stage it is sufficient

to note that in Moltmann the political involvement called for is seen in
these sacramental terms. It is a sacrament of the future but only in

the secondary and derivative way described above is it causative of the

future,

/
A third theologiag’to'deal with this issue in eschatology is Karl Rahner
whose golution is io draw a clear distinction between an intramundane
future and the absolufe future. The latter phrase is a term which Rahner
coins as a circumlocution for the word God. The absolute future is

approaching both the individual and the human race. The present is
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described in terms of an absolute becoming whilst the absolute future is
- at work it "and supports it as an inner comstitutive element of
this becoming". (149) Rahner thus combines both poles of Moltmann's

dilemma - the absolute future determines the present and the present

determines the relative or intramundane future,

Rahner's formulation is worked.out specifically in response to Marxism
whose future goal he sees as solely an intramundane future. An intra-
mundane future is ore which is planned by man, Christianity regards such
objectives as "the greatest possible liberation of man from the domination
of nature", and "the progressive socialization of man for the attainment
of the greatest possible scope for freedom" (150) as genuinely human

- and God-given tasks, This task is understood by Rahner as implicit in
the ethical imperative of love for God and neighbour which comprise the
one commandment and aéco&plishment of éuthentic Christianity. Rahuer
believes that Marxism is an ideological utopian view of the future which
confuses the intramunaane and categorisable future with the absolute

future.

By contrast Christianity,.by ﬁaking a clear distinction between the
worthwhile goals of an intramundane future and the mystery of the abscl-
ute future protecté man from the temptation to absolufize his relative
~goals. Such a temptation occurs when he invests in these relative goals
"such energy that every generation is alwayse sacrificed in favour of the
next, so.that the future becomes a Moloch before whom the man exiscing
at present is butherea for the sake of some man who is never real and
always still to come'. (151) Rahner believes that "ultimate radical
significance" is assigned by the ethical iﬁ%erative of Christianity to

)
the work for the intramundane future,



Rahner's scheme has considerable merit. A clear distinction is kept
between the secular, intramundane future which always stands under the
iudgment of the absolute future. Furthermore the relative nature of
thi; future is ably maintained, and the teﬁsiop between the two is fully
emphasized. It is doubtful, though, whether the philosophical categor-
ies he use:c and the ethical imperative.he refers to can ever engender

sufficient motivation for worthwhile action. As the study of radical

apocalyptic movements showed it is the imminence of the future inbreaking

of God which provides the "utopian" motivation for significant actiom.
Man needs powerfui and stimulating symbols to evoke the effort needed to
overcome the oppressive forces of conservatism and reaction. Whilst
Rahner's answer therefore is philosophically tidy it is lacking in the
essential ingredient which Miguez Bonino's category of the kingdom of
God includes - namely h&man hope. (152) As a contribution to the
Christian—Marxist dialogue in Europe Rahner's thought represents a valu-

able clarifying of concepts. In the context of the humanly stultifying

conditions of the third world it is short of dynamism.

Y

The need for a powerful dynamic combined with clear—cut ethical concepts
is provided in the thought of Dietrich Bonhoeffer who begins with the
paradigm of justification by faith., Justification is tle last word.

It is final in a qualitative sense: a§ God's own free word it is
sovereign and independent. As such it is the irreversible and final
word and ultimate reality" (153) and cannot be achieved by a way of
one's own. Consequently it is a judgment on the things before the

last. It is also final in a temporal sense, being preceded by something
that is penultimate bul which occupies a span of time. This penultimate

remains even though the ultimate annuls and invalidates it,

174
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Bonhoeffer goes on to speak of the two extreme solutions which are
'sqmetimes put forward in response to the problem of the relation
Eetween the penultimate and the ultimate, The one is the radical answer
which emphasizes what in considering Miguez‘Bonino's ideas we have come
to distinguish as discontinuity. There is a complete break between

the ultimate and penultimaﬁe gnd that break is the judgment of Christ.
The second resﬁonse is compromise which distances the ultimate to such
aﬁ extent that it has no effect on the penultimate which therefore
"retains its right on its own account and is not threatened or imperilled
by the ultimate". (154) 1In eschatological terms the radical response
is equivalent to thoroughgoing apocalypticism, and compromise to

extreme conservatism. Both are opposed to Christ in whose incarnation,
cross and resurrection is to be found the solution to the problem of

the relationship between ultimate and penultimaté°

In the incarnation the human reality is affirmed as that which is
before the last., It is neither independent (as.in compromise) nor
destroyed (as in radicalism). "He allows it to remain as that which is
before the last, as a penultimate which requires to be taken seriously,

a penultimate which has become the outer covering.of the ultimate", (155)

In the Crucifixion the ultimate judges the penultimate but also shows

it mercy as the penultimate "bows before the judgment of the ultimate".
(156) In the resurrection ﬁew life 1is iﬁparted to man but he still remains
man, in the realm of éhe penultimate, The penultimate is not annulled

by the resurrection '"but the eternal.life, the new life, breaks in

with ever greater power into the earthly life and wins its spacé for

itself within it". (157) Thus Bonhoeffer establishes a relationship
between the ultimate and the penultémate which is christological all the

way through. In a way that is reminiscent of his fusion of the reality



- of the world and the reality of Christ which we looked at in the
_previous chapter here Bonhoeffer sets the penultimafe and the ultimate
in a horizontal polarity. His biographer, Bethge explains that "the

ultimate and the penultimate are correlatives, each conditioning, quali-

fying, and validating the other". (158)

Bonheeffer sees ethics as the preparation of the way from the ultimate *o
the penultimate. And yet the penultimate precedes the ultimate.

"It is everything that precedes the ultimate....It

is at the same time everything which follows the

ultimate and yet again precedes it, There is, therefore,
no penultimate in itself; as though a thing could
justify itself in itself as being a thing before the

last thing; a thing becomes penultimate only through the
ultimate, that is to say at.the moment when it has
already lost its own validity. The penultimate, then,
does not determine the ultimate; it is the ultimate
which determines the penultimate". (159)

The ultimate then is Christ's coming in gra?e. And man's task is to

-

prepare for his coming sincé there is in tﬁe historical situation a depth
of human suffering impeding the coming g% Christ. To feed the hungry is
to prepare the way for the coming of grace because it is a thing before
the last and when done for the sake of and in the knowledge of Christ

"this penultimate does bear a relation to the ultimate. It is a penuiti -

'mate. The coming of grace is the ultimate". (160)

However, more is needed than the amelioration of social conditioms. The
activity of preparing the way must be a spiritual reality. Only repen-—
tance is an adequate preparation, and repentance requires action . These

actions must be directed to two objectives — to be men and to be good.

In the final analysis, however, only the Lord Himsell can prepare the
way for his coming. "The end of all preparation of the way for Christ
must lie precisely in perceiving that we ourselves can never prepare the

way". (161) This explains the emphasis on repentance since "it is
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not our way to Him but His way to us that hias to be prepared and it can
be prepared through my knowledge that He Himself must prepare iteeeess

'Preparation of the way is a way from the ultimate to the peaultimate",

.(162)

Bonhoeffer's dialectic of the ultimate and the penultimate has the advan-
tage that it maintains the ultimacy of the ultiméte whilstvgiving due sig-
nificance to the importance of the penultimate. Indeed, it is this formu-
lation by Bonhceffer which enabled liberation theologians with Protestant
" views to participate critically in dialogue with Marxism.. It clarified

for them the distinction and relationship between what is ultimate and

what is penultimate. By relying on God's pardoning grace (in the ultimate)
they were able to see that the goals.of human justice were penultimate,

and therefore concretizations of repentance. They were attempts to

"prepare the way'" (163) As such the alliance with radical groups was

a valid Christian ethical response to an inhuman situation.

Bonhoeffer's formulation holds a healthy balance between the présent

and the future. The ultimate, in Bonhoeffer's scheme, both judges and

pardons the inédequacies and failings of the penultimate and bence
~guards against the danger =f absolutizing the penultimate. At the same

time fhe concept of "preparing the way" allows greater signifiéance to

present historical action than does the sacramental model used by Molt-

mann. Bonhoeffer embraces the priority of the future brought out so well

by Pannenberg, mainta;ns the clear distincticn between the penultimacy

of the intramundane future and the absolute future we have seen in

Rahner, and still assigns a greater degree of causative sighificance

to present human action than does Moltmann.

Our criticism of Bonhoeffer arises when we compare Miguez Bonino’'s
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teaching on the kingdom of God with Bonhoeffer's treatment of the
ultimate and the penultimafe. Miguez Bénino, it seems to us, takes
‘the essential elements of Bohhoeffer's thought at this point and uses
them as the basic structure for his exposition of the kingdom of God.
By so doing he is able to clothe the more spatially structured accounf
of Bonhoeffer with symbols that are at.once both moure biblical and
more dynamic. In this respect Miguez Bonino has overcome the lack of

an adequate eséhatoiogy in Bonhoeffer's scheme. (164)

By utilizing the category of the kingdom of God Miguez Bonino has been
able to develop an eschatology which maintains a healthy balance between
the present and the future. He emphasizes both the judgment and the
redemptive grace’of the promised future kingdom whilst at the same time
underlining the way in which these liberate us to participate in the
historical eﬁterprise of the present, Consequently he can claim
"eschatological permanence'" (165) for the "concrete historical opticns'
(166) which the gospel impels us to make here and now. Because these
undertakings are penuitimate God "will rescue what is significant and
destroy what is negative'" (167) The relation between the present and
the future therefqre is positive, dynamic, and dialectical and herein

lies the strength of Miguez Bonino's theological work.

Miguez Bonino then sees the future, the ultimate, (the "absolute future"
of Rahner) as a call to and therefor~ determinative of the present, At

the same time it is & judgment on the present. The result is of crucial

.

importance. He says:

"There is, therefore, also a critical and polemical
dimension in the Christian witness which consists

in bringing to judgment the human situation and
assuming its conflicts and contradictions in terms

of the realization of God's announced purpose'. (169)
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The question then arises as to how the Christian is to determine where
- his engagement in the historical situation will begin. He must of
‘recessity choose between available political alternatives. This involves
him in relating his understanding of God's ;edemptive purposes to his
assessment of the contemporary socio-political situation. t also
raises the issue of political and ideological mediations and we now turn

our attention to this aspect of Miguez Bonino's theology.
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" "CHAPTER ' * "FOUR

IDEOLCGY AND POLITICAL MEDIATIONS

Inherent in the liberation theology enterpriée is the unquenchable
conviction that Christians must act in order to bring about a more human
‘condition of life for all men and women. Thére is the further recogni-

tion that if this action is to be in any way effective it must be actualized
in the'aréna of political endeavour. Anything which stops short of commit-
ment to a political programme is destined to peter out in the quicksands

of comfortable neutrality, ideological self-deception or well-meaning

but ineffective intentionality.

The need for engagement in the process of history-making is taken a step
further as the theologiaqs cf liberation recognize also thaf in order to
“concretize this commitment Christians must use whatever résources are
available to them. Hence they have turned to the social sciences in order
to utilize the research knowlédge and insights about human socilety gar-

nered in those disciplines.

Alongside this ultilization of the social sciences has come the awareness
that these sciences are not value-free. Despite the rigorously scientific
methodological codevwhich the human sciences strive to maintain they are
influenced consciously or unconsciously by idéological factors, Libera-
tion theology theréfore acknowledges the need for a critical discernment
of ideélogical influences and goes on to assert the necessity for iceolo~-

gical self-awareness on the part of both the social scientist and the

theologian,

In addition to discermment and self—-awareness, however, the liberation

theologians firmly believe that the Christian has to choose between the
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ideological and political options that are open to him. Whilst he may
be aware of factors in an& ideological option which are not in harmony
with his basic Christian convictions, he may — indeed must. — throw his
‘weight in with some ideology and its corresponding political concretiza-
tion. To remain neutral, or to distancé oneself from the ideological
conflict is, the liberation theologians believe, to avoid engagement ~nd

involvement. Also it is nmot possible.

‘The myth of ideological neutrality is particularly abhorrent to these
theologians. They contend that an individual who purports to remain
uncommitted ideoiogically is mérely deceiving himself and his failure

to engage in political action renderé void any claim td profess Christian
love. The effect of neutrality and non-commitment is that thé person
ends up unwittingly supporting the ideology of the status éuo and the

politics of conservatism.

The problem then arises for the Christian as to how he is gcing to decide
between the majority of Christian theologians in claiming that

our understanding of the Bible and the gospel message and the."theologico-
hermeneutic reasoning or instrument" (1) used in this interpfetation

enable us to ascertain criteria for judging between choices.

Social sciences, ideology and biblical and theologiczl interpretation
then, constitute the human mediations which it is necessary to identify
" and use in the process of transposing Christian love into meaningful
historical action. 1In the présent chapter we shall first examine Miguez
Bonino's own reasoning about the need for and use of these mediations
gnd follow this with a comparative study of four other models by theologians
who have sought to set out a social ethical system. In this section we lcok
at the social ethics of John Howard Yoder's radical reformed model, Karl

Barth's neo-crthodox formulation, Reinhold Niebuhr's Christian realism,

and Dietrich Bonhoeffer's theology.
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In our third section we examine the debate between Miguez Bonino

and Jﬁfgen Moltmann which spotlights some of the basic differences

between European political theology and liberation theology. This leads
into a consideration of the relationship between ideology and Christianity

and here we refer briefly to the position of Peter Berger.

In the final section we will see how Miguez Bonino delineates points
of agreement and disagreement between Christian theology and Marxism over

this question,

1, 'MIGUEZ BONINO'S TREATMENT

Miguez Bonino deals with the question of historical mediations by again
~utilizing his key caﬁegory of the Kingdom of God. If God's initiative is
understood as his action in opening history towards the promiée then the
crucial issue for Christians becomes not fﬂhere is the Kingdom to be

discovered ?" (which would be little more than an intellectual exercise)

L
73

but "How am I to participate in the Kingdom ?" From this standpoint
the Kingdom is seen not as an object to be observed, discovered and inter-
preted with rational tools, but an impirical movement.

"a call, a convocation, a pressure that impels.

. History, in relation to the Kingdom, is not a

riddle to be solved but a mission to be fulfilled.

That mission, one must hasten to add, is not a

mere accumulation of unrelated actions, but a

new reality, a new life which is communicated in

Christ, in the power of the Spirit." (2)
This commitment to action, or historical engagement, involves working out
"the sort of individual and communal quality of life which possesses
eschatological significance. This poses, for Miguez Bonino, the question
of historical mediations. 1In examining this aspect of his thought we

find it necessary to refer to his writings both in "“Historical Praxis"

and Christians and Marxists in greater detail than was necessary for the
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previous two sections. We do so because in Doing Theology he introduces

his argument with Moltmann at this stage. We prefer to consider this
aspect of his thought later in our study and to trace here the develop-
ment of the theme of mediations in his lateé works. The argument with
Moltmann is left out of "Historical Praxis" altogether in favour of an
approach to the issue of_historical mediations in the contemporary

Latin American context, whilst in Christians and Marxists he explores

the concept of mediations still further.

Miguez Bonino is unequivocally in favour of articulating Christian obedience

through the use of mediations. In the final chapter of Doing Theology

he sets out briefly his ideas on ecclesiology and claims that the church
has to opt for a concrete historical praxis on either the right or the
left. This involves it 3n making a decision of faith in which a church
becomes a community of faith and which "places it for or against Christ'.
(3) 1In clarifying this statement he gives a definition of what he means
by mediations. He affirms the need to reject all fanaticism by

"recognising that a Christian option cannot take

place except through mediations; a theological

and ethical reflection which incorporates a

certain analytical and ideological understanding

of history into a careful and intelligent listening

to the word of Scripture and the tradition of the ,

church." (4)
In this sentence Miguecz Bonino makes three important declarations which
constitute the core of his thinking on this subject. The first is his
conviction that mediations are absolutely necessary both for histcr-cal
engagement and in order to avoid fanaticism. Secondly, he believes one
of the necessary mediatione te be a scientific and ideological anralysis
of contemporary society. In the third place, the interpretation of the

biblical witness concerning the general nature of the kind of life appro-

priate to the Kingdom is a further mediation which he considers to be
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" points by asserting that the mediating factors are: theological inter-

.pretatjon, scientific analysis and ideological synthesis., (5)

The use of theological interpretation as one mediation and scientific
analysis as another corresponds with Miguez Boninb's constant allusiou

to "the double hisforical reference" of the faith, (6) By these he

means the "Chtist-rgference" on the one hand which is needed to maintain
thé identity of the present reality of the kingdom.in genéral history,

and on the other haﬁd the "present" historical reference which alone is
the ;oil in which our faith is rooted if it is to be relevant., (7).

The similarity between Miguez Bonino's formulation.of this tension and the

christological theology of Bonhoeffer is plain to see.

Miguez Bonino believes that the theological mediation can be further
“elucidated as
"the reading of the direction of the biblical text,
particularly of the witness of the basic, germinal
events of the faith. They seem, in fact, to point,
in their integrity and coherence, to certain directions
which such concepts as liberation, righteousness;
shalom, the poor, love, help us to define'". (8)
He contends that it is not possible to derive from the Bible a set of
laws for contemporary society. But it constitutes the crucial referent
for a contemporary faith and
"It is indeed possible and nécessary to underline a’
"¢ontinuum, a direction and a purpose in God's historical
action as portrayed and irterpreted in the Scriptures,
which is conveyed through such expressions and symbols
as ‘'justice', 'peace', 'redemption’ in their concrete
-biblical illustrations”. (9)
Miguez Bonino is careful, however, to stress the equal importance of the
mediation of scientific analysis. This has come about as a result of the
growth of éociological thought in Latin America and it has provided a new

direction for theological reflection. The particular insights provided

through sociological analysis have been: (a) its assumption of the
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problem of dependence and liberation as a basic.structure of analysis |
and (b) its substitution of the revolutionary nature of liberation
"in place of the liberal concept of libérty. This perspective has led
sociology itself, according to Miguez Bonino, to rearrange its own cate-
gories and tools. (10) These new categoriés were fundamental in providing
theology with a scientific structure to enable it to understand, analyze,
and devélop the fevolutionary praxis of cu increasing number of Christians.
Previously the theologians had no tools with which to approcach this phenomehon
which ig the starting-point for tﬂe theology of liberation. . (11) |
It is to be noted here that when Miguez Bonino speaks of scientific analysis
he is referring to radical sociological theory. This is to be distinguished
from the traditional academic sociology which sought to be rigorously objec~
tive in its studies of society. It is held by radical sociologists that
academic sociology functions and makes its analyses from the pfesuppositions
and viewpoints of capitalism and therefore_gccepts a bourgrois ideolbgical
starting point. It presupposes respect fornthe given order and stresses the:

7y

objective external character of social realities.

Radical socioiogy on thé o£hér hand hoids that capitalist society is in

- the grip of social problems which have an economic basis and can never

be solved until they are reéognized as symptoms of the malaise which a
capitalistic economic system spawns. The ideological nature of conservative

sociology is indicated by Shaw when he says:

"Sociology arises and assumes the economic problems are
"solved, when economic problems have ‘become transparently
social problems which cannot be solved within the framework
‘of bourgeois economics. That is to say, when the social
character of capitalist production, veiled by bourgeois
economics’ has become apparent in the revolt of the chief
force of production, the working class, sociology arises

as a theory of how to respond to this revolt without
abclishing the capitalist mode of production., Sociclogy

recognizes the social character of productio.: — but by
denying that it is to do with production which is a
matter for economics'' (12)

The determinative criterion for sociologists is their stance on

Marxism. Shaw again says "The litmus test is still the attitude
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of sociologists to Marx". (13) This means that radical sociologists

have an avowedly ideological starting point but their claim is that conserva-

tive sociology, though less aware of it, is no less ideological.

Radi¢al sociologists, then, operate from Marxist premises and therefofe

begin with a theory that is critical of capiﬁalist society. It simultaneously
offers en alternative. These people see the social problems as originating
from the class conflict they believe to be inherent in the capitalist

system and they believe that only a Marxist—-type revolution can resolve the
underlying tensions. - They still seek to pursue research with honesty and
integrity but they "add Marxism to the tradition théy share with the

conservatives". (14)

Hence the relationship between ideology and the sociazl sciences is itself an
ideological issue and when Miguez Bonino calls for a mediation which is
scientific it is this self-confessed, radical, Marxist-orientated analysis

that he has in mind.

In "Histotical Praxis" Miguez Bonino describes the analysis of the his-
torical context as "Ideological'. He says:v "Both cur personal and our
collective actions ~ be they political, economic, or simple.face-to-face
interpersonal relations - express some understanding of humanity, reality
and the future. In short, they constitute an ideology.'" (15) 1In this

article he goes further than he did in Doing Theology be relating the

mediations he speaks of to the actual present situation in Latin America.

He finds the praxis of Christians there falling into two. camps. One of

these cpts for a consenvative stance waith regardvto political and

economic structures - a preservation of the status quo. The other is

more radical and is calling for a switch to a socialist system with the
concomitant socio—politicai changes that would be necessary. He then affirms

¥

his belief that the mediation of theological interpretation justifies the
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use of the concept of liberation which is derived from fhe direction of
the prophetic message, the ministry of Jesus, and the '"new life in Christ"
"as described by Sf. Paul, These together point to liberation, which mode
of life can be spelt out in terms such as "justice, solidarity; the

real possibility of accepting responsibility for oneself and others,
access‘to tﬁe creation that God has given us, freedom to establish one's

own community through one's own effort and love, and space for worshipping

God". (16)

Such a quality of life he believes is not manifest in Latin America.

The capitalist system with its internatinnal monopolistic tentacles .

"is not a viable structure for historicizing the kind and quality of
human life that has a future in God's kingdom'". (17) On the contrary
they are potent contradictions. Instead of liberation the Latin American
scene portrays rather oppression and slavery. Thus those Christians who
have become engaged in the struggle for a socialist order are seeking to
alter the status quo. Hence.Miguez Boniro can say:

".....for us Latin Americans today socialism, as a

socio~economic structure and a historical project,

is viewed as our active correlation with the presence

of the kingdom insofar as the structure of society is

concerned. On that level it represents our obedience

in faith and it is the matrix of theological reflection'. (18)

He goes on to stress that there is no intention to absolutize a socialist
order. The project to create such an order is a human, historical effort,
and as such, is to be transcended both historically and eschatologically.
Here again we see.the - influence of Bonhceffer's category of the ultimate
and the penultimate. Miguez Bonino brings out clearly the relative nature
of the proposed order - it is "more in accord with the kingdom than the
(19) ‘ ,
existing system",/but it is not coterminous with the Kingdom. Neverthe-~

less Christians will be motivated to cevaluate and criticize it in order

to move beyond it even in history.
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The mediations involved are, Miguez Bonino admits, human and failible,

- and therefore they cannot be absolutized. 3But an option has to be
.taken since one cannot evade the issue merely because of the relative
nature of the human enterprise. To pursue the erroneous option would
be disobedience. Returning to Bonhoeffer's discerpment oi justification
as theAultimate Miguez Bonino concludes, '"'Here again the last word is
'salvation by grace' through faith. Working in and from a concrete
historical commitment, we cannot hope for the kingdom and our activity

to coincide in any way exeept through the gratuitous mercy of God"™. (20)

In Christians and Marxists (21) he delves somewhat more deeply into the

question of mediations. Mediation is, he affirms, of the very nature
of any historical movement, and he cites the role of the party of the

proletariat in Marxism-Leninism as an instance of the human, concrete
_ e

ievel.' But he also stresses the uniqueness of Christ's mediation in the
1Christian scheme. Because the Christisn perspective sees alienation as
a radical and fundamental eetrangement it calls for a mediation that 1is
practical, It differs from the Marxist scheme in that it claims the
alienation is so fundamental that man cannot save himself, This dilemma
is solved christologically. Here Miguez Bonino draws from the insight
of Dorothee S6lle who distinguishes between a substitute and a represen—
tative. The former takes the place of the pefson for whom he substitutes,
replaeing and displacing him. The representative acts on behalf of those

he reprzsents who are usually "a minor, an incapacitated, a powerless
s

.
L

pefsbn or group'. (22) As an interim expedient he does for them some-
thing which they are unable to do themselves. The purpose is to empower
them so that they can wentually do it for themselver. Miguez Bonino
believes that this sort of representation describes the mediation of
Christ which aims to recreate man as "'God's free and active agent in

God's humanizing purpose®. (23)
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He goes on to consider Christian ethics which he describes as '"the search
for ways of reali;ing concretely in the world the power and efficacy of
sclidary 1ove".. (24) This search involves restoring the Christian under-
standing of love from its bourgeois captivit§ in idealistic, sentimental
and subjective forms to its Biblical setting. The Biblical understanding
of love shouid be seen in terms of the establishment 6f God's K'ingdom o=

"the sovereignty of his covenantal, humanizing love". (25)

The breaking in of the Kingdom is seen in Christ's ministry as it fulfils
the prophetic promise of Isa. 61:1-2 which was used by Jesus in the
programmatic definition of his work in Luke 4:18 £f. When the Apostles
carry on the minist;y of Jesus they are taking over where the mediating
representative (as previously defined) handed it to them.

"A Christian ~thics has as its ultimate horizon the shalom

of the Kingdom and as its immediate criterion and power
the redemptive mediation of Jesus Christ.

The indissoluble unity of this horizon and the mediation
are at the heart of Christian witness''. (26)

Here we note the similarity again with the formulation by Bonhoeffer,
The eschatological ultimate is? in Miguez Bonino, the shalom of the
Kingdom and the peﬁultimate‘is here the redemptive mediation of Christ.
Théir unity is a christological unity, the touchstone for Bonhoeffer's

A\l

formulation.

For Miguez Bonino, the crux of the problem is the task of getting from

the piblical cluster of concepts - love, peace, justice, liberatior, -~

to‘the concrete historical situation, He states his position well when
he says:

"Christian w«:zhics, nevertheless, faces still a crucial
problem. How do we do justice effectively in the world ?
The hungry, thirsty, naked, foreigners and prisoners

of the world are always historical beings, caught in the
web of human economic, political, social relationships.
OQur obligation to them cannot escape the complexity of
such relationships. In other words, Christian ethics
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has to do with the problem of liistorical mediation.
We cannot at this peint simply reproduce biblical
models because we live in a different world". (27)

JHence there is the indispensable need for a contempofary sociology,

politics and economic theory.

Miguez Bonino then mentions some of the classic instances where the lack
of a'consciousiy formulated mediation has led to the‘unwitting smuggling.
in of interests of those constructing or using the system. One such
instance was Calvin;s attempt at Geneva to apply Old Testament legal
injunctions literally. Another was the Anabaptist use of the New Tésta-
ment guidelines. Similar tendencies have been apparent in the scholastic
concept of "natural law" and the Lutheran doctrine of thé two kingdoms.
All of these schemes have suffered from the weakness that their creators
were unconsciously ménipulating them for their own political or economic

purposes.,

In the case of Calvin and the Anabaptists the result was fanaticism,
whilst the 'matural law" system led to confusion, The "twc kingdoms"
formulation by Luther led to the ideological servitude of the German
Christian movement under the Nazi regime as well as the "thinking

in two spheres" (to use Bonhoeffer's phrase) appareﬁt in the capitalist

interpretation.

The danger of fanaticism crops up again in Miguez Bonino's exposition in
"Historical Praxis". Here he points vut that some theologians have

started their ethical systems by asking "What is God doing in history
today?" They then attempt to identify God's actions with human programmes.
He admits that there may be some value in such an endéavour but it 1is

prone to the fanaticism of the crusader. '"Cnce people think they have
discovered 'what God is doing' they quite logically tend to absolutize

it and their own actions; they are led to sacralize their own ideology'. (28)
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Miguez Bonino believes that Christianity has lacked an adequate mediation
for analyzing the dynamics of society.and its own role in it. This,

he claims is provided in Marxism which he describes as "a scientific,
verifiable and efficacious way to articulate love historically"., (29)

He derives this belief from his premise that the ethos of the Marxist
enterprise can be suumed up in the affirmation "solidarity (love ?)

is better than égoism" (30) Following Rubel he sees the focus of Marx's
theoretical formulation as stemming from the humanist tradition. (31)
The rejection of capitalist self-;eeking.and individualism is at the coré
of Marx's ethics and £he positive expression of this is solidarity. 1In
support of this claim he quofes approvingly from Lenin:

"The o0ld society was based on the following
principle: either you loot your neighbour or
he loots you; either you work for somebody
else or somebody works for you: you are

either a slave or a slave~owner. And it is
understandable that men, educated in such a
scciety, will assimilate, together with their
Mother's milk, as it were, the psychology, the
habits, the idea that there is nothing but
master and slave, or small owner or small
employee, officer or intellectual, in one word,
‘men who are exclusively engaged in caring for
‘themselves and what is theirs, without thinking
‘of others. (Revolution) 1s a victery -over
our ovn routine and weakness, over petit bour-
geols egoism, over all those habits which an
accursed capitalism has left as a heritage to
the worker and peasant”. (32)

In elucidating this claim Miguez Bonino uses as a starting point, the
assertion by Che Guevara that "a revolutionary is a person pessessed by

deep fezlings of love'. (33)

.
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Marx however, by retaining the philosophy of identity and of self-
containment, failed to provide a sufficient dynamic for openness to "the

other" at every level of thought and action. This is where the Christian



understanding of God enters in, for in the biblical notion love is
ontologically ultimate and is grounded in a trinitarian base. (34)
This love is also historically concrete and engaged, being derived

.

from the covenant-God. (35) It is in addition a love which "encompasses
‘ 4

and gives unity to the totality of man's relationship with God and with
his neighbour". (36) This is the foundation for his development of a
love—ethic which, in order to be efficacicus needs the mediation of the
Marxist ideology, and requires Marxism and Christianity tc meet in engage-
ment. If Marxism can in fact provide a historically scientific way of
making love efficacious then, he claims:

"the use of the Marxist analysis is not something

foreign for the Christian. Our real discrepancy

has to do with the ultimate nature and foundation

of that love. And this is not without practical

consequences, But the intention to make this

love historically operative for the total human

society is essential for both Christian and Marxist". (37)
Miguez Bonino claims that at this point Marxism and Christianity need
each other, Christianity has the motivating power, source and dynamic of
solidary love but lacks an adequate theoretical and scientific structure.
Marxism has the latter, but lacks the former. Thus historically, Chris-
tianity has been allied with a capitalism whose basic ethos is anti-
Christian. In fact, "in terms of their basic ethos, Christianity must
criticise capitalism radically in its fundamental intent.ion, while it must
criticise socialism functionally, in its failure to fulfil its purpose'.
(38) It must be underlined that Miguez Bonino sees Marxism as a tool to
be used for the attainment of Christian ends in a thoroughly seculzr way.
Because of this he can be adamant that,

"there is therefore no sacraiization of an ideology, no

desire to 'theologize' sociological, economic, or

political cutegories. We move totally and solely in the

area of human rationality - in the realm where God has

invited man tec be on his own. The only legitimate

question is therefore whether this analysis and this

projection do in fact correspond to the facts of human
history. If they do, or to the extent that they do, they
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become the unavoidable historical mediation of
Christian obedience'. (39)

Starting from the premise that the Kingdom demands historica1>engagement,
i-then, Miguez Bonino has argued his way to the position where he feels

he can make a commitment to a specific secuiar political movement without

thereby secralizing that ideology. 1In this respect the theologians of

liberation go further than previous theology has dared to venture.- The

route from the command of God to its conmcretization in the socio=-political

context has been a particularly difficult one, but it‘is instructive to

see how the map has been charted by others.

2, A CRITIQUE OF 'OTEER THEOLOGICAL MODELS

In order to gain a better perspective on Miguez Bonino's ethical

aéproach we now propose to review four other theological models. From
this we hope to establish a comparative basis by which to understand

and evaluate M;guez Bonino's own position. The first of thése models
comes from the radical reformed tradition and is worked out in the
theology of John Howard Yoder. The neo—orthoaox theology of Karl'

Barth provides us with a secoﬁd model. The differences between these two
are not great, but there is a wide gulf between Barth and '"Christian
Realis@" which is our third example and comes from the mind of Reiﬁhold

Niebuhr. We conclude this section with a lcok at Dietrich Bonhoeffer's

ethical system which derives from his "Christological Realism".

These medels represent a fair cross—section of theologiczal reflection

on the question of Christian social involvement in the twentieth century.

(2) The ‘'Radical Reformed' Model

In this approach the church is seen as discontinucus with society and
therefore is called to fulfil ethical principles which are not intended

for society at large. The church therefore should seek to be a
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radical alternative to that society and will only weaken its own ethical
position be becoming involved in the sort of historical engagement advocated
by Miguez Bonino. As the principal exponent of this view Yoder eschews
the mediation of any human wicdom except the interprétation given by the
gathered assembly of Christian believers. &oder bases his social ethic
on the pfemise that the humanity of Jesus is normative and. constitutes what
he calls "the primary substantial criterion'". Thus the obedience Jesus him-
self offered to God the Father is definitive for Christian disciples. In
addition the moral teaching Jesus himself gave provides a basis for
guidance and decisionfﬁaking. However, he adds: "This excludes any
single-issue system whereby one holds out the promise that once one key
theme is struck (law and gospel, or nature and grace, or love and justice,
or. providence or vocation) the rest of ethics will enfold (sic) simply, almost

deductively". (40)

Arising from this staﬁce Yoder singies our Jesus' role as servant as the
key category for Christian chedience. ‘Based on this model the disciples
wiil follow a pattern of "revolutionary subordination' in imitation or
Jesus. This life~style will be focussed around such chafacteristics as
forgiving, loving indiscriminately, dying with Christ and sharing his
risen life, serving others, mutdal subordination, suffering (both in
innocencé and under persecution), sacrifice and seeing death as both
liberation from.sin and as victory. (41) The example of the teaching and

life of Jesus is, claims Yoder, quite adequate to provide a basis for a

Christian social ethic.

Unlike Miguez Borino's understandiﬁg of the Kingdom, in which human action

in historical engagcment utilizes political, soecielogical and ideological
mediations in order to shape history the radical reformed model sees a
discontinuity between church and society. This comes out in Yoder's rejection
of Niebuhr's concept of the need for a balancing of powers in the political

process in order to safeguard society from the worst effects of the abuse
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of power by sinful men. .Yoder sees the new birth as marking a quali-
tatively distinct way of living for the Christian beiiever which requires

.a completely different ethical starting point from that for unredeemed
society., He says: "the doctrine of redemption means that ethics for
Christians and ethics for unreéenerate society are two distinct disciplines".
(42) In such a stark contrast the rigid dichotomy between church and

society is accentuated,

Central to Yoder's feasoning is the conviction that the early church saw

itself as a unitary community over against society at large. This changed when
the rise of Constantinianism led to the ildea that the believing community wac
co—terminous with the empire.v Civil government was now seen as the bearer

of historical movement and ethics became the standard of éonduct of which

"

the ruler was capable. 'Social ethics' means not what everyone should

27

think and do about social questions, but what pepple in power should be

told to do with their power". (43) 3

Yoder hélds-that the New Testament demands of Christians an ethical pattérn
which is valid for the Christian whether it enmables him to "manage society"
or not. Much effort is expended, he claims, in trying to find what he
calls the "right handle by which one can ‘get a hold on' the course of
history and move it in the right direction' (44). For Yoder, the criterion
for ethical conduct should not be the question aé to whether a particular
course of action will achieve the desired effect in society or history
butrratner whether it'confofms to the pattern of Jesus who wés prepared
to accept the powerlessness of the cross. The method of arriving at
ethiéal decisions is the one used bty tha New Testament church. In a key
passage Yoder states:

"The.knowledge of the meaning for today of partici-

pation in the work of Christ is mediated ecclesias-—

tically....The promise of the presence of Christ to
actualize a definition of his will in.a given future
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circumstance,....was given not to professional

exegetes but to the community which was gathered

in his name...." (45)
This process

"recognises the inadequacies of the text of

Scripture standing alone uninterpreted and appro-

priates the promise of the guidance of the Spirit

throughout the ages, but locates the fulfillment

of that promise in the assembly of those who

~gather around Scripture in the face of a given

real moral challenge" (46) :
It is therefore the hermeneutic community that forms the bridge between
the New Testament text and the present day. The tools of the technical
exegete are regarded as holding less significance than the gathering of
disciples. Likewise there is no recourse to a few broad general principles
condensed by a skilled ethicist. This apparently 'ad hoc' type of media-
tion is justified on the grounds that "the Christ around whom we gather
is the same yesterday and today and forever" (46) and because "the ground-
floor of the canonical witness is a body of relatively clear texts". (4&7)
This approach discounts the value of utilizing any other repository of
human wisdom, and, since it does not believe in working through political
action groups these are likewise regarded as unnecessary mediatioms for
any Christian acticn because {(as we have seen) the political order operates

in accordance with patterns that are incompatible with Christian disciple~

Ship.
IS

In tﬁis médel ﬁhé church does agree with government per se even
though it does not necessarily agree with a partiéular policy at auy
given time. Even when the effects of government policy are manifestly
evil "The call is to a nonresistant attitude toward a tyranical govern-
ment". (49) This does not absolve the Christian commuhity from all
political action, however, for Christians have a duty to speak to the

authorities in prophetic witness,
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One response to Yoder has been made by Richard J. Mocuw (50).- Amongst

other criticisms of Yoder's position Mouw points to the biblical precedenc
in.that although the 0ld Testament approach operates in a basically fheo—

' élatic context there is plenty of evidence that some prophets did seek to
-address pagan political situziions. In éddition prayers are commanded in
the New Testament "for all men, for kings, and all who hold high positions".

(51) Mouw adds that should the opportunity arise some Christians might

see themselves as promoting justice by serving in pagan courts (52).

Then in answer to Yoder's claim that it is not the Christian's responsibility
‘to manage society Mouw points out that this seems to be preciseyy the

‘Tole that is assigned to man in the Genesis account of creation. Indeed
Miguez Boninc's claim that the Kingdom is a call invitingiman to respond in

concrete action is in direct continuity with this role of co~creator.

Thirdly, the virtual abdication of responsibility for exefcising power

in the political realm could well lead to the increase of injustice.

From Miguez Bonino's point of view it could be observed that in a
situation such as pertains in Latin America it is little use pleading the
mistakes of Constantinianism (and numerous neo-Constantinianisms) as Yoder
does. _(53) Ninety percent of the ﬁopulation there is nominally Catholic
and the boundaries between church and society are blurred. Whether indeed
it is possible to put the clock back anywhere'is questionable for that
matter. In such a situation the ethic for a radical minority is hardly
meaningful, especially considering that the ﬁajority of Christian “iinkers
have abandoned that idéa of mission which seeks to rescue people out of

society in order to put them into the church.

The christological approach which we have found in Bonhoeffer seems to us more

tenable. If God takes up the realit§ of the world in the reality of Christ
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then the whole of the reality is God's sphere. His presence and activity
is not limited to a small enclave within the totality of that reality.

His Kingdom is not coterminous with the church. The radical reformed
model seems go suffer from failing to hold in tension the two referents

" of faith which we have seen to be so eséential. Yoder ervs on the side of
maintaining the identity of a Christian ﬂthiéal position at the expense of
relevance. In this respect he stands in sharp contrast fo the concretization
advocated by Miguez Bonino. Yoder admits that '"Christian ethics must
respect fully the concrete situation in which man hears the call to obedi-
ehce; wvalid ethical discourse is inseparable from accurate knowledge of
historical realities and of the available alternatives'. (54) Despite
this cléim, he seems to give little or no place to the reality of the

this-worldly locus of Christian obedience.

Furthermore it is doubtful if many will accept the omission of mediation

4
o

in the form of scholarly interpretation which even Barth admits. We

could point out also that the Holy Spifzt is able to lead aud inspire

a dedicatéd scholar every bit as much as the gathered community. Indeed
the latter, especially if it had no expert resources available could easily

become a pooling of mutual ignorance.

A further Qe;kpess of this model is that it scems to be unaware

of the probleﬁ of the ideological captivity which the liberation theclogy
of Miguez Bonino exposes. So acute is this criticism, and so manifest

is the captivity to which it points that any social ethical system which
ignores the challenge- it poses runs the risk of being charged with naive

oversimplification.

(b) The Neo-Orthodox Model

The neo-orthodox model of Karl Barth seeks to avoid at all costs any

possibility of sacralizing a political or ideological system. It makes

1t

a distinction between '"general®” and "special’ ethics. The former
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is the command of God, or the claim made by God in demanding that man
approve the gracious action of God. This action is God's free decision,

a decision which is eternal and sovereign, and even as it claims man it

is also God's judgment on him. Barth descr}bes it as "the judgment of

His gface by which man is at once condemned and acquitted and thus bacomes

free for eternal life'". (55) -

In special ethics the attention focusses on the man who is thus addressed

by God. Barth calls the encounter in which God meéts and commands man the
ethical event and beiieves that there are spheres and relétionships in

which this meeting takes place.- The determination and demarcation of these .
spheres from each other results from the historical articulation of the
figures involved, viz. the God who commands and the man who acts.

Although God's will for man is one will it bhas different forms and
elements.and.maﬁ similarly exis;s and relates to God in historically

. - ' 5
differentiated aspects and elemeits, )

For his concept of the spheres of specigl ethics Barth begins from the
structure of real man which he had outlined ih his treatment of fhe

huﬁanity of Jesué Christ., He had designated this in terms of ﬁhe man for God,
the man for others, the whole man, and the Lord of time. Since special
ethics is the discernment of the ways in which the command of God comes to
man it becomes "a matter of learning to what extent this command of God in
this particular sphere has in view the sanctification of man, or in other
words aims in this particular sphere at his freedom".>_(56)_ This leads

Bartb tr, delineaté the spheres in terms of man's fourfold freedom. First

» .

there is his freedom before God or his relationship with God. Then

-

there is his freedom in fellowship which is his relaﬁionship with his fellow
man. Thirdly.Barth describes man's freedoﬁ‘for 1ife which is 'the
freedom which man is to realise..............in the act of his life as

soul of his body". (57) Finally there is man's freedem in his

existence as a finite being with regard to "the limit of time,

vocation 2nd honour". (58) Within these broad general spheres there je
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scope for including a wide variety of human problems and issues.

The spheres which Barth designates therefore are not diQine forces in
history. They are rather the place where God confronts man to claim man's
obedience to his commands. They'are to'use-Meeks' words, ''particular
spheres on earth which are claimed, taken possession’ of, and molded by the

divine command". (59)

The idea of spheres no doubt prompted Bérth's description of the relation-
ship between the "civil community" and ;hg "Cbris?iaq»communi;y" in terms

of two concentricbcircles. (60) The outer one is the state and>the inner one
is the church. They exist side by side but are never coterminous. For

this reason the church is to maintain a critical stance vis & vis the state,
because there is a radical diséontinuity between the Kingdom of God and

all human poiitical structures. (61)

Barth therefore rejects the value and need;for politicai mediations. His
position has to be seen against the backdrop of the context in which he

‘ ‘ 3 : o
thought and wrote. His bitter opposition to the Nazi regime and the
German Ch;istién movement had shown him the dangers of sacralizing a
political ideology and this fear no doubt prompted his call for a radical
break from any identification of salyation with politicalvliberation.
Barth was not without his political commitment and in his earlier days
had championed the socialist cause (62), but he saw no possibility of

partial realization of the Kingdom, no continuity between the penultimate

and the ultimate in the political realm.

Although in this-model Barth avoids any overt attempt to steer the
course of historical events as envisaged by Miguez Bonino he does
nevertheless admit that Christians will enter the pelitical arena anony-
mously and will thereby witness to the Christian gospel. 1In this way
they will be constantly "giving the State an impulse in the Christian

direction and freedom to develop on the Christian line". (63)
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Furthermore Barth believes that the Church as such will encourage the -
state along the lines of sociai justice. He says "And in choosing between
the various socialistic possitilities....it will always choose the move-
ment from which it can expect the greatest measure of sbcial‘justice.."
(64) This prophetic role however will be a critical stance taken from a
distance and because the church williremain outside of historical engage“
mént she will abstain from fighting with political weapons. Because theo-
logy for Barth chooses its own interpretation of reality it does not get
involved with secular interpretations. ﬁence whilst the church opposes
tyranny it does not see itselans free to engage in the best human politics

available in the secular world in the way that Miguez Bonino advocates,

If we accept the need for what Moltmann and Miguez Bonino call the
two-fold reference of Christ on the one hand and present reality of the

. I '
world on the other, it is clear that Barth has sacrificed relevance for
the sake of identity. If Christology ig the starting point for ethics
then for Barth it is a Christology which is dominated supremely by fhe
historical reference of the Biblical revelation. Since our knowledge of
the present reality of the world is so partial and iﬁcomplete it has, for
Barth, a relatively minor significance. This éne-sided concentration on
the ultimate causes him to gloss over the importance of the penultimate
and leads to a failure on his part to give sufficiént recognition to the
penultimate, This in turn means that he ignores.the need for the range
of hiy.orical mediations which Miguez Bonino claims is essentisl., There
is no doubt, however, that Barth does recognize qhe.importance of the
mediation of theological ipterpretation and in this sense also his posi-
tion is an advance on that of Yoder. Barth's own pzrsonal pilgrimage away
from active political invoivement and polemics 1is né doubt reflected in

his theological rzluctance to acknowledge the necessity for the ideological

and political articulation of faith, and the scientific analysis of present



]
o
126

reality, since his own life-work became more and more wrapped up in

his later years with the task of theological writing and teaching.

Despite his inclination towards a socialist viewpoint his weakness

L}

lies in his failure to perceive the need to self-consciously choose a
political mediztion, and his consequent omission to be rigerously self-

critical in the field of ideological preierence.

{(¢c) The Christian Realism Model

As we indicated in the introduction to this section this model marks a

. distinct.departure from the preyious two positions and takes political
realities serioﬁsly. Like Miguez Bonino Niebuhr believes in historical .
engagement., However, he starts from a different ideological position:

and consequently finishee some distance away from the liberation theologian's

standpoint,

Emphasizing that 'We ére men and not God" {65) he set cut to show that
American Protestantism was '"meeting complex ethical problems of a

technical civilization with an almos® completely irrelevant individualistic
pietism and moralism" (66)., Just as Miguez Bonino's starting-point is the
suffering of the masses in Latin America so Niebuhr developed his ethical

views in response to the exploitation of industrial workers in the Detroit

motor industry.

His anthropcology has been labelled "pessimistic'" as a2 result of his firm
belief that "the Christian doctrine of original sin is the best attested

of the Christian doctrines". (67)

In contrast to Miguez Bonino, this model fears that an undue emphasis on
eschatology might lead to an "otherworldly" indifference to political
issues. Here we note a fundamental difference between Niebuhr and Barth.
Niebuhr criticized Barth's silence on Hungary, attributing it to
complacency. This was caused, Niebuhr maintained, by Barth's

consistent eschatology". Barth had said, in the light cf the second



coming of Christ the changes on the political front were to be accepted
with equanimity. (68) Niebuhr's scathing reply was,

"The'certain smaller changes' which are to be

accepted with calm are, for instance, the

change from comparative political freedom to

despotism., Not being a theologian, I can only

observe that if one reaches a very high

altitude, in either an eschatolegical or a

real airplane, all the distinctions which

seem momentous on the 'earthly' level are

dwarfed into insignificance'". (69)
Niebuhr was keenly conscious of the responsibility of the church to
fulfil its prophetic function in society. Like Miguez Bonino he
believed that the church could not remain aloof from the struggles and
anguish of the human situation. He had a clear sense of the providence
of God manifesting itself particularly in judgmeht. Whilst the purpose

of judgment was to turn men to repentance it was not within the church's

competence to change their all too frequent despair into repentance,
Only divine grace could work such a miracle. "But it does belong to the
‘care' of the church for the world that it so interpret the judgments

under which nations stand, and so disclose their divine origin, that

there is a poscibility of repentance'". (70)

Niebuhr held a deep conviction that the.Chufch had to be involved in the
penultimate c&ncerns of the world and that the church's social ethic had
been inadequate histbrically to enable it to relate meaningfully in
political engagement. It had either sanctioned government as an ordinance
of God to preveqt anarchy (71) and to support the ruling power, or had
encouraged fatalism through teaching that an evil ruler is a punishment
from God. It had further used a perfectionist ethic to reinforce counsels

of submission to injustice. (72)

He believed that the church should help in defining and applying principles

‘derived from the ethic of itve in terms of justice in the political sphere.



This could not be left to '‘pagans" (73)

The biblical basis of his position is the ethic of love propounded
by Jesus in the Sermon on the Mount. This involves a deep insight into
the true situation of others and a willingness to affirm their life at

. the same time as, or even at the cost of, one's own. But in the sociai
dimension this involves the weighing of the political realities and the
achievement of justice through the balancing of the competing powers at
work in the structure of society. So great is the passion fcr pursuing

selfish ends that only a counterbalancing of harmonizing powers can keep

in check the worst effects cf its destructive drives. (74)

Niebuhr's approach therefore, was pragmatic rather than dogmatic. He held
.an eschatological perspective only as a distant horizon. Such an end he
described as '"the finai pinnacle of the Christian faith and hope" (75)

and stated quite categorically his prefe?ence for an ethic of '"the foothills
where human life must be lived" (76). ."Realism", "Pragmatic Democracy'',

"Approximations of Justice", "Ethical Relativism', "Balance of Power', ~
- these then were the watchwords and principles which Niebuhr enunciated as

he wrestled with the task of preparing the way of the Lord in the penul-

timate.

Y

In this model thefe is a deliberate and self»conscious-choice in favosy

of utilizing political mediations. Niebuur's ethical formulation is therefore
firmiy grounded in the secular realm, in the reality of this world.

Furthermore, he ﬂas noL lost sight of the ultimate, for his awareness of

the prevalance of human sin does not lead to despair, but to hope. This

he acknowledges is guaranteed by the fact of divine judgment. WNiebuhr has

therefore managed to maintain in tension and balance the dual reference

necessary for faith,
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The major weakness in Niebuhr's model is the failure to acknowledge his own
ideological bias. This arises because he is not sufficiently self-

‘critical with regard to unconscious ideological presuépositions. Whilst

his pragmatism led him to reject ideologicaily conceived political

systems his choice of human means to achieve limited.ends is itself an
example of uis own ideological commiﬁment. In fact, the mediations

Niebuhr uses - "Christian Realism", '"Pragmatic Democracy'", "Approximations
of Justice", "Ethical Relativism", and "Balances of Power' are all part

and parcel of the ideology of Western liberal democracy,

It is instructive in this regard to note Niebuhr's response to the early
formulation of liberation theology in the work of Shaull. (77) This
he characterized as soft utopianism. Earlier Niebuhr had spoken critically
of utopianism (78). '"Soft" Utopianism, he claimed, could be distinguished
from "hard" utopianism. The former were the western liberals and the latter
included such "hard~-liners" as Marxists and Fascists. ''The soft utopians
.do not set themselves in array against an e§i1 world, or claim that their
cause is the perfect embodiment of the divine will” (79), The hard utopians
by contrast had been prepared to create a fighting community because
they were motivated By “"the fanatic furf which makes the pretension of pexr-
fection so dangerous'". (80) The soft utopians sought to meet the radical
evil with non-resistance, "hoping that kindness would comvert the hearts

of tyrants". (81)

‘The Christian Realism .school have severely criticized liberation theology
(82) but, in line with the assessment we have just offered, Rubem Alves

has seen through the ideological captivity of the Christian Realism critique,
It begins from the assumption, he says, that the present system is worth
preserving by means of balances and checks whilst liberation theolog lans
regard this as a fatalistic attitude and contend that it is not

necessary to put up indefinitely with a system that is imperfect. The
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ideological. self-justification of Christian Realism is manifest, contends
Alves. He says: "When a system despises certain ideas as being utopian
or incapable of realization, it says very little about the real possibility

or impossibility of these ideas, but it definitely makes a confession of

its own limitations'. (83)

(d) Christological Realism

This model is important in hnderstanding Miguez Bonino's theology because
ethics is another area where he has been deeply influenced by Bonhoeffer.
From his world-affirming base Bonhoeffer was able to go on and proclaim

a God who is to be found, not at the periphery of the world but at its
centre. (84) It follows that for Bonhoeffer ethics is faith realized
in the midst of the reality of the world. - To be a Christian is to be a
man and this means being one with Christ in his suffering which is in the

middle of the world of reality. It means to.immerse oneself in the

secular concerns without necessarily trying to "Christianize' them.
oy

L.

Bonhoeffer says:

"To be a -Christian does not mean to be religious in

a particular way, to cultivate some particular

form of asceticism (as a sinner, a penitent, or

a =aint) but to be a man. It is not some reli-

gious act which makes a Christian what he 1is,

but participation in the suffering of God in the

life of the world". (85)
This involves being a man because Christ is incarnate. But it also means
being a man sentenced by God because it involves being conformed to the
Crucified one. By the same token to be a Christian means being conformed
to Chrisc as the Risen one and this points to a new man. ''In the midst

of death he is in life.. In the midst of sin _he 1s rightecus. 1In the

midst of the old he is new'". (86)

This whole conception is set with the framework of Bonhoeffer's polarity

of the ultimate and penultimate. Penultimate matters must be seen for
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what they are, Eut ultimate answers must not be given to penultimate
questions. To do so is irresponsibility and the ultimate answers are
‘in fact no longer ultimate.v This highlights his awareness of the need
for mediations. These ar'e necessary becausé ...."Oné cannot' and must
not speak the ultimate worﬁ before one has spoken the penultimate. We

live in the penultimate and believe in the ultimate". (87)

In an earlier treatment of the meaning of discipleship Bonhoeffer had
shown his understanding of the need for mediation. . The Word is the média-
tion between God and man and befween one Christian and another. (88)
Imnediacy so easily leads to capricioﬁsness and loss of perspective,

Only the Word gives us access to reality. Bonhoeffer thérefore insists
that only he who believes is truly obedient, "for one can obey, with
sanity and sanctity, only when one is at a distancé. There must be
mediation". (89) Without mediation there is fanaticism and,‘like

desire, when fulfilled it is no longer strong and compelling.

Bonhoeffer's ethic, following his ch;istology, is a conteﬁtualist ethic,
- It seeks the answer to the question "Who is Christ for us today? " The
hvb poleé of its referencevare emphasized even in this brief statement.
On the one hand there is the Christ who is taking form in this Qorld and
on the other there is the "today" and the reality of the immediate here-and-
now world where life is being lived, and where Christ is taking form. This
latter is a dynamié, ever—-changing reality. ‘So that who Christ is for us
.today may not be.identical with who he was for us yesterday. 'What can
and ﬁust be said is not what is good once and for <ll, but the ways in

which Christ takes form among us here and now'. (90)

These two references in Bonhoeffer's ethic correspond with the mediations
referred to by Miguez Bonino when he writes about "Hermeneutics, Truth

and Praxis", in Doing Theology. (91) He says these are "not certainl
. g gy y y
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a foolproof key to Christian obedience, but a significant framework for

it". (92) The dependence of Miguez Bonino on Bonhoeffer is apparent.

This ethic, grounded as.it is in the formation of Christ in the world,

is a "filled" rather than an atomistic ethic, Its base in the christo-
logical reality safeguards it from the danger of atomism. Since Chrisu

-is the ongoing reality - the same yesterday, today and tomorrow — continuity
is assured through %ts béing‘éii form that is in the wofld. Every indivi-~
dual act is therefore vague, but the "structured ontological unity of the
form of the\worldband the form bf Christ" (93) ensures a universality mis~

sing in purely atomistic ethics.

The methodology of Bonhoeffer's ethical system arises from the ontological
coherence of the reality of the world and of God in Christ. Thus he
derives two descriptions of moral action from this christological founda-
tion which zmount to the same thing. The one is "'conformation to Christ"
and the other is "correspondence with reality'". In being conformed to
Christ man takes on the form of Christ, and since Christ became man
. he therefore takes on his own true form: "The form of Jesus Christ takes
form in man. Man does not take on an independent form of his own, but
what gives him form and whet maintains him in the new form is always
solely the form of Jesus Christ himself'. (94) If the reality of Christ
and the reality of the world cohere it follows that "action which is in
accordance with Christ is action which is in accordance with reality". (95)
Bonhoeffer goes on to say:

"Action which is accordance with Christ is in

accordance with reality because it allows the world

to be the world; it reckons with the world as the

world; and yet it never forgets that in Jesus

Christ the world is loved, condemmned and reconciled

by God". (896) '

Here we find a possible basis for Miguez Bonino's affirmation of the need

for Christians to recogniie the validity of secular politics. By reckoning
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with the world "as the world" the Christian can engage in historical
action and can participate in political activity with those who are not
Christians. This presupposition underlies Miguez Bonino's siance and

attitude on this question.

‘A further theme developed by Bonhoeffer is that of responsibility and depu-
tyship, "Responsibility is the total and realistic response of man te the
claim of God and of our neighbour" (97). It is a basic respomuse to life
itself, an all-embracing orientation that includes attitudes, actions,
responses and choices. In line with Bonhoeffer's other ethical ideas it

is worked out from a christological basié. Jesus Christ is responsible

for men. To be conformed to Christ is to be open to and responsible for

others.

Deputyship is the hallﬁark of responsibility. Vicarious living, even to
the length of being prepared to die for anotﬁer is the meaning of deputy-~
ship. The example of Christ's sacrifice provides the criterion for bheing
fully a man. This type of vicarious living for others is the hallmark of
" community as well as individual fulfilment (98). Bonhoeffer developed
his concept of the range of deputyship throughout his werking life. 1In
his doctoral dissertation the general idea of deputyship was suggested as
being in force in Christ and his church only, - He later broadened its
range with a universality of scope ccommensurate with.his expanded chris-
tology which exalted Christ as the pantocrator in the Ethics. Here
deputyship is found iﬁ'the behaviour of "all responsible men, whether

Christian or not, for it may be found or exercised in the whole of life.

In his Ethics, Bonhoeffer also outlines another mediation in his ethical
system, . the mandates, a concept closely akin to Barth's special ethics.
These are the areas where God orders life through concrete commandment.

In and through them we see the applicability of deputyship.
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"By the term 'mandate' we understand the concrete

"divine commission which has its foundation in the

revelation of Christ and which is evidenced by

Scripture; it is the legitimation and warrant for

the executicn of a definite divine commandment,

the conferment of divine authority on an

earthly agent. The term 'mandate' must also

be taken to imply the claiming, the seizure and the

formation of a definite earthly domain by the

divine commandment, The bearer of the mandate

acts as a deputy in the place of Him who assigns

him his commission". (99)
Bonhoeffer's mandates are the Church, marriage and the family, culture
and government. Each can be thought of as a constant in the middle of
life which conveys the command of God by showing the creature what the
creator requires of it. Instead of a multiplicity of separate and dis-
connected ethical events man is born into a world where the mandates guide
and direct him in his corporate life with its obligations and demands,
relationships and responsibilities. 1In and through them man is able to

realize his being-for-others, or deputyship, which is derivative from

Christ's deputyship.

Subremely it is in Bonhoeffer's concept i Christian faith as productive

of human maturity that his thought is suggestive for Miguez Bonino's libera-
tion theology. Bonhoeffer was able to move from the belief in power as
dominance to power as capacity and could decry human weakness. "Is not the
weakness of men often more dangerousléhan deliberate malice ?" he says,

and answers his own question with the affirmation, "Christ does not only

make men good: he makes them strong too'". (lOO).

Bonhoeffer developed his concept of Christian maturity in the section

4of the Ethics headed "The structure of the Respcnsible Life". (101) Here

we find deputyship, correspondence Qith reality, acceptance of guilt and

free action forming the four qualities of adulthood. This state of adulthood
is the opposite of the state of dependence which Miguez Bonino is

trying to cast off. Whilst he had not yet recognized the need for
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a social analysis in the way Miguez Bonino had, Bonhoeffer had

prévided him with a description of "a particular mind-set, that of the
mature Christian'. (102) When people like Miguez Bonino take up.Bonhoef-”
fer's basic thoughts and develop them in conjunction with the systematic
description of society proviied by the analytical tools of Marxism, the

distinctive teaching of liberation theology emerges.
. o

In the structures ovaonhoeffer's thought then, we can see the outline
being formed from which Miguez Bonino was later to develop his concépt Qf
mediations. There is the crucial and all-determining criterion of the

dual reélity of Christ and the world. Any system must do full justice to
both of these referents. Then there is the eschatological reference point
of the ultimate which defermines the penultimate, 1In Miguei Bonine this

is the Kingdom of God: the present étructure of human sccial and political
life must be brought inéo conformity with this. In Bonhoeffer there is

the use of mediations to avoid fanaticism and over-simplistic action and -
to provide concretion for ethical actior Miguez Bonino develops this into
 socio-political analysis and ideological commitment. In fact, in Bonhoef=-
fer's own involvement in the Hitler assassination plot there is the blueprint
for Miguez Bonino's call for tﬁe articulation of Christian obedience in

secular political activity.

Although Bonhqeffer had not come to the point of dealing with the realities
which contemporary theologians of the Third World grapple with in the

form of economic exploitation, social deprivation, and‘political-injustice,
he was however deeply concerned about the lot of the poor of his day.

The task of "prepariﬁg the way of the Lord" entailed making a éariﬁg response

to their needs. He declared:

"The hungry man needs bread and the homeless man
needs a rcof; the dispossessed need justice and
the lonely need fellowship; the uandisciplined

need order and the slave needs freedom.....It is
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for the love of Christ......that I share my bread......
and that I share my dwelling with the homeless'. (103)

Nevertheless these were not conceived in structural terms because the
importance of Marxist analysis (with its emphasis on the significance

df ideological factors and political engageﬁent) had not yet become an
isgue for theologicél reflecticn,

The key to understanding Miguez Boniﬁo's ethical model with its

emphasis on the need for socio-political mediations is in his sentence
"We move totally and solely in the area of human rationality = in the
realm where God had invited man to be on his own" (304). 1In this state-
ment he clearly indicatés his éffirmation and acceptance of the need

fof secular political involveﬁent. It also underlines, however, his aware-
ness of the dangers whicﬁ the radical reformed and neo~orthodox medels

sought to avoid, viz, the sacralization of an ideology.

By his use of the catégory of the Kingdom of God with its all-embracing
stresses on the sovereignty of the divine command, the unitary nature

of history (implying the affirmation of the secular) and the possibility

of judgmént, he has been able to assert the necessity fof Christian engage-
ment in historical activity without losing Christian idéntity or

sacralizing any ideclogy.

Miguez Bonino has therefore, we believe, improved on the radical reformed
model which finishes with a radical minprity'group of Christians
effectively disengaged from secular political activity. This gfoup

remains faithful to the pristine New Testament community's pattern but

has little possibilit§ of ever influencing human affairs to the extent that

it might bring relief to the sufferings of the mcss of humanity.

Much the same can be said for the neo-orthodox model of Barth. The radical
discontinuity this requires between the Kingdom of God and the secular

structures implies a dualistic ontology, and its effect is to allow too
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great an autonomy to the secular realm. Miguez Bonino counters this weakness
with his concept of the Kingdom which impels Christians to effective action

in all spheres where love is needed to overcome evil,
A}

Whilst Miguez Bonino's model allows for a greater degree of agreement with
Niebuhr on the score of historical engagement he differs at two

important points, The fifst of these is the question of ideoclogical self=-
awareness and the second is the radical degree to which he is prepared

to utilize the Marxist social analysis as a mediation. It is interesting

to note that Niebuhr had a clear concept of the judgment of God operating

on the historical level, but apparently failed to see thisAextending to

the mediation hé himself was using, a feature which enables Miguez Bonino to

commit to God the weaknesses of his mediations.

Miéuez Bonino's stance is self-cecnsciously modelled on that of Bonhoeffer
but again thé ideologiéal option he chooses signifies something of the
distance he &révels from Bonhoeffer before arriving at his destination.

This study ci the different models all points to a conclusion which is
crucial for the understanding of the liberation theologians' position. This
-is the conviction that ideology, and the way a particular ideology irnfluences
and even determines the method of theological reflection is.at the heart

of the liberation theology enterprise. Nowhere is this insight more
clearly demonstrated that in the public debate Miguez Bonino has had with

Jurgen Moltmann.

3, " 'THE DEBATE WITH MOLTMANN

Miguez Bonino‘s differences with Moltmann arise iu part from his considera-
tion of the need to maintain the tension of the two-fold reference of the
Christian faith. Any action which purports to have eschatological sig-
nificance, or a permanent future has tc "name" this future and "correspond

to its quality". This involves proclamation on the one hand and effective



love in action on the other, Neithef may te subsume& under the othef.

Both are eschatologicaliy significant but their unity is 'not in our

hands. The tension cannot therefore be overcome this side cf the full
realization of God's Kingdom'" (105). This tension has to be lived with
and in the ethical understanding of this "double historical reference"
there comes the problem of relativizing the one or the other. Miguez
Bonino believes that the North American and European theoiogians fall into
this trap because for them "the specific 'Christ-reference' relativizes the
'present' historical reference of our faith and action". (106) He uses

Moltmann as an example to prcve his point.

After briefly summarizing the main thrust of Moltmann's Theology cf Hope,

and noting certain criticisms that had been made of it Miguez Bonino
offers the opinion that Moltmann has corrected and deepened his earlier

thought in his later work The Crucified God. He has done this by con-

centrating on the cross, which he sees as the meeting point of the tension
between identity and relevance (which Miguez Bonino has described as the

"present historical reference'"). Moltmann singles

"Christ-reference" and
out five vicious circles of death.{107) by which he describes the concrete
identification of God with suffering, God-forsaken man. These are poverty,
violence, racial and cultural deprivation, pclluticn and meaninglessness
and they are met by the concrete contents of histqrical hope which ne lists
as justice,.democracy, cultural identity, peace Qith nature and meaningful-
ness. These are political issues and call for a "political theology of

. . )
the cross'", which "must liberate the state from the political service of
idols and must. liberate men from polifical alienation and loss of rights'.

(108) The political task of the church is therefore seen by Moltmana as

the critical function of de=sacralization and de-ideclogization,

At this point Miguez Bonino makes his first criticism of Moltmann. He

claims that Moltmann's five vicious circles of death are merely a
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general and jmpressionistic description of the‘social forces at work.,
Something much deeper is needed. "Can we remain satisfied", he asks,
""with a general description of the 'demonic circles of death', without
trying to understand them in their unity, their roots, their dynamics,
i.e. without giving a coherent socio—anadlytical account of this manifold

oppression ?'" (109)

Miguez Bonino Lelieves that Moltmann has failed to employ a sufficiently
penetrating analysis and in so doing has failed to take seriously enough
the hard facts of history, especially as these relate to the ideological
captivity of the Church. Referring to the political role of Christianity
in the post-~Constantinian era he asks:

"Are we not forced to indicate how was

the Christian faith co-opted into a

. political project, what were the relations

to the dominant ideologies, whal is the

historical dynamics of the process, how

is the critical awareness concerning

the inadequacy of this syntliesis related

to historical - socio-economic, political,
ideological-changes ?" (110)

~ Miguez Bonino has here put his finger op a soft spot in European theoldgy.
He has shown how liberation theology, by using the more rigcrously scien-
tific cétegories of sociology and Marxism exposes the hidden ideological
agenda of much traditional theology. In addition, he is correct when he
asserts that Moltmann has sacrificed the "presenﬁlhistorical reference"
to the overarching "Christ-reference', and therefore, despite his efforts
to avoid it, hag made relevance subservient to identity, and has reverted

to an idealistic methodology.

Miguez Bonino's second criticism of Moltmann is om tue score of identifica-
tion with the oppressed. He acknowledges that Moltmann recognizes that
God is "not an uapeolitical God, he is the God of the poor, of the oppressed,

" of the humiliated'", (111)~ all in harmony with the thrust and emphasis
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of_liberation theology. But he draws attention to the failure to go
the whole way in Moltmann's statement that "The crucified God is in fact a
stateless and classless God". (112) Miguez Bonino, in reply to this,

"are we really for the pocr and oppressed if we fail to see them

argues
as a class, as members of oppressed societies ?" (113) He takes up
Moltmann's claim that a theology of liberation needs to affirm historical
"materializations of God's presence" and points out that a theology which
remains ideologically neutral "above right and left....independent of a
structural analysis of reality" (114) cannot provide them. Moltmann
fears that ideological commitment will result in the sacralization of
that ideology. Miguez Bonino recognizes this danger but adds that a
recognition .of the secular nature of such a political option will ensure
that the danger is avoided. This leads him to place his emphasis on medi-
ations. So, he says

"it is important to stress that such a secularization

of politics 1is to be attained not through a new idealism

of Christian theology, but turough a clear and coherent

recognition of historical, aualytical and ideological

mediations. There is no 'divine politics or economics.

But this means that we must resclutely use the best human

politics and economics at our disposal". (115)
His third criticism, which again brings out the relativism of Moltmann's
position with regard to historical relevancs, constitutes a call to
European theologians to de-sacralize their concept of "critical freedom".
This would enable a true secularization of politics to take place. It
is necessary, he claims, to recognize the human, ideological contents
in the idea. : .

"When they conceive critical freedom as the form

in which Ged's eschatclogical kingdom impinges

.on the political realm, they are simply opting for
one particuvlar ideology, that of liberalism'". (116) -

European theologians may be justified in their choice of the liberal

social-democratic project but they should present it amalytically and
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it as "the critical freedom of the gospel”. (117)

Moltmann's reply came in his Open Letter to Jose Miguez Bonino (118)

His first response is to claim that Latin American liberation theologians
have mot pruduced a distinctively new theology. 1In fact they have made
iess of a genuinely indigenous contribution to theology than have those
who have generated African, Japanese and North American Black theologies.
Furthermore some of the Latin American theologians criticize the
European theologians fiercely,rand then finish up saying the very things
they have criticized the Eurcopeans fecr saying. This is true, says

Moltmann, of Alves, Segundo, Gutierrez, and of Miguez Bonino himself.

Moltmann goes on to poinl out that the summary points at the end cf
‘Miguez Bonino's chapter on "Kingdom of God, Utopia and Historical Engage-
ment" are all found, to greater or lesser degree, in one European theo-~

logian or another,

Moltmann's second rejoindér is on the score of the use by the Latin
Americans of Marxism. Here again, Moltmann believes that the liberation
theologians have failed to generate "a peculiarly Latin American way to
socialism'., (119) Whilst they do utilize Marxist ideas ~ advocating
Marx's class analysis - they do not apply this to the history of their
own people. Moltmann claims that they merely rehash a few basic doctrines
without producing a truly indigenous theology or sociology. The upshot

of the Latin Americans' claims seems to be that '"one is called upon to
opt, in a moral alternztive for the oppressed against the oppressors and

to accept Marxism as the right prophecy of the situation" (120)

Moltmann further castigates Miguez Bonino and his fellow liberation

theologians for failing to make a radical turn to the people. This is
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not achieved, he pointSout, by adopting Marxism which only brings a
theologian "into the company of Marxists and éociologists" (121)

He also claims that European theologians are not politically neutral as
Miguez Bonino had asserted, and quotes bothyfrom Metz and his own

‘Theology of Hope to substantiate this claim.

In his third criticism, Moltmann accuses the Latin American theologians

of failing to make an accurate analysis and assessment of the historical
situation, These differ, he claims, as betwéen Latin America and Europe.
In the former there is the necéssity for revolution but not the pcssibi-
lity since those who are to carry out the revolution (the poor and
exploited) are not yet ready. The consequence is that the intellectuals
and students (and presumably Moltmann means to imply the liberation
théologians) are theoreticians of revolution rather than practiticners,

. On the other ﬁand the European theologians perceive that they themselves
afe'EQE living in a revolutionary situation - despite the noises of the
1960's - and so they cannot be expected cto produce a revolutionary
theology. A Moltmann believes that his theology stays with the people
whilst that of the liberationists is more a theory about a utopian future.
Moltmann rounds off his articles with a statement of his belief in
"Democratic Socialism” as the most realistic concept for Europe. He
acknowledges that others in éifferent situations might prefer to "overcome
class rule and dictatorship of the right by a temporary leftist dictator-
ship, a protective and transitional dictatofship for the'building up of

socialism and democracy". -(122)

In seeking to evaluate the dialogue the following points arise:
1) Miguez Bonino has correctly pointed out the inadequacy cf
LR B

Moltmann®s "five vicious circles of death” tc provide a sufficiently

analytical and scientific z2zcount of the dynamics, roots and unity of
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the social forces at work in the situation of oppression. Moltmann

has not sought to defend his position against Miguez Boninc's criticism
which is thus a very penetrating observation. In failing to deepen his
perception of his need, Moltmann has indéed succumbed to the temptation
‘to relativize the present historical reference of the faith so cogently

stressed by Miguez Bonino,

(2) In Moltmgnn's statement of his belief in favour of democratic
socialism we perceive a response to Miguez Bonino's requirement of ideolo~
~gical commitment. It would, ho@ever; have been preferable if Moltmann had
elaborated on the mediating role of such a concept - in the same way that
Miguez Bonino has related his more radical socialist understanding with
the biblical concepts of justice, peace, and solidary love. In this res-
pect Miguez Bonino's criticism of Moltmann's failure to identify fully

with the poor is valid.

(3) In his reply Moltmann seems more intent on criticizing weak-
nesses in the Latin Americans' theological formulations than in developing
an answer to Miguez Bonino's criticism of his own position. In one place
he asserts

“"The true radical change that is necessary is

still ahead of both the 'political theologians'

in the European context and the 'liberation

theologians' in the Latin American context,

In my opinion they can enter in a thoroughly

mutual way into this change, namely a radical

turn toward the people". (123)
Here it is necessary to point out that the Latin American theolecgluns
evelved their liberation theology by a turn to the people, and the
result is evidenced by such events as the death of Camilo Torres and
others, as well as the witness of Helder Camara. The fact that Miguez
Bonino may not publish in Spanish in his Argentinian homeland, and that

Assmann's writings have been restricted in Bclivia is testimony to the

revolutionary effect which the authorities in those countries perceive



the liberation theologians to have achieved.(124)

4) It has to be said, however, that there is some value in Molt-
mann's reminder that the Latin Americans have borrowed exteﬁsively from
European political theology, znd that there is fherefore nothing specifi-
cally indigenous in their liberation theolegy enterprise. Insofar as
they have used Marxist tools this has constit;ted a_copying of their
European counterparts. The distinctiveness of their contfibution lies
in the radical degree to which they have utilized these fools, the rigour
with which they have applied thé class analysis of Marxism and the

critical distance they have set between themselves and the Eurcpean think-

(5) Brown summarizes the responses of Latin American’ theologians
to Moltmann's attack. (i25) Gutierrez has shown that there are two
different theologies involved - one in "the modern spirit" and the

other from within a situation of oépression, with a gulf between them,
Others see Moltmann as entrenched in the western liberal tradition and

. fear that he is seeking to impose this as a world theology. This presup-

poses a movement of "

reformism from within" and endeavours to move only
~gradually to a more just social order. There is a feeling amongst these

theologians that Moltmann is still intellectualizing.

(6) Finally, one cannot avoid the conclusion that the Latin Ameri-

can theologians are guilty of projecting their own context into other
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situations. By so doing they are calling for a liberation theology in every

situation or at least setting theirs up as the standard and norm for

theology. Miguez Bonir>'s book is aptly entitled Doing Theolegy in a

Revolutionary Situation, Moltmann is quite right to retort that he is

not in a revolutionary situatiom and so is justified in starting from

a different departure point.
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Subsequent to thig verbal debate Moltmann visited Latin America and, in
reporting on his impressions, revised some of his harsher opinions of
the liberation theologians. He expressed the view that the process of
self-awareness in liberation theology was to be regarded as brave and
honest, and in some ways served as a corrective to the unrealistic radi-
calism of their European critics. He was convinced that the oppressicn
of the poor was so chronic that liberation theology was the oaly theolo-
gical resgonse available to Miguez Bonino and his fellow theologians.
However, he claims that liberation theology still needs to move from the

realm of ideas to the realm of people, and to move from the exodus to the

cross., (126)

4,  TIDEOLOGY AND CHRISTIANITY

_In.a study of Miguez Bonino's use of Marxist critical tools de Gruchy asserts
"The problem of ideology remains central to the discussion". (127) Our study
in this chapter so far has underlined the validity of this contention. In
our first seztion we set out Miguez Bonino's 5wn position which emphasized how
integral to his thought is the conviction that an ideology is an indispensable
.mediation in giving effect to Christian love in political terms. By contrast
we saw how the modeis evolved by Yoder and Barth led to a concept of the

.Kingdom of God where effective historical engagement was virtually ruled out.
The Christian realism model faced up to political realities without going far
enough to ensure total political and ideological involvement, whilst Bonhoeffer'®s
concepts of responsibility and maturity wéré only‘tentative pointers in the

direction to which Miguez Bonino has now committed himself so fully.

It is important now to examine the conéept of ideology and to attempt amn

understanding of the relationship between faith and ideology.

Whilst there were rudimentary concepts of ideology prior to Marx (128) it is
in his work that the idea first becomes a crucial issue. ' The contradictions

which emerge in capitalist society are impossible for men to solve in con-
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sciousness and hence they are given distorted solutions in the miﬁd.
Summarizing Marx's position, Larrain states ”Ideology.is, therefore, a
solution in the mind to contradictions which cannot be solved in practice;

‘it is the necessary projection in consciousness of man's practical inabili-
ties". (129) For this reason, in Marx's'understanding, the contradictions
cannot be solved by mental criticism, but only by revolutionafy practice which

~goes to the problem of ideology at its roots by removing the contradictions

which lead to it. (130)

Furthermore, there was a class interest in ideology .for Marx, since it was
used by the dominant class in order to maintain the system. It was therefore
an instrument of oppression. As such the concept of ideology had a definitely

negative connotation.,

Later Marxist thinkers modified the concgpt somewhat, and a full outline of

. these developments has been given by Larrain. (131) The most important is
undoubtedly the way in which Leniﬁ changes the idea. By emphasizing the
base~superstructure polarity Lenin expands the concept to include the notion
that since economic factors determine all other modes of thought ideology
‘becomes a set of cognitions and theories whicﬁ‘express the interests of a

class and hence it is not confined to the use by the dominant class only. It
has now therefore acquired a positive connotatior., (132) 1In effect it comes to

designate a class Weltanschauung. With minor modifications, Lenin's

adaptation was followed by Lukacs and Gramsci.

It is worth noting at this point that Miguez Bonino uses the notion in beth
of these senses: In his argument with Moltmann ke accuses the latter of
being captive to the western liberal democratic idcology (133) which is a
use of the ideology in the‘false consciousness sense of Marx's own under-
standing. When he advocates the use of Marxism as a mediation because it
offers a cohérent ideological world view then it is clearly the second

connotation he has in mind. (134)
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Larrain has detected sociclogical and psychological interpretations of the
origin of ideology in Durkheim (135) and Freud (136) respectively, but the
next major contribution to the theory of ideology came from Mannheim.
Mannheim drew a distinction between ideology and utopia. The former

denoted "the insight that in certain situations the collecuive unconscious

of certain groups obscures the real condition of society both to itself and
to others and thereby stabilizes it". (137) Ideology therefore has a
reactionary connotation for Mannheim. By contrast, utopian thinking is the
insights info a situation by oppressed people whose interest in changing the
society 1s so strongly motivated that they perceive only the elements in that
situation which tend to negate it. However Mannﬂeim proceeds to develop what
he cails a total conception of ideclogy which entéils a radical analysis and
crificism of éll points of view including the analyst's own. (138)~ Thus the
concept of ideology merges into ﬁannheim's theory of the sociology of
knowledge. Here we note that Manﬁheim is g;ving towards the position which
Miguez Bonino and his fellow liberation :theclogians call for in respect of
theology, viz. that all theological reflection is affected by the idenlogicai
sympathies 6f the theologian and these need to be unmasked and ackncwledged

in any valid theological discourse.

Subsequent deyeloﬁments in the concept of ideology evolved via the theory of
~ genetic structuralism of Goldmann (139), the structural analysis in
linguistics of Barthes and Greimas (140) and.the structural analysis of myth
by Levi—Stréuss (141) as well as the adaption of éhis theme in a Marxist

way by “odelier (142).

The structuralist iaterpretation of ideologﬁ'in Marxism is most commonly
associated with Louis Althusser who believes that idcology '"has a material
existence which determines the subject" (143). Therefcre according to
Althusser the source of ideology is in material reality itself, and not the
subject. Men cannot live without some representation of their world and of

their relations to it. He says:
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"In ideology men de indeed express, not the relation
between them and their conditions of existence, but
the way they live the relation between them and their
conditions of existence. This presupposes both a real
relation and an 'imaginary', 'lived' relation' (144)
Althusse believes that in order for the working class to arrive at a true

knowledge of the social structure they need the theoretical practice of

science, a view which closely resembles Lenin's.,

The debate amongst contemporary social theorists on the relationship between
science and ideology need not be elaborated at this point. Sufficient has
been said to demonstrate the complex nature of the. subject and to indilate
that the debate én the concept.of ideology itself is very far from con-
cluded (145). The word ideology as currently used in theological discourse
can thus serve to designate a communal or group world-view or, in a more
specific sense, a political doctrine which usually sets out to implement the
goals of the group whose interests are pﬁrportedly served by that political
party. In addition ideology can be used with a negative connotation or in a
positi?e senée as we have -outlined above in‘contrasting the meanings assigned
to it by Marx on the one hand and on the other by Lenin and most subsequent

writers. Theologians frequently indicate in which sense they intend their

use of it to be understood (146)

The ﬁroblem for Miguez Bonino lies in determining the extent to which he can
legitimately go in using an ideology as a mediation without surrendering the
essential Christian identity of his théology. He also has to remain within
the parameters of his overall objective‘which is to work out a theology of
historical engagement'within the category of the Kingdom of God. In addition
he has to retain the status of his theology qua theology for 'when theology
is used to support, justify, or becomes a function of the system, then it has
surrendered its prophetic and critical function and that is fundamental to

its nature'" (147).
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Villa-Vicencio asserts that gospel and ideology are inherently related
to each other and depend on each other. He sayd: 'The one cannot

authentically exist without the other. Yet if one dominates the other

the milk turns sour. Gospel devoid of ideology is abstract theory and

esoterical ronsense, while ideology without gospel is political

tyranny" (148). After defining Gospel as "the wide-ranging call or

lure of God in history to ultimate freedom in Christ both in one's

person and at a communal level™ (149) he goes on to describe ideology.

as fé systematic articulation of ideas to enable people to live together

in a given situation in a peaceful and orderly maanner". (150) This

latter definiticn is altogether too loose to do duty for all the variations
in meaning which the word idedlogy has (as we have seen) to carry.

Villa-Vicencio is not unaware of the other meanings, as his earlier

survey shows (151),

However, the value of his insight is in the 1ight he throws on the

nature of the gospellas an incarnational gospel which is always contextually
relevant, A positive ideology enables the gospel to be relevant to the
céntext in which it is being proclaimed. The gospel of the Kingdom was
relevant to thevneeds of first century Palestine when Jesus preached and
declared it. He spoke "with a Jewish social and political ‘accent'" and
his gospel Qas applicéble to the sociO“political and spi?itual needs of

the day". {152) But wﬂat Jesus offered was more than a programme of
political absolutes or totalitarian dogmas. "It was an eschatological

gospel critique of the contemporary politiczl situation". (153) Because



" it called men to absolute freedom in the name of God- it was sharply dis-

. tinguished from the Jewish nationalist ideologies of the day.

Thus the Christian tradition has always maintained a stance, which,
despite temporary ideological captivities, has had within itself both a
coentextually relevant component but also an element which has enabled 1t

to break frec from and transcend any tendency to complete identification

with any specific party-political ideology. Because of its eschatological

roots in the coming Kingdom the gospel has a position from which it can
exercise criticism of itself aﬁd therefore of any ideological system with
which it may become involved. This means that the gospel serves as
critique vis-a~vis ideology énd is thus engaged in a relationship with
ideology which is dialectical, Villé~Vicencio is here using ideology in
the sense of open or positive ideology. It is, he says "an open, dynamic,
relational, contextual doctrine of ideas", "it is politically realistic
and potentially redemptive™. (154) The gospel is therefore both incar~

national and independent, being in dialogue with various options but

never "identical without remainder" (155) to any particular one.

Going on to pose the question "Does not the milk always turn sour 2" (156)

Villa-Vicencio points out the danger of the gospel becoming ideologically

captive within a closed, demonic ideology. Various historical instances
are cited of this actually happening and he comes to the conclusion that
the gospel is an invigorating and dwvnamic power whilst people are en

route to libe;ation.' When success is achieved it tends to capitulate to

doctrinaire ideclogy. This, he postulates, is because the lust for

power becomes uncontrollable.

Villa-Vicencio ends with a lucid exposition of the possible alternative

relationships between gospel and ideology. The first of these is the

“‘abdication option. This happens where, in order to avoid the many pit-
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falls involved in the possible captivity of the gospel cor theology to

a political ideology a choice is made for political non-involvement.
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1t is seen in the sort of other-worldly pietism common. in sxtreme svangelical

circles and which comes in for particular scorn from the political

theologians.

‘Secondly there is what Villa-Vicencio designates the "no-escape option".
He explains "No—eséape simply suggests that it is a fallacy to-equate
inactivity or political non-participation with an absence of influence".
(157) 1In fact this usually involves an unwitting support for the status
quo. He concludes that it is impossible to be completely uminvclved in
the ideological struggles of the day. Whilst this is not clearly spelt
out by Villa-Vicencio the person choosiné this option recdgnizes‘that.he
is involved willy-nilly &n the ideological conflict and decides (usually
on the basis of pragmatic considerations) which of the competing ideologi=-
cal formulations on offer will serve i5. own cause the best. The like-
lihood of self-delusion is high. Villa-Vicencio asserts "Gospel, try as

it may, never quite succeeds in isolating itself from ideology". (158)

The third option is described as the level of principle option. The

advocates of this option claim that since the bible presants no carefully
worked-out political programme, thé responsiﬁility of the Church is to
enumerate cértain general principles, such as love, justice, and peace.
From these the pecliticians should work out specific political poli-~ies

and programmes. (159)  Villa-Vicencio rules out this option as an evasion
of Christian responsibility and an avoidance of commitment. Because the
gospel is an incarnatiwnal reality it speaks to a séecific need with a
specific word. The church therefore should particiéate in the process of
spelling out the ideological proposals in concrete terms., This Qill

involve her in making choicegs and some will transpire to be mistakes.
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Because of her political fallibility therelore the church will speak as
a human participant and not as if she is declaring the word of the

"agonise as part of mankind in the

" Lord. As a contributor she will
creation of a viable political programme for a just and peaceful

society", {160) o | v

.The fourth option is the role of the gospel as critique. The Church
needs to adopt a political perspective that is in conformity With the
gospel, critical. of any ideologies and supremely self-critical. To

do this there has to be political commitment, though it is commitment
from an independent position. Herbert Richardson suggests that "the
beginning of political thinking is criticism. It is criticiém.that shows
the‘liﬁitaﬁionvofrali totaiistic éccounté of human 1ife...? (161). The
act of criticism locates man in the finitude of his world and regards

his political activity not as the creation of the Kingdom of God but as.
an attempt to establish "a tenuous finite good: a hquse.to live in, a

state that is.at peace". (162) Theology is the handmaiden of this tenu-

ous, finite project.

Villa-Vicencio is aware of the difficulty of this task for an institution-
alized church. It is possible, however, he claims, for small groups and

individuals.

This delineétion of the relatiohship between gospel and ideology is closely
akin to that of Migue? Bonino. In a discussion of the role played by
ideological presuppositions in biblical interpretation he reveals his
understanding of ideology as a (more or less coherent, or partielly
modified) unified comception of the world" (163) This indicates that he
uses ideology inm ‘the neutral sense of world—view, ' However, he
~goes on to make clear his awareness of the negative sense (that of class

¢

interest) when he says:



"Hermeneutics in this new context means also an
identification of the ideological framework of
interpretation implicit in a given religious
praxis. It is important to point out, in this
respect, that such discernment of an ideology
implicit in a theological or religious praxis
does not necessarily imply the intention of the
person or group in question to uphold or promote
such ideology. One could even venture to say
that, in most cases, people are themselves
maware of it. Their words and actions may
intend something else. But in the context of

a given situation they may in fact be support-
ing and buttressing a certain political and/or
economic line, and, therefore, functiorning, in
the wider context of the total society, as
ideological justification of such lines™. (164)

Here Miguez Bonino clearly reveals agreement with the views of Villa~
Vicencio on the closeness of the relationship between theoleogy and
ideology. It is an admission of the ideclogical captivity of theology.
It should however be remembered that, as Fierro has  pointed out, ( 165)
this is an advantage which contemporary political theologians have over
previous theologians ~ they are aware that they are influenced by the
ideological framework from which they operate. This enables Miguez Benino
- and for that matter those theologians who share this view - to be self-~
“ecritical, It is this awareness that allows Miguez Bonino the theological
freedom and independence to examine critically and opt for the ideology of
socialism. He declares:

"Any course of action which keeps a certain coherence

implies a unified perspective on reality, an explicit

or implicit project. Ideology, in this sense, has

also a positive meaning; it is the instrument

through which ocur Christi=a obedience gains coherence

and unity.- It is so, though, provided that it be al-

ways brought to consciousness and critically examined

both in terms of the gospel and of the scientific

analysis of reality'". (166)
Here we see Miguez Bonino clearly emphasizing the dialectical relation-

ship.between theology and ideology and underlining what Villa-Vicencic

calls the role of gospel as critique vis-a~vis ideology,
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A useful comparative study to Miguez Bonino's ethical position is

provided by Peter Berger who sets out from a sociological perspective

to explore the relationship between political ethics and social change

in the third world. (167) Berger maintains-that one needs to utilize the
best insights of different ideclogies., He arrivés at this conclusion
through an -ethical evaluation of both capitalist and socialist models.
Using Brazil and China as examples of capitalist and socialist development
respectively he subjects them both to the ethical criteria of what he
calls the "calculus of pain". These countries have both been prepared

to sacrifice a generation of people in order to achieve their goals.

Berger shows that capitalist development in Brazil has led to a wide
disproportion in the economic levels between the very few who are rich
and the vast majority of poor. Large areas of the country remain unaf-
fected by industrial grbwéh and millions of people are severely under-
nourished and in fact starviné to death. Life expectancy is low {in the

thirties) and disease is common. His conclusion is "Millions of people

have died because Brazilian scciety is what it is". (168)

In China the situation is somewhat différent, Millions have died there
also, but this has occurred as a result of the campaign of terror pursued
by the Maoigt regime. Up to 1955 the figure had been put at between five
and ten million victims, with a decline in the ruthlessness since that
date. Overall, however, there had been a small but significant rise in

the economic level of the Chinese population.

>

.

Both China and Brazil therefore have witnessed widespread suffering in the
implementation of development programmes derived from their different
ideologies. 1In Brazil, the number of victims from political brutality

.could be counted in thousands, but the economic wvictims in millions.
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In China the reverse is the picture. In both countries the respective
regimes excuse the present suffering on the grounds that it is the neces-
sary price to pay for the future happiness., In Brazil this promised
future is depicted as the wealth and prosperity of a fully developed
society, in China as communist society. The calculus of pain which
Berger uses as the ethical criterion fcr the evaluation of these two models
of development involves certain value presuppositions., He says

"They are very simple: It is presupposed that

‘policy should seek to avoid the infliction

‘of pain. It 1s further presupposed that,

in those cases where poclicy does involve

‘either the active infliction or the passive

‘acceptance of pain, this fact requires a

‘justification in terms of pain rather than
technical necessity”. (169) :

When the promised results of capitalist and socialist development in the
. . S . . .

two selected instances are measured againsi this criterion they are then

seen to be nothing more than articles of faith, The empirical evidence

which is available, Berger claims, does not lead to the conclusion that

these postulated results will necessarily follow.

Furthermore since they are articles of faith there is the possibility

of doubting them. There is also the pcssibility that they may be wrong.
Berger is at pains to prove that most political decisions have to be taken
before there is adequate knowiedge available by which all possible options
can be studied - a phenomenon he calls "the postulate of ignorance" (170)
Since this is;so the legitimations for both the colossal human sacrifices
involved in both ;he Brazilian and Chinese models falls down. Then the
result is seen to be an enormous amount of human misery and pain which has

been deliberately caused and which has no justifica*ion.

Berger's second ethical criterion is the calculus of meaning and again

he states his underlying belief, which is: "Human being have the right

to live in & meaningful world, 'Respect for this right is a moral impera-




tive for policy" (171) One of the characteristics of mankind is the

propensity to attach meaning to the various experiences and phenomena

of life., Man utilizes both cognitive and normative meanings - "what is"
and "what ought to be'. The Iirst could-be described as the "definition
of reality". When groups or individuazls are deprived of such frameworks

of meaning they are said to be in a state of what Durkheim called Anomie.

The onset of modernization in the form of functional rationmality and
pluralism has not only threatened the frameworks of meaning in traditional
society but has also offered the benefits of technolegical advancement,
Berger®s point of entry into the debate concerns the limits that may be
set to modernization in a third~world situation. It centres on the
qﬁestion "What components of modernity may be tinkered with, and which

must be taken (or left) as a package deal ?" (172)

In reacting against the threatened loss of‘meaning posed by adopting modern
practices the counter-modern values held by many third-world peoples are
termed "Resistances to development" (173). Berger questions the pre-
supposition behind this term. He hoids that, since men have the right

to live within a framework of meaning the cost of implementing policies
which seek to modernize the way of life of people in a traditional culture
is frequently in the realm of meaning. In fact the so-called "resistances
.to development' need to be taken seriously. Theré ié a high probability -
of failure for policies wﬁich igﬁore the indigenous definitions of a
situation. £he phenoﬁenon of resistance to development arises because
there exist counter~definitions of any given situation. Where these oper-
ate on the normative level it means that the traditional values are being
threatened by the onset of modernization. Where the counter-definitions
are on the cegnitive level the traditional world view 1s being challenged

by and defended against the interpretation of reality pertaining in the



modern world.

Berger makes the plea that political planning and policy-making be
conducted in 2 humanistic way which gives due regard for the significance

of values and meanings in human affairs.

In this exercise Berger is making an evaLuation of ideologies and policies
from an ethical standpoint. He has chosen his criteria, and recognized
the value~judgments implicit in them. He has thus followed a similar
.procedure to the one pursued by Miguez Bonino. By contrasﬁ, the latter
has chosen as his criteria the theologically-mediated and biblically
derived concepts of "1iberation, rightéousness, shalom, the poor, love'.
(174); Both however, have used their criteria in the sense df critique as
dutlined in our discussion of Villa~Vicencio's ideas. Miguez Bonino,
using theological and-biblical criteria, of mediatioﬁs, is able, through
a dialecticai grappling with Marxism to opt for a socialist ideology in
order to articulate Christian obediencé in a situation of oppression.
Berger is‘outside that.situation and his ethical criterié lead him to

make more rigorously critical analyses of both capitalism and socialism

from empirical examinations of their achievements.

It is perhaps not surprising that they come tqvadopt different stances
with regard to socialism. Berger, from a Nofth American background is
far more critical of socialism than is Miguez Boninc, and his analysis,
it must be adpitted, is far more riéorously scientific., By applying the
criterion of the "caléulus of pain" he is able to outline the extensive
.cost in human suffering to be paid in a situation like China, This
price is largely ignored by Miguez Boninc. Both agree, however, that

there is economic suffering on a large scale in the capitalistic develop-

ment model,
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There is further agreement on the need for commitment. Whilst acknow-
ledging the value and place of detachment for scientific observation,
Derger admits that the moral urgency in historical situations frequently

"an attitude of permanent disengagement". (175)

jerks him out of

Berger agreces with the énalysis which claims that Third World states have
little hope of emerging from poverty unless they can disentangle themselves
from dependency on the more affluent coqntrieé (176) . He goes on tc con-
cede that "there are situa;ions in the Third World in which, with however

much reluctance, one must conclude that the revolutionary option is the

only plausible ome". (177)

Berger, however, is by no means an idealogue. He believes that bragmatism
rather than ideology is a better guideline for economic policy and that
Third World governmenfs ;ould be well advised to adopt such a pragmatic
stance in order to build up their countries. An approach like this would
cut across the capitalist-socialist dichotomy. He points out (with a
realism lacking in the liberation theologians) that the situations in
Third World countries are so varied, that no hard and fast doctrinaire
decisions can be made as to which ideological pattern would ensure the best
development in any given place. In one country capitalist &evelopment
would be better whilst socialism might suit another. It is important to
Berger that all development shbuld allow for the erhancement of "the
meanings by which human beings live". (178)

)
.

Berger's recipe for a method of political ethics requires a mixture of
utopian imagination and motivation on the one hand and "hard-nosed analysis"
on the other. He concludes that the intellectual self-discipline involved
in scientific anal&sis as well as the visionary imagination of the utopian-
are both indispensable. Furthermore they are needed in the same individual

despite the inevitable tension such a combination would engender.

)
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Berger provides an interesting compari%on with Migueé Bonino., Like the
latter he introduces self-confessed value judgments aid uses these to
provide a rigorous critique of ideological standpoints. Berger manages
however to be more detached from his owﬁ admitted position in the

Western liberal tradition and consequently is able to be more critical of
the ideology of capitalism (and the "development" this offers) than is
Miguez Bonino of the socialism which he espouses., Whilst the latter
‘chooses the Marxist'analysis as a critical tool and evaluates an existing
socio—economic situation from that perspective he failé to be as objec-
fively critical of his own chosen stance as Berger; In effect Bergef
finishes up by evaluating his own critique and offering as a solution

a mixture of the pragmatic realism of capitalism together with the power-
ful dynamic of the utppianism of socialism. Thus tﬁe difference between
them is that Miguez Bonino opts for an "either-or" choice, whilst Berger

prefers a "both-and" answver.

Berger does provide an example, though, of the sort of mediation which Mig-
uez Bonino speaks of. His ethical criteria for the evaluation of ideolo-
gically—based political action represent. an attempt to construct a
framework of reference from which analysis and criticism can begin. This
is similar to the way in wnich Miguez Bonino considers that the Marxist
analysis relates to the Latin American situation. Whilst Berger is able
to approach the problems of the third world from a more detached
scientific perspective Miguez Bonino is seeking to engage Christian
. commitment with the need for histeorical action in order to precipitate
radical social change. He perceives a sense of what Berger calls ''moral
urgency" in his own situation and it is because of this that he is
prepared to utilize those components in Marxism which he considers can

provide him with a mediation by means of which he can achieve his goal.
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5. 'MARXISM  AND "HISTORICAL 'MEDIATION

In his willingness to adopt elements of Marxism in order to express
Christian obedience, Miguez Bonino indicates areas of agreement between
Christianity and Marxism:

"Christians can agree with Marxists on the need
for a historical mediation of our humanist
intention, i.e. for a set of analytic tools,

.a concrete political and social programme

and a coherent ideological view which permits
men to embrace and carry forward the struggle
for human liberation'. (179)

{

The ﬁirst component of this historical mediation is "the set of analytic‘
tools'". By this we take Miguez Bonino to mean the Marxist belief

in historical materialism as an analysié of the economnic forées at work
in history and as a rejection of idealist interpretations of reality.

In a succint summary éf Marx's later thought, based on the latter's claim
that social changes are brought about by the changes in the forcez and
modes of production, Miguez Bonino gives a six—~point digest of historical

materialism. These are:

"(1) man is not seen any more as an essence
to be realised, nor strictly as a moral
individual; rather, we are faced with

total entities called 'social formations'
(feudal, capitalist, socialist, communist);

(2) "such sccial formations are not the embodiment
of ideas or the result of man'’s planning but

are determined by the 'mode of production
dominant at a given time;

{3) this 'mode of production' is the basis on
which the 'edifice' of a socio-economic
formation-rests and, in its turn, it determines
(at least in principle) the character of this
formation; ' :

(4) the emergence of a new mode of production is
main ly dependent on the appearance of new
technologies which are in turn related to new
forms of ownership;

(5) the basic force behind the whole proccess
is "need', the way in which man solves the prob-
lem of 'earning his living';
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(6) the social relations that result from this

situation determine in turn all superstructural

elements: ideology, family, religion, culture". (180)
Miguez Bonino, whilst not accepting all that is stated or implied in

this cutline sees it as the way in which Marx gives "a scientific foun-

dation and content™ (181) to his revolutionary project.

Nevertheless Miguez Bonino believes that Marxism is not to be embraced
in a set of tenets devised once and for all by Marx and Engels and handed
down for faithful interpretation and implementaticn by their followers.
Rather he sees the onward flow of interpretation and reformulation through
successive generations and in response to new situations as inherent 1in
the ethos of Marxism. In an outline of the development of Marxism- through
Leninism and Stalinism, the FrankfurtSchool and Althusser, he finally
declares his belief that’

"one should set Marxism in the context of the

long heritsge of man's aspirations and struggles

for a more human and just ocrganisation of

individual and sccial life, These struggles,

always partly successful and partly frustrated,

combine moral aspirations, the pessibilities

and conditicnings afforded by scientific and

technological progress and man's intellectual

effort to penetrate and take control of the

dynamics of human history and social

relationships. The movement teaches a new

qualitative level with the extracrdinary and

rapid technological and scientific developments

of the modern age'. (182)
Marxism is itself dialectical, and from within the struggle of its own
thesis and antithesis comes its ever—evolving development. Marx bimself
turned Hegelianism "ugside down'. He engaged in the struggles of the
proletariat and rescued it from its own weakness - that of a 'valuntaristic
world of imperatives” {(183) . He further embraced the economic principles
of the theorists but reversed them by inserting into them the latent

revolutionary consciousness of the proletariat. Miguez Bonino concludes:

"Thus he possesses the heritzge in the only possible way: by transforming

it" which means that "while challenging and overcoming his heritage, Marx



also offers a future to it". (184) Marx did this by -providing it with
a set of analytic tools and a revolutionary theory. Hence Miguez Bonino
believes that Marx's contribution‘must be judged by his mature scientific

thought". (185)

Miguez Bonino further declares his conviction that the Marxist movement

has at the moment lost its impetus and cannot provide sufficient motivation
for a global socialist revolutionary‘struggle. The remedy he believes lies
in the Christian motivation for solidary love. But any Christian involve-
ment in revolutioﬁary activity needs to uiilize the elements of Marxism
which ig "the permanent core of any struggle for liberation™ (186)

These are:

1. Historical materialism in the sense that

"history is not primarily the unfolding of man's
consciousness or of his ideas but the dynamics

of his concrete activity, the main form of which

is the work through which he transforms nature

in order to respond to the totality of his needs" (187)

2. The communal nature of man as a "concrete
social formation with its structures, relation-
ships and self-understanding (ideology)" (188)

3. The fact of class struggle and the revolu-
tionary part to be played by the proletariat,

Since they are the ones in a position to become

"an indispensable and certain force for change". (189)

4, The notion of praxis as the source of knowledge.
"Truth is not found in the contemplation of a
Platonic world of ideas or in the exploration of
subjective consciousness but in the scientific
analysis of the activity of human beings within

the conditiouns of their social situation'. )

Whilst affirmation éf Marxist materialism might at first arouse suspicion
it has to be femembered that this is being put forward in opposition to
the jdealist interpretation of reality which we examined earlier. As we
have seen God calls men into a moral and spiritual relationship with him-

self and their neighbours. But this has to be mediated through historical

events and material realities.
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Tﬁe second part of the historical mediéti0u Miguez'Bénino calls for is a
concrete poiitical and social programme. In Marxism this is seen as
embodied in the communist party as the institutional organisation of
Marxism. Marx himself had little to sa& about the party or its form;—
tion. Instead he held firmly to the belief that man WéS able to save
himself, and, as we have seen, he assigned to the proletariat the role

of heilbringer. His failure to spell out the exact economic circumstances
that would trigger 6ff the great proletarian revolution led to embarrass~

ment and argument amongst his followers, and it was left to Lenin to

become the architect of the first great Marxist revolutiom.

Lenin's unique contribution to the development of Marxism was not in the
‘theoretical field. His peculiar genius was to see the need for a
historical mediation in the form of an organized political pariy. It
was to be an elite of professionals. The reason why the general mass of
the proletariat could not articulate their revolutionary conscicusness
was simple: ‘"they have had to slave‘in factories and have had neither

the time nor the opportunity to become Socialists'. (191)

Therefore, for the revolution to come about it had to have a well disci-
plined leadershiﬁu Lenir saw that homogeneity and continuity of leader-
ship were necesséry to success, In>1902 he afiirmed the need for a small
group of tried and talented leaders with.professiunal training. They had
to be trained by long experience andlby good team work. Without such a
leadership e;chelon no class could conduct the necessary struggle. (192)
Thirteen years later he still mairntained this vicw when he said: “If

a small group (at present our Central Committee is a small group)

could act in every given crisis, directing the masses towards a revclution,

that would be véry good". (193)



Shortly after coming to power he admitted the elitist nature of the

small cadre of leaders, since, as he said "the stratum of workers who are
governing is an inordinately, incredibly‘EEiglone". (194 But the
daunting task which devolves upon this smallgelite is one which the group
is equal to. Lenin's visionary hope emerges when he describes the party's
challenge: "This grain of sand has undertaken the task of transforming

everything, and it will perform it". (195)

Thus whilst Marx eschewed the need for a concrete historical mediation this
was corrected by the pragmatism of Lenin. Marx, of course, was in this
respect at least, the captive to his own love for philosophy. (196)

Philosopher he may well have been, but organiser he was not. (197)

Miguez Bonino feels that there need not be any essential discrépancy between
Christian and Marxist claims on the.questiou of historical mediation. Both
" assert the need for some concrete mediation Eo be the embodiment of their
respective nistorical movements. The historical project which constitutes
the historical mediation Miguez Boninc envisages is to include the rejec-
tion of developmentalism bgcause of its involvement with internatinnal capi-
talism, a soclal revolution, a strong centralized state, popular partici-
pation invelving conscientization, a concentration of a "proionged

political strugglé” (Miguez Bonino), the creation of an indigenous Latin
American socialism which rejects Marxist dogmatism and the development

of a '"new man" in place of the "non-man" (Gutierrcez). (198)

The third aspect of the historical mediation envisaged by Miguez Bonino
is what he calls "a coherent ideological view'" which allows people to be
involved with and to promote the étruggle for human liberation by which

he means the adoption of a Marxist type of socialism as a world view.

Since capitalism is grounded in a basically selfish ethos it must be
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rejected as conflicting with the direction of the gospel. By the same
token socialism must be preferred. Indeed,

"the basic ethos of capitalism is definitely

anti-Christian: it is the maximising of

economic gain, the raising of man's

grasping impulse, the idolising of the strong,

the subordination of man to the economic

production. Humanisation is for capitalism an

unintended by-product, while it is for socialism

an explicit .goal., Solidarity is for capitalism

accidental; for socialism it is essential". (199)
The features of Marxism which are important for a ccherent ideclogical view
are precisely this commitment to solidary love, the analysis of reality
which involves the rejection of idealism and the adoption of praxis
as the fundamental locus of knowledge, and the availability for the
cause of the oppressed. 1In addition the revolutionary thrust of Marxism
as the means for liberating the oppressed is part of the necessary world-
view, Marxists see their theory as more than an analytic tool. It

~is a revolutionary theory and movement for transforming the world, invol-

ving the working class as the revolutionary instrument.

Miguez Bonino is careful to state that there are however, limits t
the extent to which a Christian can go in adopiting the Marxist ideology.
One of these ig in the understanding of historical materialism. Insofar
as this means the correction of the distorted understanding of reality
which arises from idealism this is acceptable. But of course the Marxist
understanding of historical materialism as we have outlined in chapter two
means more., Miguez Benino points ou: that this is where one of the funda-
mental differences between Christian faith and Marxist ideology occurs.
This is because
"most Marxists — at least the most conspicuous -
have claimed for materialism a totality and
" exclusiveness which negdtes in principle all
reality which is not reduced to immanent terms.
Such a claim Christians must reject, not

because they speculatively pose the existence
of a realm of the ‘spirit' but because they
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have been grasped by the reality of the
living God who is beyond history and the
universe, the living God who in faith they
know to be true, may to be the true and
ultimate reality in which everything has
meaning and existence., At this point, no
compromise is possible. Actually, such

a compromise wculd voice the engagement

of the Christian.as such of all authenticity
and meaning". (200)

The cther ideological limitation of deficiency is in the understanding
of the nature of love. Quoting Fromm, Miguez Bonino shows how the
Marxist concept of love envisages it as originating in and emanating from
man himself,

""Man constitutes himself by determining, without

any external authority, although certainly in °

the context of society, the goals and meaning of his

existence, Hence, he rejects all ‘love of God'f

which would not be, in the last resort, man's

return to himself as a human being ~ 'all gods who will

not recognise man's self~-consciousness as the highest

divinity' as Marx has said. This is, according to

Fromm, the only possible humanistic ethic. Anything

else is alienation, because 'man owes to himself his

existence, not only materially but also emotiomnally

and intellectually'" (201)
This, as Miguez Bonino points out, is an inadequate understanding for the
Christian who claims that he is a product cf love rather love being a

product of man. The origin and motivation for a Christian's love is

the love of God himself.

Miguez Bonino then, believes that in order to concretize the eschatologi~
cally significant actions which man's participation in the Kingdom of

God requires there is an indispensabie need for mediations. Without these
there is either the absolutizing of'an ideology, ideélqgical captivity,
fanaticism, or no effective historical engagement. He contends that

three mediations are essential. Thece are, first, a radical scientific
analysis of society which alone can furnish a sufficient understanding .

of the social reality in relation to which Christian love has to be articu-

lated. Secondly there is needed a biblical and theological hermeneutic
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'so that the ethical requirements of the Kingdom of God may be speit out
in relation te the social analysis and political reality of the
contemporary situation. The third mediation is an ideclogical world view
and political programme which is able to provide a vehicle by which
Christians can give effect in a seculér way to their commitment to

articulate their love.

This position, as we have seen, represents an advance on other ethical
models which either fail to put-their Christian commitment.into effective
bpolitical engagemenf or do so without sufficiently figorous scientific
analysis. The comparison with Berger's similar study has shown that
there are other ethical approaches to‘the question of‘ideologicél

options in a third world situation and we propose to return fo this

consideration in our final chapter.

Miguez Bonino is fully aware, however, cf the nead for Christian theology

to distance itself from any ideology it chooses so that it can maintain

its prophetic and critical role and therefore its identity., His choice

of Marxism is fraught with problems, even though he uses it in a dialectical
way. He is convinced, nevertheless, that this is the only one poséible
for a Christian in the Latin American situation if the cycle of oppression,
misery, suffering and exploitation is to be broken. He believes that

the situation is so chronic that only a radical approach can have any

chance of effecting change in a meaningful way.

Furthermore, he claims that by allying’itéelf'with Marxism in the revolu-
tionary situation in Latin America Christianity caﬁ make a significant
contribution te Marxist theory and praxis. In this way he hopes to
liberate theology from its merely critical and reflective role to one

in which it participates in the changing of the social order.

The qguestion arises as to whether he has been sufficiently rigorous
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in applying the ethical criteria he has chosen to the ideology

to which he has committed himself. Is Marxism any more likely than
capitalism to usher in conditions more appropriate to the coming
Kingdom of God ? Furthermore; is Miguez Bonino's interpretation of
the Kingdom in terms of historical engagement a valid one ? To a

consideration of this question we must now address ourselves,
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"CHAPTER FIVE

CRITICAL REFLECTION ON THE SEARCH FOR A
THEOLOGY OF HISTORICAL ENGAGEMENT.

The search for a theology of historical engagement which Miguez Bonino has
undertaken is well summed up in a question he asks about the nature of
the relationship between God and man. He says,

"Is God a substitute subject for men in historical

action, or is he the wherefrom and the where-to,

the pro-vocation, the power, and the guarantee

of an action that remains fully human and responsible ?

If he is a substitute subject =~ however much we may

try to explain it away — history is a meaningless

game and man's humanity a curious detour" (1)
It is Miguez Bonino's claim that much traditional theology has indeed
regarded God as a substitute subject for man in historical action with
the consequences outlined.  He has set himself the task of re-~instating
man as the subject of his own history whilst maintaining the biblical
emphasis on the sovereignty of God. In his re-examination of the theme
of the KingZom of God he has sought to emphasize that God does. not take
over from man the handling and ordering of the world's business. Rather
God's role is to prompt and provoke man into historical engagement.
Miguez Bonino has chosen the Kingdom of God as the biblical motif around
which to work out his theology. 1In this final chapter we look at the
suitability of this category for this undertaking and we underline this
suitability in terms of the centrality of the Kingdom in the bible, and

its ability to enable Miguez Bonino to maintain a Christian identity and

a contemporary relevance in his liberation theology.

We go on to examine the criticism that liberation theology, like Marxism,
only treats man in his corporate dimension and consequently fails to offer
salvation to the individual. Ve see how Miguez Bonino avoids this pitfall

by incorporating two aspects of personal salvation in his exposition of the



246

Kingdom. The first is in terms of meaning and significance in this life
and the seccend relates to a personal life after death., Both of these,

however are conceived of in ways that emphasize political engagement.

We then turn to a brief survey of leadirs expositions of the Kingdom of
God in the twentieth century and see how they each emphaéize the Kingdom
as éift and man's role as merely-reflexive or passive. By contrast
Miguez Bonino drawslout the active, dynamié role of human action within
the Kingdom. The liberationbtheology of Sobrino, however, offers a posi-
tive and biblical corrective to Miguez Bonino's végueness on the crucisal

category of repentance.

In looking at Miguez Bonino's use of Marxism as a mediation we note the alter—
native approach sugeested by  Berger and]point out the need for a more
rigorously critical appraisal by Miguez Boﬁino according to the criteria
" he himself has offered. In further evaiLation we refer to the stress

which Niebuhr puts on the depth and magnitude of human sinfuiness and

point out that history has a record of turning the tables on those who

would steer it along a particular pre—determined course. This unpredic-

tability is referred to by Niebuhr as irony.

Finally we set cut seven theses which we consider this study of Miguez
Bonino's theology has suggested as steps in the direction of a theology

of histrrical engagement.

1. "THE KINGDOM OF GOD AS THE KEY CATEGORY

The key to Miguez Bonino's exposition of liberaticm theology is in his
understanding and interpretation of the Kingdom of God. The significance
and importance of this choice ig not that it 1is a useful,

handy and convenient article chosen from the wide range available, but
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that it is a category which is at the very core and centre of the
biblical message; Indeed, in trying to evaluate other Latin American
liberation theologians, Kirk has selected this theme as his criterion
because of its centrality in the Bible. He can talk of "Scripture's
testimony to the kingdom of God as the central hermeneutical key.....

for its own understanding". (2)

In selecting any biglical theme as a hermeneutical key there is always a
danger. 3Barr has drawn attention to the problem in his discussioa of the
habit which theologians have manifested of attributing greater prominence
to some themes within the Bible than others. 1In this way"election“in
traditional Calvinism, "justification by faith in Lutheranism, and the
synoptic gospels in liberalism have all constituted "thematic priorities”
at different times,{3) Barr prefers to use the term "material centre"
to describe such a choice and admits that, within limits, it has its
value., The difficulty arises, however when théologians elevate a material
centre to a higher status than others and succumb to the temptation to
absolutize this theme and tc regard it as beyond criticism. Some of the
criticisms currently being levelled at liberation theology are along these
lines. For example Kirk regards the category of the Exodus as a "privil-
eged text" in the hands of some Latin Americans who have seemingly absolu-

tized it. (4)

There are two main rea§ons why, in Miguez Bonino's use of the Xingdom of
God, the dangers in choosing a key theme and regarding it as the suprene
touchstone of theclogical evaluation are reduced. The first of these is
because of its centrality. The witness of the Bible is that God rules
over history and achieves hiS'redemptive purpose within it in a new and
determinative way. In the life and ministry of Jesus it was the major

focus both of his teaching and his mighty works. The overriding meaning
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of his resurrection ic that God's rule is vindicated over the powers of
evil and death and that his ultimate victory is assured despite the inter-

vening possibility of suffering and struggle,

Nevertheless, even such a choice is not without its problems, and

a major difficulty in selecting -.it - is the apparent absence of the
{ingdom theme in the teaching of St. Pzul. (5) However this should be
Seen as an appargnt‘problem rather than a real one. There is in the
teaching of Jesus a close connection between the pfoclamation of the
Kingdom and his own person and‘work° "The concern of the

early Christian preachers and apostles was not to repeat the mesgsage
of Jesus but rather to declare the significance of Jesus himself as the
crucified and risen Messiah. {(6) Paul emphasizes the fact that the
rule of God had broken in by his constant references to the events of

the life, death and resurrection of Jesus. He further gtresées the immi-
nence of the Parcusia which corresponds with the synoptic teaching on the
consummation of the Kingdom and also refers to. the cosmic scope of salva-

tion in passages such as Romans 8:21,

Then secondly the danger of gbsolutizing this theme is minimized because
the Kingdem of God is so wide-ranging in the area of its biblical concerus.
The concept of sovereignty is basic in any doctrine of creation; the
cosmic lordship of Christ over the powers is an obvious instance of the
inbreaking of the Kingdom; the new --eation and the neQ man are both
related to the Kingdom of God; so too are providence, resurrection, and
exaltation; and redémption (in the sense of release from alienmation for

love and service) is likewise part and parcel of the Kingdom story. (7)

The centrality and wide~ranging nature of its concerns also enables the
category of the Kingdom of Cod to serve as an anchor by which Miguez Bonino

is able to hold to the specifically Christian identity of his liberation
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theology. By its alliance with Marxism liberation theology runs the risk
of sacrificing this identity and some critics are convinced that this

has in fact happened.

Hebblethwaite believes that there is no satisfactory synthesis between
_Christian theology and Marxist thecry. mTespite the many efforts to

achieve the right mix he questions whether it is possible at all. He
contends that it is."an attempt to square the circle'". (8) The verbal
gymnastics used by the synthesizers involve attempts to rédefing Christianity
in order to prove its revclutionary essence and at the same time to show

the peacable intentions of Marxism. Hebblethwaite concludec that the

1

end result is a sell-out for Christianity whilst Marxism "gets the benefit

of the doubt'. (9)

P

A similar conciusion is arrived at by Vreezkexcept that in his opinion

both Marxism and Christianity lose out. ; (1C) Admittedly most of Vree's
thinking relates to the European and North American dialogue, but the
liberation theology enterprise is an even more radical attempt to find

what he calls a synthesis., Vree claims that in dialogue with Marxism
Christianity veers towards gnosticism whilst in the same enterprise Marxism

sinks into revisionism. (11)

It is our contention that Miguez Bonino is fully aware of the dangers in-
herent in the attempt by liberation theology to utilize aspects of Marxism

and that he successfully svoids the pitfalls invelved.

Moltmann hag emphasized the dmportance of maintaining Christisn identity
in any political theology and attempts tc do so Ly anchoring his
theology in the crucifixion. He claims that "Christian theology finds.its
identity as such in the cross-of Christ"™., (12) Miguez Bonino by contrast
has successfully maintained the specifically Christian character of his

liberation theology by shaping it within the mculds of the Kingdom of
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God. Using thié central biblical affirmation as his criterion he

has bteen able to define the unity of history as the locus of the sovereignty
of God, to embrace the tensicn betweeﬁ the present and future action of

both God and man in history, and to relativize the necessary mediations

iﬂ the process of articulating Christian obedience in political struggle.

At the same>time he has been able to take seriously the Marxist emphacis

on human initiative in historical engagement as well as its analysis of

socio—economic dynamics.

The Kingdom of God is also an apposite material centre for theological
.reflection because it adeqﬁately fulfills the requirement of contemporary‘
relevance. Miguez Bonino, following Moltmanon, accepts that faith and
theology always have to live iﬁ a tension between what he calls the "Two-

fold historical reference' which consists of the distinction between
. N
L

human history and the sovereignty of God, between action and proclamation,
and between the "present" and "Christ" references., Relevance concerns
the degree to which theology takes account of arnd meets the realities of
the COntemporary life of mankind. Summarizing Moltmann's exposition,
Miguez Bonino says:

"The relation of the two appears in contemporary

Christianity as almost inversely proportional:

the greater the involvement in present historical

action for the sake of the neighbour, the

greater the risk of losing the specific identity;

the stronger the consciousness of attachment to

the specifically Christian heritage the stronger

the risk of isclation from the present struggles

of mankind and therefore of irrelevance." (13)
There can be little question that Miguez Bonino's liberation theology
maintains the demand for relevance, ard it is our svhmission that it is
his choice of the Kingdom theme that enasbles him toc do this. The
biblical concept of the Kingdom includes within its scope the concern for

radical social change which is so all-important in the Latin American

situation, as well as the movement rowards a new political order, the
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of liberation as well as a hermeneutic which takes account of the

conflictual nature of society. (14)

Whilst Miguez Bonino undoubtedly derives his concern for these issues
from the Marxist analysis of the Latin American situation his choice of the
Kingdom motif enables him to integrate this historical reference with
the "Christ referenpe". The reason why such a thoroughly biblical concept
is able to withstand the test of relevance lies in its thoroughly this~
worldly character. In ouf study of the prophetic interpretation of
history we saw how idealism was excluded by the biblical focus on the
rulevof God in the present events of human experience and the expectation
of the future. The predominant emphasis even in the Genesis accounts of
creation sets the world in the dimension of time and history. . As Van

-7y
Leeuwen has put it: "Right from the starfbthe primary reference of the
Hebrew expressicn"glgg'is to time ané’%istory - within which the Lord
moves with his people toward his Kingdom". (15) Comsequently, when
Miguez Bonino wishes tc reflect theologically on a praxis which includes
a scientific analysis of the dynamics in contemporary society the Kingdoﬁ

motif is particularly suitable,

Furthermore it is christologically defined and is therefore fully in line
with Bonhoeffer's formulatinn of the unity of the reality of God and the
reality of the world in Christ, who is the ultimate realitv. The New
Testament proclamation that in Christ the rule of God broke into the world
in a new way means that the theme of the Kingdom of God has a christological
basis and definition. It is precisely this christolégical franework of the
Kingdom which determined that its use in the liberation theology of Miguey
Bonino will be grounded both in contemporary history and in the biblical

tradition., It is interesting in this connection to note the parallel
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between Miguez Bonino and the thought of Sobrino. "I think that
liberation theology as 'theolegy' is profoundly christological", says
Sobrino, "and insofar as it is concerned with 'liberation', its most

all-embracing theological concept is "the Kingdom of God® ". (16)

Miguez Bonino has also been able tovacc:mmodate within this concept

the eschatblogical dimension of the biblical orientation of the future.

By drawing out the tension between the present and the future in his
continuity-discontinuity forrmula he has combined together the positive
elements in prophetic eschatology, apocalyptic theology and the New Testa-—
ﬁeﬁt dual emphasis on so-called "reaiized" and "“future" eschatology. Along-
side this harmonizing of biblical themes he has simultaneously blended in
the meiody of the ultimate significance of present human historical action
undertaken in love. In this skilful waijiguez Bonino has been able to
také the insight enshrined within the Marxist belief in the inexorability
of the coming revolution and reinterpr;i the Christian message of the
finality of Christ and the coming consummation of his Kingdom from that
vantage point. In the process of achieving this goal he has also managed
to synthesi;e into a unified whole the hope contained in the prophetic
understanding of time, the»apocalyptic stress on the inversion of the

order pertaining in the present status quo, and the ethical requirement of

a love which is the criterion of human historical action.

This cembination of diverse elements has also enabled Miguez Bonino to
overcome the major weékness in apccalyptic expectation., By

emphasizing the eschatological significance of lcvehe hasavoided.the failure
“in  much apccalyptic theology to work out any meauingful ethic. At the
same time, by underlining the ultimate éignificance of actions done in

the present he has ruled out the probability of pessimism and despair

which result from the apocalyptic conviction that the present age is sc

totally evil that it is fit only for destruction.
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One of the most serious criticisms to have been levelled at liberation
theology concerns an integral dimension of biblical éschatology.

This may at first éeem somewhat.surprising since the liberaion theologians
~lay considerable stress on eschatology. The.criticism, however, is.
directed at their apparent lack of interest in the life to come. Fierro
alleges that liberation theology follows Moltmann in not étating what its
ﬁosition is in this regard. There is left the suspicion that "it does not
believe much in thét‘life, if at all". (17) Fierro believes that one of
the reasons for this ambiguity is fhat liberation theology has not really.
come to grips with the traditional theology of salvation nor has it

set out its own attitude to it. In éingular terms the problem could be
posed in the question: "Is it possible to believe both in heaven and

in the theological meaﬁing of decolonization ?" (18). A similar stance
“is édopted by Newbegin. He deals with the p;oblem of salvation under~

~ stood as human meaningfulness. (19) Accepéing the critique by libera-
tion theology of the traditional idealis;;cally conceived theblogy of
salvation Newbegin sees the questicn of meaning as a dilemma. On the one
hand meaning can be found in the future cf the community. Traditicnally
Christianity offered the former option, whilst Marxism has proclaimed
the second. They have usually been understood as mutuallyvexclusive

and Newbegin asks whether the dile@mq is inevitable. Does meaning for

~ the individual have to exclude a meaning for history or dées one have to

choose meaning for history at the cost of personal hope ?

Cutting right across the search for meaning is the intervening fact of
death which, from a human point of view 1is the negation of all meaning.
"It shears through the threads on the loom before the weaving is

finished". (20)
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The gospel of the resurrection meets the need for a meaningful future and
embraces both the pfivate and public life of the human person. The
Curistian hope isione: it offers a personal possibility of life after
death but it also preclaims the destructicn of whatever opposes qu's
kingly rule and the final subjection of the universe to God., Newbigin
contends that Romans 8 enshrines the éssence of the Christian gospel of
liberation, "By giving his Son to die the death of sinful man", he
asserts, "God delivered us from the grip of sin and death and placed us
ﬁnder a new jurisdictibn - that of the Spirit...This is an accomplisﬁed
liberation., Like all liberations it is a change of regime". (21) But it
involves those who are thus liberated in becoming agents of liberation
through both suffering and service. Newbigin goes on to poinf out that God
the Father and creator is likewise ordering all things in the cosmos towards

vthe fulfilment of the end to which he has called them.

In this way Paul's teaching presents a picture which portrays history itself
as a struggle for liberation and the church as a participant in that struggle,
‘But the significance of the individual is not sacrificed, - The indi-
vidual Christian has a role as both a fighter for liberation and as one

who has himself been liberated. Thé church canno£ bring in "the city which

is the perfection of all that God purposes both for our personal and for our
public life" (22) because there is no evolutionary road from here to there.
The ascent is not simple. As in the New Testament Apocalypse the New
Jerusalem is to "come down" rather than being "built up", and the church's
role is that of witnes;ing to the grace and justice which both judges and

redeems those structures in which are embodies our hopes for justice.

Newbigin's exposition represents a useful and helpful response to Miguez
" Bonino. Together with the comments by Fierro it draws attention to the

 failure of liberation theologians in general to take sufficient account of
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the exceeding sinfulness of éin in the individual. It seems to the present
writer that in the quest for siructural liberation some theologians ~ notably
Assmann and Boff- have omitted to deal with total human liberation. Guilerrez
hes described this as threefola.(23) It'wouid appear that by concentrating
on political liberation they have finished with an imbalance which neglects
the spiritual liberation of persons, The impression is almost given that

the liberation theologians have gone along with the Marxist conteation that
only the future society to be inaugurated by the fevolution can provide

the necessary conditions for personal fulfilment and what the older theclogy
has usually called salvation. On this score Newbigin's criticism is to be
welcomed. 1In any endeavour>to interpret the message of the New Testament

the individual must necessarily be given due significance.

On the other hand Miguez Bonino, unlike the majority of liberation theolgians,

has attempted the task of incorporating a "beyond-death" dimension into his

A
exposition., This emphasis on the after—-life comes out in two places.

The first of these is in Room to be People where he deals at length with the

theme "Love will never cease to be", (24) and meets the problem of meaning
on a personal level which Newbigin has highlighted. His answer is that it
is the eternal future after death which gives meaning to the otherwise dis-
connected and incoherent experiences of learning, working, struggling and
‘loving of this 1ife. Whilst he is careful to emphasize that in the New
Testament there is very little information or speculation about the nature
of the hereafter he is-adamant that the nature of the Kingdom life it love.

"Whai is constantly repeated is that the love of

Jesus Christ is permanent and that death cannot end

it. Therefore, Jesus Christ gives an ~ternal dimen-—

sion to the love in cur lives. Whoeve: has identi-~

fied himself with it has already conquered death". (25)

Miguez Bonino even goes omn to deal with "Images of the Future Life" and

points out that music and song figure prominently awongst these, symbolizing



joy and harmony. "The future life is present in this image'" he says, '"like the
kind of 1ife ip which effort, work, and service become joy and repose,

while happiness is creation, service and duty'. (26) The consequence

is fhat here and now we shoula be trying to transform work which means
involvement with the economic and political fields. The future is not just

an end to be arrived at, though. The images of the future life carry hidden

within them a call for the transformation of the present,

A further image of the future life which‘he refers to.is that of reward.
Considered as the accumulation of credit this is absurd but it makes sense
when seen as.”a kind of parable which teaches that actions that belong to
this new life are never incomplete or unfinished, but rather are projected

into the future, then the idea seems coherent and positive'. (27)

We would maintain therefore that Miguez Bonino has foreseen the criticism
by Newbigin and Fierro and has met it in this exposition. It may well be

that Room to be People was not available Lo Newbigin when he wrote his

evaluation of liberation theology since it was only published in English
in 1979 and Newbigin wrote a year earlier. It is clear that Miguez Bonino
is fully aware of the danger of ignoring the issue of personal salvation.

On the evidence in Doing Theology Miguez Bonino could be charged, along with

liberation theologians in general, of this imbalance. His later book, how-

.ever, without sacrificing any of the insights of Doing Theology, .has effec

tively restored the balance and has provided an insight which is a valuable

contribution to the liberation theology exercise.

A second reference to the significance of death comes in the last chapter

"of Christians and Marxists where Miguez Bonino reckons with the heroism of

communists who have died for their cause. This poses a call to a spiritu-
ality of commitment for Christians whose gospel demands complete dedication.

Here he quotes an illuminating passage from Bloch who points out that the
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communist martyr goes to his death without any hope of resurrection.

"His Good Friday, is not sweetened - much less

“absorbed - by any Easter Sunday, a Sunday in

which he will personally return to life., The

Heaven to which the martyrs raised their arme

amidst flames and smoke, does not exist for the

red materialist. And nevertheless he dies con-

fessing a cause, and his superiority can only

be compared with that of the very early Christians

or of John the Baptist'. (28)
Whilst Miguez Bonino is at pains to stress that he is not trying to set
up Christian spirituality in any competitive sense over against Marxist
commitment he nevertheless delineates what for him is the more excellent
way of Christian devotion. Grounded in the spirituality of faith, hope
and love as set out by St, Paul in I Corinthians 13, Miguez Bonino expounds

the relevance of Christian .spirithalﬁty amidst the revolutionary

‘struggle along three directions.

oo

e
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In the first of these there is the requirement of utter availability for

service as conceived in the words of Wesley's covenant prayer: "I am mno
longer my own but Thine. Put me to what Thou wilt, rank mé with whom
Thou wilt;......I freely and heartily yield all things to Thy pleasure and
disposal"; (29) Miguez Bonino interprets the evangelical emphasis on
salvation by grace through faith as indicating that an individual finds
his true iﬁentity and reality not in himself but in Christ. The simple
trust of faith involves the total surrender of the person and his subjec-

tivity to his Lord.

In this passage Miguez Bonino locates himself firmly in the evangelical
tradition and shows that a theology of liberaticn does not have to abandon
or discard the theoiogy of personal salvation. Whilst Miguez Boninoldoes
not spell out the relevance of this teaching for a theology of the Kingdom
of God it is transparently clear nevertheless that the theme of personal

surrender and utter availability for service are prime requisites for any
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The second direction of Christian spirituality’is a commitment unto death,
Here the hope of resurrection enables a Chriétian to risk his life because
he is "conscious of the freedow for self-giving available to those who .
know that 'death,...cannot separate us from the love of Christ' " (30)
Miguez Bonino sets death in the context of the struggle for liberation and
at the same time recognizes the costliness and suffering in&olved in any
social transformation. "It seems to us that only a faith that transcends
death can responsibly undertake the awful decision of indispensable but
costly transformations", he says. (31) Suffering and even death therefore
are envisaged as "participation in the lect of solidary love, the only thing
that can really create a possibility of new life for man". (32) The

‘end result is that the Christians shares in the triumphal procession with

. the Lord which is the consummation of the Kingdom.

In this way Miguez Bonino has built into his eschatology the element of
personal significance and has shown how a liberation theology of the

Kingdom of God allows for and inciudes the hope éf fthe hereafter. For him
it is this very hope which gives ui-timate significance to the ethical
struggle in the presént. Always, however, the hope of the future eonéumma~
tion is to be related, not to pious eséapism, but to‘historical engagement .
""To be a disciple" says Miguez Bonino, "is, in Christian terms, to enlist
in a conflict which is still raging, however much its outcome may be avident

to faith" (33).

In the third place, faith, hope and love issue in joy and gladness. We

can rest, in the true meaning of the Sabbath, because, "We do not carry

the burden of the whole world on our back, we carry only the burden of the
) : .

day". (34) Here is an aspect of Christian discipleship which, in

Miguez Bonino's opinion, shows up a fundamental lack in Marxist philosophy.

58



- Marxism at this point fails to take account of the depth of human "joy,
personal fulfilment, hope and love" (35) despite the fact that these

are illustrated in the lives of some of the militants.

As with other aspects of Christian spirituality, joy too haz to be
related to historical commitment.Miguez Bonino says:
"It is necessary, particularly, where we have
been dealing with the most 'spiritual' dimensions
of Christian life to remind ourselves that we are
still. speaking about political and social engage~
ment - we are still in the world of social struggle,
economic considerations, political programme, revelu-
tionary theory, perhaps jail and torture, in any case
conflict, It is here that the Christian lives his
witness". (36)
We have now dealt at some length with Miguez Bonino's teaching on personal
salvation, death and resurrection in order to show that within his attempt
to develop a liberation theology using the category of the Kingdom of God
there is ample room for a theology of meaniﬂé in personal terms. The
criticism by both Fierro and Newbigin (whilst directed at liberation

theology in general) is, in our opinion, amply . met by Miguez Bonino's

exposition in the way we have outlined above.

Newbigin has stressed the nature of personal sin, salvation, and the after-
life. He has shown how, in the Christian understanding personal meaning
finds ite full flowering in the life of the Christian community. It seems
to us, however, that in making his evaluation of liberation theology he

has failed to take sufficient account of the depth, complexity and massive-
ness of structural and ;ocial evil, In 1ine with a number of the critiques

summarized by Brown in Theology in a New Key it seems to us that Newbigin

has missed the main point in liberaticn theology's attempt to co=-opt the
Marxist analysis. Whilst he claims to accept the Marxist critique of .
capitalism (37) he seems unable to see its usefulness in the Christian
enterprise of liberation. In other words he fails to grasp Miguez Bonino's

“all-important concept of mediations and is content merely to outline the

259
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Christian alternative to Marxism. This is no answer to the endemic political
and economic nexﬁs of ¢ppression and exploitation that pertains in Latin
America and one might have expected that Newbigin (with his personal
experience of the tﬁird world) would have had a more comprehensive insight
_into the nature and intractability of the problems there, as well as the

inadequacy of simplistic solutions.

2. 'THE KINGDOM OF GOD AND HISTORICAL ENGAGEMENT

by a pronounced emphasis on the divine prerogative in the establishing of
the Kingdom of God. Beginning with Johannes Weiss' rediscovery of the sig-
nificance of the apocalyptic element in our Lord's teaching, the tendency
has been to emphasize the radical transcendence of the Kingdom. Weiss
believed that Jesus was referring to a future rather than a present Kingdom,
and it was to arrive apocalyptically rather than develop gradually. The
recent translators and editors of Weiss' epoch-making work sum up his teach-
ing with the following statement:

"For every man, and that includes Jesus,

the only viaule attitude to take vis—a-vis

_the advent of the Kingdom wss one of passi-

vity, Men could pray that the Kingdom might

come, but they could do nothing to bring it

into existence. That remained forever solely

the prerogative of God. The Kingdom was a

gift, not an assignment’., (38)
C.H.Dodd in reacting against the apocalyptic emphacis of Weiss and Schweitzer
interpreted the Kingdom in categories reminiscent of Platonism. There is
a tension between on the one hand the eternal order, which is the kingdom

lying beyond history and which is represented by the prayer "Thy Kingdom come"

and, on the other hand the "this-worldliness" of the declaration "The Kingdom
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of God has come upon you'". (39) History becomes a series of events deri-
ving from a timeless reality beyond if. "It is instrumental, or more
pfoperly sacramental, to the eternal order". (40) This eternal order
impinges upon present hﬁman experience and éonfronts individuals with

the Kingdom of God "that is, with the ultimate good and thg final power

in the universe®™, (41)

The role of men, in this interpretation of the Kingdom is to accept it,
respond to it and enter into it.

"Out of théir response, one way or the other,

further events proceed. Thus history is moulded

by the spirit., The whole series of eventis

remains plastic to the will of God, and serves

to bring men again and again face to face with

the eternal issues”. (42)

To accept, to respond and to enter are all considerabiy less passive

:oles for man than the o;e Weiss. gives him., Nevertheless they fall

far short of the active, positive part which Miguez Bonino envisages. The
reason is not hard to find since Dodd'é scheme is set within a framework
of idealism. Having argued away any meaningful future consummation for
history or the Kingdom, Dodd is left with a dualistic situation in which
historical events are merely the interactinn of timelessvspirit with the
temporal order". (43) Dodd's work is a brave attempt to feconcile two
philosophies of history which are poles apart - the Greek idealistic
system which is essentialiy cyclical and the Hebrew eschatological and
apocalyptic view in which time is fundamentally linear. The result is that
man is robbed of any possibility of becoming the subject of his own
history and finishes with the prospect of a Kingdom of God which in the
final analysis offers "hlessedness" in eternity. Political action and
economic forces do not even come within the orbit of concern in this inter—
pretation.

Whilst Weiss and Dodd represent the two contrasting positions which have

5



emerged as the extremes in twentieth century studies of the Kingdom of God
it was inevitable that other scholars would seek to synthesize "consistent"

(or future) and "realized" eschatology.

One such attempt was made by W.G. Kummel who accepted.that the Kingdom of
Ged is the future eschateclogical age. He stressed, however, that in

Jesus the Kingdom came into being, Hié eschatological teaching assured
men that they are now living in the last days and that the consummation was

' own ministry was the guarantee and demonstration of

imminent. (44) Jesus
the eschatological character of the present time. The importance of the
teaching which Jesus offered, claims Kummel, does not consist of the immi-

nence of the apocalyptic end of the world. It lies in the arrival of the

consummation which will allow the Kingdom of the God who has already shown

" and actualized his redemptive purpose and power in Jesus to become an

i

unfettered reality. It is because Jesus has already fulfilled the promise

Aty

of God that it will be fulfilled. °I

For Kummel man's role in the Kingdom consists of "adherence to the man Jjesus"
(45) and of acceptance of his preaching. Again we note that in Kimmel's
exposition the action is all on Ged's side whilst man is assigned to a
reflexive and responding part only. Although Kimmel comes ﬁearer to
Miguez Bonino's concept of the relationship of the present Kingdom to

the future one than either Weiss or Dodd, man is still not the subject

of his owvn history. Indeed, history itseif, as secular political activity,
hardly comes into the picturz. The Kingdom is a religious activity
centred on the preaching of Jesus and the loving help be desires to give,
as well as his death and the certainty of his resurrection. As such it
points to the eschatologicai fulfilment still to come.. The concept of

any penultimate ethical requirement of social or politicai action to

erect siguposts is absent,



A further study of the Kingdom of God by a contemporary scholar is supplied

, by G. Eldon Ladd in his book The Presence of the Future. (46) Ladd dis-

tinguishes between four different uses of the term Kingdom of God in

the gospels. In the first it is used to deﬁote the reign or rule of God;
in the second it means the future apocalyptic order at the end of the
age; in the third use it sigﬁifies the presence of God among men now,
and in the fourth meaning it indicates a presenf realmAinto which men

are entering. (4f)

Like Kummel, Ladd sees the'key to the meaning of the Kingdom in the fact
vthat it has become dynamically active in the person and mission of Jesus
himself, The Kingdom is basically to be thought of as God's supermatural
breaking into history in the person of Jesus Christ. It is supremely an

act of God, a gift with which he blesses his people. In a sentence which is
in some ways typical of his thought Ladd says: "The Kingdom is not only

an eschatological gift belonging to the age to come; it is also a gift to

be received in the old aeon",. (48)

In an otherwise extensive examination of the meaning of the Kingdom, Ladd
allocates a mere two pages to ''The Kingdom and Social ﬁthics". (49)

Here he acknowledges the ahsoluteness of the Kingdom to come, the need
for the chufch to "make an impact on the world" (50) and the concern

of Jesus for men's physical and social well-being in addition to their
spiritual welfare. The individual ethics are absolute ethics and only
attainable in the age .to come. As in the previous critics, again we find
little or no counception of any dynamic and active part for man to play.
The action is almost entirely one-way -~ from God to man. Human initiative
is limited to the receiving of blessings, or salvation as a gift. The
Kingdom relétes almost exclusively to the inner life of individuals.
Secular history is abéndoned to the politicians, and man passively awaits

the final apocélyptic end.
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If these four interpretations of the Kingdom of God are typical of New
Testament scholarship in the twentieth cenfury it is not difficult to

~ sce how Miguez Poninc and the other theologians of liberation have

found themselves impelled to seek a new hermeneutic of the Kingdom.

With Marxism calling men to create their own history and carve their
destiny for themselves, the plea to accept, receive, and respond to the
Kingdom as a gift or as something imposed from without appears as

a tame alternative. 'In this regard it is interesting to note the ob-
servation by Martin that Marxism along with Islam appeals to the mascu-
1inity of mankind. It does so because it sees 'mo ambiguity in power
itself,‘and proletarian power acquires unqualified legitimacy'". (51)

By contrast the responding, reflexive role assigned to men in>the Kingdom
of God by these interpreters of the New Testament appears as feminine
'rather than masculine, Clearly some new hermeneutic key had to be

"~ employed if the levers of power were not to be abandoned to the sole con-
trol 5f those who eschew any allegiance to the God and Father of Jesus Christ,
It is our belief that Miguez Bonino has shaped a new form for the inter-
pretation of the Kingdom of God in categories which, whilst remaining
faithful to the biblical foundation are yet able to bear a superstruc—
ture in conformity with the power-conscious demands of ccatemporary man as
articulated in Marxist revolutionary consciousness. When we analyze
Miguez Bonino's references to the Kingdom in the chapter we have selected
for the focus of our present study we find he uses the phrase in five dif-

ferent senses.

In the first piace by the Kingdom of God he refers to the active sovereignty
or Lerdship of God in history. Out of some fifty~-three references to the
Kingdom in the chapter, twenty seven or approximetely half, fall into this
~group. Clearly uppermost in Miguez Bonino's interpretation is the 01d

Testament conception of God's rule in history. In this sense it represents
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God's present action in the totality of the affairs of men and his

guidance and influence in those affairs. There are, for example, frequent
references to "history and the Kingdom'", but the key sentence for clari-

fying our understanding of this concept is fhe one where he saYé, "Once

we see divine initiative as that action of God within history and in
hiStorical terms which opens history toward the promise, we seem ... required
to use the strﬁng language of growth, realization {and) creation? (52) This
accords with scripture and the doctrine of providence. It is similar to the

first use of the term noted by Ladd.

In the second of Miguez Bonino's uses he means the Kingdom as the future
eschatological goal of history to be realized at the Parousia of cur Lord
‘and this meaning appears in about a quarter of the references. Clearly
.>agaiﬁ he is in full harmony with one of the central biblical aspects of
the kingdom, and one which has been uppermost in the contemporary

studies of the Kingdom. With the exception of Dodd, who later acknowledged
the need to modify his view, most modern scholars have recognized the
fundamental soundness of the point being made by Weiss and Schweitzer -~
that the future aspect of the fulfilment and consummation of the Kingdom
was intrinsic to the biblical picture. Any arguing away of this dimension
can only represent a serious omission on the part of the interpreter, and

leads to a thoroughly non-eschatological or ahistorical view of the Kingdom.

Like Marx, Miguez Bonino prefers not to use the term "utopiar" to des-
cribe this future Kingdom. Such language he believes, removes the King-
dom out of the context of history and puts 1t into the category of
wishful thinking. "The Kingdom" he says "is not utopian: it has a
place both in history and in God's eschatological time". (5§) Thus, in
 1ine with both Kimmel and Ladd and the majority of later commentators
Miguez Bonino accepts that the twin emphaseé of the Kingdom,present and

future are not mutually exclusive but have to be held in tension.



Here it is possible to see the significance of Bloch's insights for con-
temporary theology, and the use made of his futurism by Miguez Bonino.

The future eschatologicai goal of the Kingdom is the motivaticn for
ethical and political endeavour as well as the guarantee of its fulfilment
'_and_significance. The attempt to come to terms with Bloch's emphasis on
human creativity‘in its futﬁre—directedness has compelled Miguez Bonino

to examine the significance and role of human éction in a theology of

the Kingdom., This aftempt has led Miguez Bonino to re-—establish the
positive, active role of man in becoming the subject of his own history

and in the liberating of man from the oppression which besets him,

Thirdly, by the Kingdom, Miguez Bonino wishes to indicate the redeeming
activity or presence of Jesus Christ in history. This usage only occurs
-in three places in the chépter under review but they serve to underline

. the essentially evangelical emphasis which Miguez Bonino wishes tc retain.,
The category of the Kingdom thus enables him to bring out the truth inher-
ent in Marx's application of Hegel's dialectic to the econcmic forces
at work in history. In Marx the dialectically related forces lead to a

new age - communism. In Miguez Bonino the new age is the salvation which
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the redeeming presence of Christ effects. It may be useful to lock a little

more closely at this idea; On the first occasion Miguez Tonino says that
it is necessary to '"mame the Kingdom" in terms that.relafe to secular
history. 1In this way phrases like "love'", "liberation', and '"the new man"
can be used "as signe which allow us to identify the active sovereigaty of
God in history, the redeeming presence of Jesus Christ, and, consequently
the call and obedience of faith". (54) Here the redeeming presence

of Jesus Christ is used wynonymously alongside the sovereignty of God

and the call of faith. All are included in the understanding of the

Kingdom of God. 1In the other two places Miguez Bonino refers to the fact

that "the Kingdom redeems , transforms, and perfects" (55) history.
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The significance of this emphasis must not be lost. If, as other critics
have pointed out, the Kingdom brings blessing and salvation to individual
believers it is also true that it brings a redeeming presenco inte the
historical process. According to Miguez Boﬁino it is precisely this
redemptive activity which we are called upon to identify and align out-

selves with in the political activity to which the Kingdom points us.

This leads us to the fourth sense in which Miguez Bonino employs the
term Kingdom of God. Here it is the mission to be fulfilled and it is
at this point that he has incorporated the active, positive, or "masculine"
element so predominant in Marxism into his teaching. He emphasizes that
God comes not merely as gift but as demand and the following sentences
convey this meaning:
{(a) In the 01d Testament Yahweh's scvereignty appears
"as an announcement which convokes, as promise and
judgment demanding and inviting a response”. (56)
(b) "God builds his Kingdom from and within human history
in its entirety; his action is a constant call and
challenge to man'". (57)
(c) ™The Kingdom is not an object to be known through
adumbrations and signs that must be discovered and
interpreted but a call, a convocation, a pressure

that impels’. (58)

(d) ‘“History, in relation to the Kingdom is not a riddle .
to be solved but a mission to be fulfilled". (59)

In these statements Miguez Bonino has skilfully maintained the biblical
stress on the priority of God and at the same time has brought out the need
for human initiative, decision, and action. The Kingdom is no longer .
merely a gift to be reéeived passively. It is a mission of human engage-~
ment in the positive, active, and dynamic - even conflictual - work of
creating history. It is not mefely an inner disposition to be engendered
nor a religicus blessing to be received, accepted and responded to. It

is an enterprise to be embarked on and a business to be administered.

Whilst the Kingdom is God's reign of shalom, justice and rightecusness, it
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is to be estatlished in human history which is plastic in men's hands,

This emphasis stands in contfast to the views of the critics we have
examined and coﬁstitutes a contributioﬁ to the theology of history

in general as well as to 1iberation theology in particular. It repre-
sents a shift away from the passivity required in consistent eschatology
and aiso f%om the religicus bléssiﬁg offered by the Kingdom in realized
eschatology and the subsequent syntheses. It also marks a distinct

advance over the old "social gospel" of Walter Rauschenbusch where the

Kingdom of God was conceived as the ideal human society. (60)

The fifth meaning which Miguez Bonino attaches to the Kingdom follows

from the last and consists of references to human participation in the
Kingdom. In this way he can speak of "historical mediations for our
participation in the building of the Kingddﬁ” (61) and "action which
correspénds to the Kingdom". (62) Without labouring the point it is
nécessary merely to note that here Miguez Bonino underlines the human
enterprise involved in the Kingdom as human history and the secular nature
of that history as opposed to traditional interpretations which have

stressed the religious character of the Kingdom.

By contrast with Miguez Bonino, Gutierrez gives little place to the concept

of the Kingdom in his liberation theology. His main biblical theme

centres around the Exodus, as we have previously mentioned. Where he does

mention the Kingdom he_tries to show how it is to be thought of and worked

for in political ways. Previously Catholic theology had thought of "the
~growth of the Kingdom" in terms of temporal progress by  which it referred

to man's dominion over nature.

The Kingdom is both gift and the struggle for liberation,claims Gutierrez.

"The growth of the Kingdom'" he says is a process which occurs historically
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in liberation, insofar as liberaticn means a greater fulfilment of man"
(63). What Gutierrez seems to be saying is that historical liberation leads
to the growth of.thevKingdom. Miguez Bonino says that because the Xingdom
has come we must use the human mediations av;ilable to actualize the King-

dom in history and erect signs of the coming Kingdom.

However, the recurring feature we haverseen‘in the New Testament critics,

appears again in Gutiérrez, where the fact of the givenness of the Kingdom
is emphasized again. Gutierrez makes no attempt to.reconcile the Kingdom

as gift andvthe Kingdom as human initiative. (64) and his concept of

the Kingdom falls far short of the one portrayed by Miguez Bonino.

Sobrino has offered a much more thorough study of the Kingdom of God.

He draws attention to the fact that not only is the Kiﬁgddm due to God'g
initiativé, but it is also redemptive'of evil situations. -‘Indeed, in

" the teaching of Jesus God's actinn and presence is only conceived of as

the overcoming of a negative situation° (65) Here is the basic libera-.
tion in the teaching and action of Jesus. Two aspects of Christ's ministry
are distinctive signs of the Kingdom - his miracles of healing and his
pardoning of sins - and these are part and parcel of the liberation he
offers in the Kingdom. Scbrino stresses the point that the relationship of
Jesus to the Kingdom means that we can only know him in the service of
God's Kingdom. The Kingdom puts Jesus at one remove, so to speak, from
direct personal contact. His activity and life function in the service

of the Kingdom and this is the point at which we are called to relate to

him.

Sobrino sees sin as the abuse of power, which leads to oppression of
various kinds. Jesus condemned in particvlar the collective sins where
the abuse of religious, intellectual, economic or political power was

evident.



The proclamation of the Kingdom by Jesus included the call to repentance.
In an important passage which is crucial to his interpretétion, Sobrino
says: "Jesus himeelf shares the apoéalyptic conviction that the breaking-
in of the Kingdom is God's work alonea..;Corresponding to this work of
God, however, is a human attitude that is usually designated with the

Greek word Metanoia". (66)

This human attitude is, on the part of the poor and lowly, to be one of
faith and confidence in God. On the part of those called to discipleship,
however, there must not only be faith: there must also be active co-opera-
tion in the proclamation of the Kingdom and the action of turning it into

a full reality. Their discipleship called them to place themselves at

the disposal of the Kingdom. This means that '"Following the praxis of
Jesus gives expression to the concrete obligation to fight for love and

.. justice among human beings'". .(67)
)

In Sobrino's exposition then, we find a parallel to Miguez Bonino's main
interpretative points about the Kingdom. It is God's active reign; it has
broken into histery in a new and dynamic way in the person and ministry

of Jesus; it is still to be consummated; it manifests itself in redemp—-
tive activity in history; and it involves a command or call on disciples

to engage in active participation.

We find the particular value of Sobrino's account to be that he épells

out far more clearly and exegetically the concept of metanoia, which is
not mentioned as such by Miguez Bonino. As we ha&e seen, (68) this was
the very.point which Bonhoeffer had drawn out sc clearly in his exposition

of the relationship between the uitimate and the penuitimate,

It is important for us also to note that this responsge to the grace aspect

of the Kingdom can be clearly seen in the Bible even when a critic is not
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utilizing a political hermeneutic. K.L.Schmidt, without any of the pre-
suppositions of liberation or contemporary political theology, under-

lines this human side to the coming of the Kingdom. Beginning with the
need to accept the.Kingdom as gift, he goes .on to outline the gospel call
‘to serviee in the Kingdom, and by using éaul's phrase about "fellow-workers
in the Kingdom of God" (69) is able to assert, "Since, however, faith is
obedience to the command of God, our concern and effort are demanded.
Through faith we shqﬁld fight for the kingdom of God like the elect under
the old covenant". k70) Furthermore, because the decision to be for the
Kingdom is so crucial it follows that the "invitation to the Kingdom

of God must be accepted in metanoia'. (71) It seems to us that

this 1s a weak point in Miguez Bonino's treatment, for whilsp he emphasizes
the "pressure'" that the Kingdom puts on men to participate in politi;al
action he fails to gpell out just how this call or commission is worked

out in the New Testament. Sobrino has peré;ived very clearly the call

to repentancé and, fellowing Bonhoeffer,;has interpreted this as the basis
in the gospels for the requirement of active and créative struggle in the

service of the Kingdom.

Sobrino also provides a further useful corrective to Miguez Bonino's con-
cept of the Kingdom in his careful exposition of the liberative effect
which the Kingdom exerts on human affairs. Miguez Bonino has been content
to\refer rather vaguely to "a direction and a purpose in God's historical
1

action....which is conveyed in such expressions and symbels as 'justice',

*illustratioms' " (72).

'peace’, 'redemption' in their concrete biblical
Sobrino, by contrast, has spelt oﬁt how sin as the abuse of power opposes
the Kingdom and creates oppression. The latter is the direct resuit in
history of collective sin. In this way Sobrino is avle to depict how the
Kiﬁgdom redeems in térms of liberating men from‘oppression,'and by so

doing makes the leap from New Testament times to today that much easier.

He has thus brought out the soteriological'aspect of the Xingdom far more
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explicitly than has Miguez Bonino, and in the process has exposed the need
for a closer and clearer link between the presence of the Kingdom and

political liberation in Miguez Bonino's liberation theology.

3. 'MEDTATICHS AND THE KINGDOM OF GOD

A theology of historical engagement must, it seems to us, utilize some
idealogical and political mediations. Here Miguez Bonino is quite right and
his decision to opt for an alliance with Marxism is at least to be admired

for the courageit reveals.

As we have seen, Miguez Bonino feels the urgency of the contemporary
situation in Latin America is so strong, and the economic and political
’condition so extreme that he perceives only two possibilities. Either

one chooses to support the present capitalistic system or one sides with
Marxism in discerning capitalism as the root of the evil and throws in one’s
lot ‘with the revolgtionary movements. The ethical criteria Miguez Bonino
perceives as inherent in the Kingdom lead him to evaluate the present
politico—-economic system as basically sinful, and concomitartly he finds

Marxism tc be motivated by love.

Built into the biblical concept of the Kingdom is the dialectical tension |
between the relativity of the penultimate and the absoluteness of the
ultimate., This allows.Miguez Bonino to provide for ﬁhe moral ambiguity
involved in a Christian commitment to work with Marxists for a better
society, even though what is established is only likely to be a temporary

and partial improvement on the status quo.

It is clear that the Kingdom formula thus enabhles Miguez Bonino to avoid

falling into the temptation of absolutizing the relative as Marxists tend to do.
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Yet it is hére that we feel further thought peeds to be given .
to the choice of mediations. It seems to us that the availability
of grace and the comforting assurance that the imﬁerfections
of the human mediations will be purified in judgement and
forgiveness béve probably led Miguez Bonino into a too-easy

acceptance~of the Marxist analysis of the social situation.

We have referred in Gﬁapfer Four to the way in which Berger
carefully and analytically evaluates the two major ideological
'systéms available to.third world countries. We saw there how he
established ethical criteria by which to meaéure the results 6f
these ideological systems and how he sought to synthesize the

benefits of "hard-nosed analysis" and utopian motivation.

By roqtrast_it seems to us that Miguez Bonino has not evaluated
empirical_Marxism with a sufficiently rigqrous analysis, Having
criticaliy‘and negatively evaluatéd the results of capitalism in

the form 6f human misery and sdffering he does not proceed to

subject existing Marxist systems to any such examination. Our

problem therefore would be that before opting for the Marxist analysis
of sopiety énd offering it as an alfernativé to capitalism we

. would expect the same criteria of the Kingdom to be applied as were

used 'in the case of capitalism,

Our study of Berger's use of ethiéal criteria iﬁvolved an’
e#aminatioﬁ'of what he‘terméd the "célculus.of_pain" and the
'"cgiculﬁs of meaning". We would have preferred-Miguez anino
-$0 have developed similar .criteria in the form of a "calculus
of lqve". This could thenAbe applied to situétions where HMarxism

is the chosen ideo}ogy. Similarly we feel that a more analytical

a
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and dispassionate evaluation of Marxist praxis would result
from the formulation by Miguez Bonino of a "calculus of
justice" and a ”calculus of peace" (or "shalom") as tools

for the futther evaluation of empirical Marxism,

' Admittedly the assessment which would ensue would still be

framed from a perspective which would have subjective and
1nd1v1dualistic elements. Any‘significant degree of scientific

or objective detachment would be difficult to achieve. It seems
therefore,that the seiection of'the Marxist analysis because of
its "scientific“ character is a somewhat arbitrarv judgement.

For tPis réasonvtne justice implied in thevKingdom requires

that L certain amount of caution and reserve need to be exercised
in thelchoosing of an analytical tool which is to be regarded

as suitable for discernlng and calculating any pattern of social

' and'economic formation which is to be more appropriate to the

Kingdom than any present system. -

It is fon these reasons that we”find the "both-and" approach

of Bergef to be more acceptable as a mature and scientific
approach to the question of ideological mediationst He acknowledges
. the worth and significance of t he powerful motivating factor

in the utopianism of Marxism, and is able to‘hold to this witnout
jettisoning the_value of tough-nosed analysis inherent in the
business acumen and skills whigh are generated in capitalism.

It is our belief therefore that Miguez Bonino needs to be more

rigorously critical in his acceptance of Marxism. Undonhtedly
. T '
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theiMarxisf anélysi; highlights a critically;imporfant factor
' inlthe dynamics éf thQ‘Latiﬁ American situafion, but,

if it is to be used in conjunction with ethical criteria

of the Kingdom it n;edégto be accepted with>resérVations,

or at least yifh greater reservation than Miéugz Bonino

uses. | '

Empirical observation leads the present writer to wonder

whether ‘a "mixed" economy might qot prove to be an option

which wouldvlead to social conditions more in keeping with

the ethical criteria appropriate to the Kiﬁgdom. Marx

expressed his conviétion that_tﬁe more advanced industrializéd

éouqtrieS'of tpe Wegt were_fipe'for a prolﬂtarian revplution.

vSucﬁ a conflagration’did not take p}acé. What did happen,

however, was that the more sevére conditions of éruelty

and exploitation were ameliorated as a result of the rise>

of the érade union mqvemenfs and by the e%erciseland extension
: i o

of the deméqraiic»process. " Nevertheless, = over agéipst'-tﬁisf

considefﬁ%i;ﬁ; it haé_to bg-fehehﬁere&”that_fhé‘liberationi'

-thelegiané>in'Létin America have'éategoficglly rejected

any{sqch third‘way. They d?'not see this as a possible |

alterﬂéti&e inltheir c#ltural and economic context since

itflacks a.suffiéiéntly‘strong theoretical and ideological

basis. In sddition the failure of the Chilgan sxperiment

has eﬁphasized the inadequacy of this type‘of apprbach in

Latin America.
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1

We have already had bccasion to refer to the inevitability
of personal préference and even bias as well as the intrusion

of subjective factors iﬁ.any assessment of ideological
, _ ' | . ' ' .
optioné;“Erom a theological viewpoint this is to be expected

and the reason is not hard to find. Reinkold Niebuhr's
"pessimism" is a sober guide here. Holding tenacioﬁsly to
Bis Dbiblically - grounded affirmation that all men

‘ are equally 'sinful he points out thaf the sfrong,'

the rich and the powerful héVﬂ greater opbortunity to sin
against God out 5f~ pride than do those ~who lack
/positio%  or brestige. But this is not the total

ibture. Niebuhr pbints out that there is a dimension

?f fruth in the ©biblical assessment which becomes

obscured in :thei Marxist analysis, He describes it

as follows:

"A too simple social radicalism does not
qecognize‘how quickly the poor, the weak,
‘the despised of yesterday, may, on gaining
a social victory over theif detractors;
exhibit the same arrogance and -the same will-

P ‘ to-Apowér which they abhorred in their

vopponents.and'which they were inclined to

regardlas 5 congenital sin‘ of their |
enemieé.' Every victim of 'injustice makes
the mistake of‘supposing that the sin
froﬁ which he suffers is a peculiar

“vice of his oppressor". (73) .

FTurthermore. Niebuhr penetrates the depths of some.of thg

problems which arise in opting for Marxism as a political

!
'
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N :
mediation, He points out that whilst the justified resentments

of the poof do provide a powerful mofivating dynamic in

histor&' tnie bitterness can be & two-edged sword.

Together w1th thelr[utopian hopes of redress.the anger
experienced by the poor can frequently become as dlstorting

an influence on their judgment and hence a source of confusion .
as is the social‘arrogance and greed of the powerfdl In
addition to many other errors about the virtues cf the

pcor Merxism, in Niebuhr's opinicn, gives no thought "o '

the fact .that if they become hisforically successful they

‘ willvceese;to be pcor“.(74)

- Th s\wafning by Niebuhr serves to caufionlus‘against any
'ovef—egsy acceptance of Marxism., Whilst we contend that Miguez
Bonino -is rlght to posit the need for a Christian theology of
‘historical engagement to adopt secular pol;tlcal and ideological
mediations, we believe Niebuh? s point needs to be considered

in assessing the suitability of the Marxist analysis.

The work bf Reinhold Niebuhr serves to highlight a further aspecf
‘which needs to be taken into account in any theoiogy of liberation.
This ;s the occuience of. what Niebuhr calls the irony of history.
By irdny he means those "anparently fortuitous inccngruities
in'life which are discovered ubon cleser examination to be

not nerely foituitous"f(75) This happens when a hidden relation
is disccvered in the incongruity, as for example when "strength

~ becomes weakness beCause’of the vanity to wnfch strengeh may
prompt the mighty man or nation".(?éj
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In the context of a theology which seeks to reflect upon man's effort to
‘become the subject of his oﬁn history it seems right to point out that

human design frequently fails to achieve its objectives in the field

of historical action. Successive regimes, particularly on the continent

of Europe for example have_set out innthevpast two centuries tg dominate

the world. They have fimished in failure, and have become subject to

_other powers. Examples could be multiplied.. The ancienf prophets of
Israei'perceiQed this‘element-ih'ﬁistory-ahd warned the~§oweffu1fnations
against the dangers of ﬁretension, They affirmed that "evéry human achieve~
ment avails itself of, but also obscures, forées of destiny beyond human

contrivance". (77)

Theré are two intervening factors. One is the capriciousness of the human
nature which seeks unaided to control Histé@y, frequently in defiance of
God's sovereign rule. The other is the fact of divine judgment. Together
these operate to brigg about such uriexpected results that the enterprise

of deliberately setting out to create history may seem to be a somewhat
fatuous exercise., ' Speaking of this unpredictability of history, Butterfield

has referred to "

what a live thing history is, and how wilfully it may break
away from the railway lines which the prophets and pedants may have set
for it", (78) It seems to us that this soundsa much-needed note of

warning which should be'an integral part of any theology of historical

engagem.nt,

Miguez Bonino, we believe, is aware of the danger of overweening preten-—

tiousness because his references to judgment seem to indicate an awareness
that any state of affairs which might arise from the iiberation enterprise
will only be provisional. WNevertheless his willingness (which is particu-

larly marked in Christians and Marxists) to co-operate with Marxism at the

level of a revolutionary praxis needs to be tempered with this caution.
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The allowance which he makes for moral ambiguity in histofy needs to

be matched by a reserve with regard to the actual achievement of ends.
Finally the Kingdom is CGod's and only our efforts to create a moré just
society are, as Bonhoeffer has reminded ﬁs, merely the preparation of
the way. But that way is the way of the Lord and it is not our way to

him but his way to us.

4. TOWARDS A THEOLOGY OF HISTORICAL ENGAGEMENT

We have now come to the stage where we are able to summarize the signifi-.

~cant points which our study of Miguez Bonino's theology has produced.

£
[
Ny

1. The essential biblical foundation for a theology of historical
_engagement is the theme of the Kingdom of God. As a central
biblical affirmaticn this ensures the specifically Christian
identity of such a theélogy. At the same time the rule of God
wkich the message of the Kingdom proclaims is a reality only
when it is understood as united with the reality of the world.

This unity constitutes a christologically~based understanding

of the locus of God's action and assures the relevance of theolo-
giccl reflection to the contémporary issues in the life of mankind,
Conventi;nal interpretations of the meaning of the Kingdom of

God need to be re-examined and reformulated in order to assign

due significance to the importance of human activity in history.

2. Because God's rule is exercised in the 1life and affairs of men

universal world history is the arena of his activity. Whilst the



process of history is extremely complex it is.nevértheless a
unity in which the Kingdom of God can be both discerned and

acted upon by mén. .The separation of history into sacred and
profane sections constitutes a false.dichotomy and excludes God's
action from a lérge part of human affairs. Consequently the
Kingdom has to be recognizéd and responded to in the totality

of man's political, social, economic, cultural, religious and

intellectual activity.

Thé response which the Kingdom requifes onrtﬁé part}of man is
repentance in the sense of active involvement and obedient
participation in the process of ‘change. The proper pefspéctive
for theological reflection is only attained by engagement in

the issues and struggles of the historical process. The Kingdom
therefore constitutes a mission for men to fulfil rather than

a substitute for their concrete actiom,

The Kingdom not only requires present historical engagement, it
affords the assurance that, howgver temporary or provisional
the work of man might prove to be it is nevertheless guaranteed
permaneﬁt significance in the fulfilment and consummation of
the Kiﬁgdom which is yet to come. This eschatological hope

is not merely a concession to compensate for present suffering.
It is an affirmation of and witness to the presence in men's
human str;ggles of God's Kingdom which has already begun in
Christ and is at work iua his followers and his world., It

points to the wultimate victory of God's rule in the affairs

of men and of his love for them.



The Kingdom of God is able to serve as a theolbgical reference-

" point which includes within its range of concerns the need for

personal fulfilment as well as corporate salvation. The infinite
worth of the individual in the New Testament witness is largely
negated in Marxist praxis and neglected in much of the liberation
theology so far published. Whilst a theology of historical
engagement will seek to avoid the excessive individualism and
subjectivism so characteristic of evangelical pietism it will
neverthelesé strive to give due significancekté the hopes,. aspi-

rations and worth of the individual.

Whilst historical action is to be assigned a greater role than
hitherto, a fuli understanding of the Kingdom will also keep

in view fhe relativity of all human endeavour. Overemphasis on
divine initiative in some past interpretations may have led to
political passivity but a true perspective will maintain the
distinction between the absoluteness of the ultimate and the
relativity of the penultimate. Here again the Christian emphasis

will be seen as a ready corrective to Marxist distortionms.

Fer Christian commitment to be articulated amidst political

- realities a choice must be made between the available options

"and mediations. If the fanaticism of Thomas M{ntzer and his

followers is to be avoided the av*tonomy of secular political
movementé has fo be recognized and allowed for,One of these

mediations will be the determination of the ethical criteria
which an inferpretation of the Kingdom of God in the biblical

record will provide, A further mediation will involve the

careful scrutiny of the zvailable analytical tools. Yet another



282

will be the rigorous application of the ethical criteria to
all fhe available ideological options. The alignment of a
Christian commitment to historical actioﬁ with the possible
political alternatives is a risky and hazardous task but there
can be uo escape from the responsibility to engage in the
affairs of the world of men if the Kingdom of God is to be the

supreme reality in that world.



"PCSTSCRIPDPT

LIBERATION THEOLOGY AND SOUTHERN -AFRICA

The relevance of Latin American liberation theology to the situation in

Southern Africa is easy to understand, given the striking similarities
between the two areas. Both have economies that are directly related

to and are dependent on the two North Atlantic foci of industrial activity

and wealth, viz. the United States and Western Europe. €D

Southern Afrtra furthermore has, like Latin America, a capitalisiic econe-

)

mic system, usually referred to as "free enterprise” by its adﬁocates.
There is a concomitant disparity in incﬁme with the average for whites
being several times that for blacks, and the economic differences are
almost univers sally cotermincus with ethnic and cclour distincticns.

For blacks poverty is accompanied by infericr education, unemploviant,

lack of 1ob opportunities, inadequate professional and technical

-~

training, poor housing, migrant labour, health deficiencies caused

malnutrition, and the disruption of family life.

The attendant ine quallty in the d1str1bﬂ ion ¢f power evidenced in Latin

America 1s repeated here. The conclusion to which the Economics Commis~

=1

ty

<
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Fie

sion of the Study Project ou ”Lrist in Apartheid Society came

veads like an extract from an introduction to Latin American liberation
theology:

During its deliberations, the Commicsion saw
increasingly clearly that distribution of wealth
within a society beccomes synonymous with dis=—
tribution of power. It 13 the powerlessness of
the poor that perpetuates their poverty and alie-
nates them from the hopes and drives of that
society. On the other hand, the economically
secure are suspicious c¢f the aspiraticons of the
insecure, and so hecome repressive and resistant
to change. This link between power and wealth

is at the very heart of the matter. 1t also makes
it imperative thar Christian th;nxvng ghould concern
itself with economics. For although Christian
t
i

hinking cannct be gaid to have any specific ePononJc
,nsights; it -must and does concern itself with how

a man 1s treated. I f there is mater al 1neuuaLL*"
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within the economic sphere, there will also be

inequality in the power of the poor to put things

right. There are many such inequalities within

the Republic, refliecting the great gulf which

exists between the rich and powerful and the poor

and impotent, between white and 'black. "  (2)
Thus the black man in Southern Africa has experienced the oppression
which the poor worker in Latin America has known. Added to it, however,
has been the cultural and ethnic factor of having been despised because
of the pigmeéntation of his skin. The consequent state of oppression

\
and exploitation is presupposed in the thinking c¢f all black theologians.

Speaking of the originé of black theclogy one has said "it was not unti

the turn of the century and after the complete conquest of the blacks by
the whites that black consciousness began to loom as avrecovery from tlie
frustraticns of thé said conqguest wﬁich had deprived him of personality,
posseséions and status. " {3) So the writing of the exponents of

black consciousness and black theology are interiaced with the words

which denote the same type of experience as their Latin American counter-

R IR

parts — oppression, conquest, slavery, humiliation, hurt and "forced self

denizi". (4)

The presence of these conditions in Southern Africa gives rise to

the ﬁlassic Marxist situation in a capitalist coclety with & small,
privileged, affluent minority who have political and ecconomic power,
wealth and privilege and a large, relatively.powerless, underpriv-

ileged and poor majority with all the features of the traditional class
struggle depicted by Marx in the Manifeste. (5) However, added to this
i; the nationalistic and ethnic compeonent whiqh, except in a few rare
instances, exacerbates'ané reinforces the sccio—economic and political
cleavages, and which is used as a further excuse for the oppression,
explcitation and dehumaﬁization which we have described.

The reiigion brought tc¢ the black comaunity by missionaries has lanrgely been



characterized by ctherworldliness, pietism, and escapism. In this

situatién says Boesak, "pecple went to church and thoroughly enjoyed
be{hg beaten to pulp for their sins; or they went there waiting to be
swooned right into heaven away from the horrendous reality of our way

N . 4 2 -\
of life which we canpot face". {6)

Religion in this society fulfils’the worst features of the Marxist

jibe that it is an 'opiate' of the people. It is clear fhat the call

by liberation theology for historical action is likely to find ready
ears amongst a people whe become ever more aware of their oppression
with each passing day, and who are begiming to question the intentions
of those who have proffered them a faith which was inclined to inure
them to their unhappy lot. Indeed some are now claiming that the ChriS*
tian church is one of the main instruments of oppression. (7) Such
an attitude is born of a religious faith which lLas feiled tc relate its
central thrust to the historical sitqation, A people who have thus im-
bibed part of the Christian faith are becoming aware of the inadequacy
of the springs from which they have drunk. This awiareness 1is giving way
to a rising black conscicusness which promises to awaken its devotees to

the possibilities of historical and in some instances even, revclutionary

consciousness. The indications of this come from the black consciousness
movements which have grown rapidly duving the ninecteen-seventies; the

student uprisings in 1976 and the subsequent spasmodic school, university

and college boycotts; the mounting incidence of what the authoritins

refer te as "urban terrorism'; the escalating border conflict; the growth

of tlack theolegy and other academic “support-systems' for the black

E

consciousness movements; the willingness on the part of many to partici-~

pate in Marxist-related political and military activity (witness the

\

student refugees who have linked up with black nationalist armies of

L g

(W) ]



TN

s

266

liberation in the countries adjacent to the Republic of South Africa);

as well as the accession to powsr in some territories of.prOmMarxist
goveroments, Iﬁ addition the confinuing incidence of labour unrest in
the form of strike action peoints to a developing consciocusness on the
part of the South African "proletariat™ of its need to assume responsi-
bility for its historical destiny. There is thus develcoping a revolution-
ary praxis for which black theology is seeking to provide a theological
reflecting process in its emphasis both on ethnicity and liberation.

The theme of liberation was espoused in Latin America for twe reasons:

it formed a direct conirast to the concept of dependence, and it had a

- long historical usage in biblical and Church tradition as a synonym for

salvation". (&) Whilst the economic phase designated as "develcpment™
in Latin America has not applied to Southern African blacks, the need

for self—-assertion and s2lf-affirmation has been paramount, and thig con~
notation is ipherent in the concept -of 1i beration. The overriding aware-

ness has been, and is, not so much the econowic factor, as in Latin-

America, but the ethnic distinctions. These have been particularly
sized in the post World War II erz since the policies of "“apartheid" and
"separate development' have been adopted by the ruling White governments,
particularly in the Republic of Scuth Africa,but also in Zimbabwe and
Namibia. What has applied in terms of oppression and subjugation to the
Latin American working clas ées has applied to the black masses cf Southern
Africa, with the additional hiéhiy emotional facter of race to increase
end reinforce those distinctions and control mechanisms. Not only has
the white man been econcmieally better off, he has considered himéélf

.

superior because of his skin colour and has accordingly treated his black

fellov-countiviman with coniempt.



black theologian of Southern Africa should have opted for a biack

theology related solely to socic—economic realities such as his Latin

jon

American counterpart has chosen. For the black theologian, it is his
situation: of suffering that is determinative of his experience, and
which is therefore the formative influenée in his theological reflection.
This is because, as Gqubule Has said, "...'black' in South Africa means .
far more than meve appearénce. It speaks of the whole history of domina-
tion; oppressiorn, privation, disenfranchisement and discrimination by
the Whites. "  (9)

Religious sentiment amougst the whites has been largely inflvenced by
the traditions from which the two main language groups originated.

Thé English~speaking churches brought with them a veligion that was
"individualistic and characterized by either the lukewarm apathy or
enthusiastic piety so well described or caricatured in the novels of

George Elliot.' (10) This has developed all the dualistic features

of the idealism so strongly condemnad by Miguez Bonino.
The Afrikaans—speaking tradition was, on the other hand, very strongly

influenced by the Reformed teachings of Calvinism. In dialogue with the

historical events in South Africa it led to the growth of an Afrikaner

et

"ecivil religion" with a strong sense of historical commission and
destiny which has continued and grown down to the present day. This has
taken place also under the impact of the teachings of Abraham Kuyper
with ite emphasgis on the severeignty of spheres which we referred tc in
chapter three. The effect of this concept was to give theological
validation to the social and political gegregation of the races that
was developing as a result of the historical events iﬁ the Southern
African sub-continent.

Clearly Migucz Bonino's theoclogy of historical engagement has pertinent
things to say within thé Scuthern African context. His emphasis on the

1

unity of histery is a wnecessary corrective fo the dualism which

e

S5

prevalent in much Christian thinkiug in Scuth Africa. If the wajority



of Christians are tc¢ become the subjects of their own history

then a theclogy which stresses the indis

and spiritual issues is vital.

Miguez Bonino's concept of the Kingdom of God is helpful
regard. It tells us that histery, which in this part of the
means the history of Afrikaner, English, Asiatic, black and

alike, is cne complex process in which there is interaction

1
soiuble unity of political

in this
globe

brown

betwean -

the sovereign Lord of that history and all the people of this

sub-continent. It underlines furthermore that in this history Ged

meets us, calls us, judges, redeems and liberates us, whether that

liberation be from oppression for black or frem fear, prejudice,

and self-interested domination in the white.

Miguez Bonino, furthermore, reminds us that any theology thal is

to be relevant must teach that our participation in historical

events ig8 to be understcod as shot through with eschatologice

A
’.—J

hope.

The future reference of the Kingdom in Scuthern Africa implies

a commitment to meaningful change so thal political structures,

economic forces and sccial relations will approximate more closely

to the biblical shalom. In this regard

de Gruchy's claim is pertinent

when he says, "A 'sacred history cf liberation' with paradigmatic

characters and events is developing and

it is epabling Blacks to

respond to present events and live in anticipation of a better

future." (11) It is our contention, however, that all Christians

need to be engaged in the process of repentance and re—creation.

sc that the correlation between the ultimate and the penultimzre

(b
V7]

Miguez Bonino alsc seis out some useful

on ideology and mediations. Clearly the
Southern Africa is more complex than it

equally clearly our study has shown the

actualized and concretized in this context.

guidlines in his reflectiouns
idealogical conflict in’

But

(o

s in Latin America.

cruciality of ideological

e

<o



3]
o
o

~issues. It has alsc shown the relevance of economic factors and the
need to utilise informed and in-depth social analysis if theological
»reflection is to become an effective component in historical
engagement. This means for one thing that the pre-occupation with

the ideclsogy of nationslism and ethnicity will need to be harmonized
with and related to an analysis of the economic realities and dynamics
present in the region. It seems to us cherefore that more reflection
in the vein of Linden's study on Zimbabwe to which we referred in our
introduction is necessary and wilil | valuable contributions to

the theological debate. (12)

Miguez Bonino's work, and the relevance to it of Berger's suggestions
also point to the need for the application of ethical criteria to
ideologies. 1f the capitalist and Marxist options available in

Latin America need to be carefully scrutinized in the way we have

es of Southern

[SDY

indicated then so do the ethnic and natiomalist ideolog

1 i

Zin s "ecalculus of pain

[

Africa. A critique of these, utii Berger

e

i

and "calculus of meaning”, for example, would yield useful and

suggestive insights for theological reflection.

Above all, Miguez Bonino's insistence that -Christian love, te be
effective, has to dfilize some ideological and political programme,

is salutary and apposite. The tensions experienced in these South
African churches which have large memberships in both black and

white communities have highiighted the problems inveclved in ideological
commitment. They have alsc revealed the impossibility of ideological
neutrality, and Miguez Bounino's concept cof mediations provides a
rationale for the avticulation of the Xingdom love so essential in

the crisis of Southern Africa's turmeil and tribulation.
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ivitiates human effort (i.e. sin) and-the conquest of death'.
("Christ's Liberation Via Oppression’, Frontiers of

Theology in Latin Awmerica, pl28.)

(31) J. Miguez Bonivo, "Hi s?orlca,‘anxisf p262,

(32 1 interpretation utilizing

o
J.P. Miranda in (a) Marx
a8

et

3.C.M.Presg, 31977), and
H sialit  The Message of St. John
(Maryiﬁmll, New Ycrk: O bis, 1877). ¥or a study of
Christolcoy in this vein gee L. JOLl’uehvg Christ Libevator
(Maryknell, Rew York: Orbis, 19785, and J. Sobrimo, Chrisio-

logy at the Crosarvade:r A Latin American Approach
(London: S.C.M.Press, 19783,

{33) "Historical Praxis™ p263. For a2n cxampie of such historical study



(34)
(35)
(36)
(38)

(39)

(40)
41

(42)

—

cf. E.Dussel,

History and the Thenlogv of Libera-

tion (Marykno)l

New York:

it 2

Orbis, 1976) See ‘Five

Theses" pl99 where Miguez Bonino gives a brief descrip-

tion of the way this theclogical project is
He refers to the biblical work of Miranda and
also Vidales who "is
an idealistic interpretation

shape.,

trying toc overcome

message of Jesus by
mic and social conditions of

Assmann, Gutierrez,

taking

working in the synoptic gospels,

of the
relating this message to the ecomno-
" his time {Ibid.), and to
Segundo, Alves and De Santa Ana

in the area of systematic interpretation,

"Historical Praxzis™, p266.

J. Miguez Bonino, Doing Theology. pl33.

Tbid., pl3t,

Ibid., pl36.

(35) Ibid., pl35.

From entrenched positions where both sides huried verbal abuse

and anthemas at each other a "thaw"
the mid=-fifties which led first

to dialogue,

took place around
to discussion and thean

The outcoms was a recognition by both

sides of the validity of some positions held by theix
respective opponents and the acceptance of certain

criticisms.,

Werks appeaved’under the names of some
Marxist thinkers indicating an appreciation of

~n
e

peaitive

elements in Christianity. These included Ernst Bloch,

Roger
contributions
E. Bloch, Man

Garaudy and Milan Macho
from the Mcrxzist
‘on His Own

. -

ovec whe all made
side. (See especially
{New York: Herder and Herder,

1670), R.
"The Alternat

G?raudy

From Anathema to Dialogue
Machovec A marstt Lcoks

“rat Jesus

theology movement.
C hristian response

ive Fufu re; M.
(Philadelphia:

The‘zéap01%es from tha r
Mrltmann Metz, Rahner, Lochmann add

5
Fortress Press, 1976).
Christian perspective come from
the liberaticn
The most significant features of the
for the usefulness of thig present

study are: the significance of human initiative, the

correlation hetween pra“Js and theory

already noted),
the context of

s 1in
tha
the

complexity of structural evil.

.

J.AKirk, Liberation Theology,
ibid.

L. Bright, ¥Chri
ed. J. F]vgman' and
Pooks, 1968),

oL S ot :
Christians ama

stian and Marxisi'

, What Kind of Revclution
P. Gstreicher (London: Panther
in J. Miguez Bonino,
Pha HULuai Chalilenge uU

‘?n\ 0] R

Tomeum

usnton, 19 b/>P17

significant
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both of which we have

the importance of economic factor
the total dynamics of society,
passion for social justice, and the underlining of



(44)

(45)

(46)
(47)

(49)

L]

Christians and

3

Marxists, pl7.

J. De Santa Ana.

“Christi

csence in a Revolutionary Scciety"

Ed, 6. Boffmann

. "Christian Pre
World Mission and World Communism,

and W, Wille idznburgh. The Saint Andrew Press
1970) p43. Quoted in Christians and Marxists, plé.

ans and Marxists, pl9:

Ibid.

J. Miguez Bonino,

Ibid.,
Ibid.

Ibid.

Ibid.
Ibid.

Ibid.

b

2

’

®

2

(48) Ibid.

"Marxist Critical Tools: Are They Helpful?"
Unpublished paper, pl. (This paper was not revised
for publication and ithe present writer has therefore
made occasional grammatical and linguistic amendments
in citing from the original).

PZ. (51) Tbid.

p3. HMiguez Boninc goes on to give another exam vle
which J. Jeremias, in commenting on the parable
the rich man and Lazarus concludes "Jesus does not
intend to take a position in the questicn of rich

111

and poor'. (Ildem)
ph _ (55) Ibid.
P5. (57) 1Ibid.
pb (59) Ibid.
(61) Ihid., p7.
p8. Marx set out his understanding of knowledge as praxis
in his Theseg oun Feuerbach., The second ot these
s erves as a useful summary of his ideas, "“2. The
question whether human thinking cen reach objective
truth - is not a guestion of theory but a practical

acLuallty or non~actuality of thinking — thinking
isclated from p?act1c9 w- ig pnrply ’CFOLaQLIC gquastion,”
‘Writings of the Young Marx, ppé00-402. Cf. also the
following sppraisal by Gutierrez: "Fwowlenge of reality
that does not lead to a wodification of it 1is really
an unverified interpretaticn, an interpretation
.

34

is not transformed into truth...Marx starts from that
perspective to lay the epistenclogical basas of bis

own contribution to a scientific understanding of his-
tory. FHistorical reality, thos ceases to be the field
for the application cf absiract truthe and idezlistic
interpretations: instead it becomes the privilezed
locale from which 1 VLLLUEIIy returns.' "Liberation
Praxis and Christian Faith", ¥Frontiers of Theclopy, »19.

hated

\ L



(703

(71)

(72)

™D
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Ibid., po. (65) Ibid., plO.

Ibid. See also the chapter on "Hermeneutics, Truth and Praxis",
Doing Theology, p86 f£f.

K. Marx, Economic and Philosophic Manuscripts of 1844 {(Moscow
Progress Publishers, 1977), pS6-7. (Marx's emphasis)

L. Zolakowski, I pl73. Karl Popper's description of Marx would

no doubt find an echo irn contempwrary Latin American
thinking. After describing the inhuman working condi-~
tions in 19th Century Britain outlined by Marx in
‘Capital he concludes that "his burning protest against
thece crimes, which were then tolerated, and scmetimes
even defended, nrot ounly by professinnal economists
but also by churchmen, will secure him forever a place
among the liberators of mankind". The Open Scciety and
ts Fnemies, Vol. 1 (Londcnm: Routledge and
Kegan Paul, 1966), pl22,

J. Miguez Bonino, Doing Theolegy, p70. Cf. also Mirnez Bonino's
summary of Lucio Gera's exposition of the precject of
liberatien in Latin America. “The Latin AmeLLcan
people 'becomes today intimately aware of tHcir
domination and intimately decides their LIBERATION'.
Dependence and liberationm are mot abstract enunclatlons,
they mean cultural liberaticn (breaking away from the
liberal-Enlightenment-magisterial culture in order to
cultivate & culture of t people,} political libera-

tion (from the power of Lhm empire' which is at pres-
ent represented by the U.S.A. and its local ologarchic
clientele), and structural liberation (the znd of the
beurgeois state and the creation of a different shape
of society, a socialist one)' Ibid., p67-8.

g
ke

Cf. G.Gutierrez , A Theology of Liberation, pl59.J.1L.8egundo
has criticised Gutierrez' use of the Exodus in the
sense that he considers it naive tc¢ make a dirzct
parallei between the situaiion of the Israelitesg in
Egypt and that of the cppressed people in present-day
Latin America. He claims that a mediating idsolegy
is necessary which"we might . .regard as the one which would
be constructed by a gospel message contemporary with us',
(The Liberation of Theology, pll/) See the anaslyeis of
these positions by S. Mackie in "Praxis as the Concext

for Interpretation’, in Journal of THeo‘jvv'for Scutt

-

Y

Lfrica (No. 24 September 1978), pJS 9) also R,Aj
use of the Exodus as an hister LC xpression of the

language of "Messianic humanism® (5 Theology of Human
Hope, pl8%)

J.H.Yoder, "Goshen, The Red Sea and Sinai: Does Liberation Come
First 7% (Uppublished paper), pé. Yoder also alludes
to the criticism made by Miguez Bonino who has asked

why it shouid be so obvious that cut of the total Biblical



(73)

(86)
(87)

88)

(89)

(90)

(91)
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heritage it should be dominantly or even exclusively rhe
picture of Txodus which becomes illuminating and motiva-
ting withiout equal reference to exile, captivity, cross, the
giving of the law, the ta li1c of the land the scattering

of “the faithful or other mejor themes of L10 Biblical

.witness.”™ (Ibid. pl).

¢

J. Miguez Bonino, Doiag Theology, pl4l. ¢f. also the description

of liberation in & Ghristian context given by Monika
Hellwig. 71he reference point for the Christian reflec-
tion on liberation is the person of Jesus, she cleaims.
"Crucial criteria drawn frcm this reference point are:
first, that trues liberation (salvation) is possible for
all, not enly a few; secondly, that tirue liberation
encompasses the totality of the person; thirdly, that
true liberation has an exterpal and an internal dimensicn
(sometimes called the ponlitical and mystical dimension
among the liberation theologians); and finally, that
true liberatiom is such as to transcend death and all
other peossible disasterz." 'Liberatiocn Theolegy 't an
Fmerging School", pl49

J. Miguez PBonino, Doing Theology. p71

Ibid., pl0g. (76) Ibid., pil2
Ibid., pll9 ' (78) Ibid., pl20.
ibid., pll6 (80) Ibid., pl22.

M. Hellwig, "Liberation Theologv: an Emerging School', pl38.

J. Miguez Bonino, Doing Theologv, pp38-9.

ibid.,

(84) Ibid., pio.

G. Gutierrez, A Theolegy of Liberation, p207. Here Gutierres

refers to Christ as 'the Lord of history, the liberatoxr
of the oppressed". Cw p68 he says, "The Latin American
by participating in bis own liberation, gradually is
taking hold of the reins of his historical initiative
and perceiving himself as master of his own destiny"
The inconsistency has been poincted cut by A. Fierro,

‘The Militant Gospel (London: S.C.M. Press, 1977}, p32

Miguez Bounino, Doing Theolcgy, pl38,

Miguez Bonine, Christiens and Marxists, plQ8.
Andre“ Kirk, "Marxism and the Church in Latin America'l,
isgicnd {Vol. 6, ¥o, 2, Auvgust 1878), p33

Migue

ucified God {(London: $.C.M.Press, 1974},
p7 ££,
z Bonino, Doing Theology, pif3

IBid,, 166, N
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(92 Tbid., pl69. Heré we see Miguez Borino's use of Bonhoeffer's
distincrion between the ultimate and the penultimate,
to which we shall refer later.

{93) J. Miguez Bonino, Christians and Marxists, pl25,

(94) This theme is developed in R Tucker, Philcsophy and Myth in
Kéii,bd rx (Tondon: Cambridge University Press, 1972),
passim,

(95) J. Miguez Bonino, Christians and Marxists, pl23.

(96) Tbid. : (97 Ibid., pl24.

(98)  Ibid., - (99) Tbid., p130.

(100} Thid. o {101) Ibid., pl3l.

(102)  Ibid., pl32. {103) Ibid., pll9,

{(104) J.W. de Gruchy, "The Protestant Usage of Marx in Latin American
Theology: With special Reference to Jose Migu=z Bonino",
‘Ned, Geref, Teologiese Tvdskrif (Deel XX No. 1, Jan,

, 1979y, p37s.
(105) R. Garaudy, The -Alternative Future: A Vision of Christian

Marx1sm (Hammonds worth~ °engu; Bocks, 1976} p84, cf.
alsc the same writer's claim in Frem Anathema fo
‘Diaiogue {(London: Collins, 1947), phé., Similariy

.. Kolakowski in ezpounding Fromm's interpretation
of Marx says "Marx did wot hold that wan must be
eternally the plaything of irraticnal forces beyond
his control; on the contrary, he maintained that
man could be the master of hl fate". L. Kolakowski,

o)

Main “ﬂ”fplf$ of Marxiom, 3 Vols (Oxford:Clarendon

pm 25 e ain aps ' iyt
PTGSs, 1678)Y II1 p2b4. (S"bsequ?hulv referred to in
these notes as L. Xolakowski I,IT, and IIT regpectively ).

(106) R. Garaudy, Ibid., p 85,
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(1) J. Miguez Bonino, "Historical Praxis, p27l. (Miguez Bonino's own,
emphasis)

(2) G. Gutierrez, A Theology of Liberation, pl53.

(3) One of the best-known expositions of this theme is contemporary

times has been that of 0. Cullmann, Christ and Time (London:
S.C.M.Press, 1951, 1962), and Salvation in History (lL.ondon:
S.C.M.Press, 1967), Cf. the statement Ly Cullmann in Salvation

‘in History, p30S "The Bible shows us how even in pre-Christian
times lines lead from secular history to salvation history.
Christian faith sees Christ's lordship over the world as already
having begun, and from this faith much closer relaflonshlpo between
general history and salvation history may be drawa'

4) M. Hellwig, "Liberation Theology: An Emerging School”, p 141.

(5) G. Gutierrez, A Thoo]OdY'of leératlon, pl75. C£. also the claim
by J.P. Miranda that 'the decisive step in human liberation was
taken by the biblical authors when they intuited that evil consisted
in an organic and cohesive totality, that sin had a2 unity, that it
was structured into civilization and therefore had gained control
of the very essence of the law". Marx and the Bibie {(London: S.C.M.
Press, 1977), p250. See the descripticn by R.M.Browa, Theclegy
'in a New Key, p69, of "“systemic evil", T

(6) G. Gutierrez, ibi.d.,vpp177~8.

7 Ibicd., ppl65-6. ©Note should be taken, however, of A. Fierro's
criticism that Gutierrez "shadowboxes' with a “phantcm' by teking
to task the dualistic theology of the 1920's, and virtually ignores
the more contemporary theologies of Bultmann and Robinson (The

‘Militant- Gospel,(Lundon, S.C.M.Press, 1977, p343). T

(8) R.C.Crose and A.D.Wocgley, Plato's Republic: A Philosephical Commen-
‘tary {(London: MacMillan, 1964), ppl78-9, where the auvibors '
point out that the misleading translation "idea" is a
direct tramsliteration from the Greek eidos or idea (which
Plato uses interchangably). They prefer to use the word
"forms', since Plato conceives of them, not in a subjective
way {as "ideas in the head") but as objective redlities,
the perfect ideal type, visible shape cr nature of what is
being symbolized in any particular word or term. Neverthaiess,
in common with general usage, we retain the use of the word
"idea" in our text.

() A further example of Plato's dualism can be seen in the following
passage where he says "a man whose thoughis are fixed on true
has no leisure to look dowhwards on the affairs of mem, tc tak
in their quarrels, and to catch the infection of their jealous
and hates. He contemplates a world of unchauging and harmonie
order, where reason governs and nething can do or suffer wrong:
and, like one who imitates an admired companion, he cannot fail io
fashion himself in its likeness. So the philosopher, in constant
companionship with the divine order of the worid, will reproduce
that order in his soul and, so far as man may, become CGodlike;

e
ies
us
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though here, as everywhere, there will be. scope for detractien'.
Republic VI, Trans. F.C.Cornford (Oxford: Clarendon Press, 1941),p204,

(10) K. Lowith, Meaning in History (Chicago: University of Chicago Press,
1949), p7 refers to Herodotus' approach to history: "The temporal
scheme of Herodotus' narrative....like all Greek conception of time,
is periodic, moving within a cycle. In the view of Eirodotus, history
shows a repetitive pattern, regulated by a cosmic law of compensation
mainly through nemesis, which time and again restores the equilibrium
of the historical-natural forces".

(11) R, Bultmann, Primitive Christianity in its Contemporary Setting
(Londou: Collins (Fontana Library), 1960), pl56.

(12) Born and brought up in North Africa, Augustine was in contact with
the Donatist movement which flourished there in the early decades
of the fourth century. Donatism rejected the concept of Christendom
which had arisen following the decrees of Constantine in 312.
Donatists further rejected the claims of the Catholic Church and
declared that they themselves were the true church and heirs of
the martyrs. Augustine wrote twelve volumes to refute the Donatist
heresy.

(13) J.N.D.Jelly, Early Christian Doc¢trines (London: Adam and Charles
Black, 1968), p9.

(14) E. Portalie, A Guide to the Thought of St. Augustine (London:
Burng and Oates, 1960), p95.

(15) Ibid., p96. Cf, C.N.Cochrane, Christianity &nd Classical Culture
(London: Oxford University Press, 1957), where Augustine's thought
is seen as a correction of Plato: '"For Augustine the failure of
Platonism was the failure of what he generously acknowledged to be by far
the most vital and tenacious of the philosophic heresies. 1In his
eyes, therefore, that failure was catastrophic, as making the utter
bankruptcy of c lassical reason'.

(16)  Augustine, Contra Academicos III 17, quoted in V.J.Bourke,
‘Augustine's View of Reality (Villanmova: Villanova Press, 1964), p5.

(17) Augustine, De Civitate Dei. Ed. D. Knowles, trans. H. Bettenson.
(Harmondsworth: 1972, Penguin). Subsequently referred to in these
notes as "Augustine: D.C.D."

(18) P. Brown, Augustine of Hippo: a Biography (London: Faber and Faber,
1967), p319.

(19) Augustine, D.C.D., p626-8.
(20  1bid., p593. ' (21) 1bid., p596.

(22) R.R.Reuther, "Augustine and Christian Political Theology”
‘Interpretation (Vol. XXIX: 1975), p26l.

(23)  Ibid., p261-2. - (24) Tbid., p264.



(25)

(26)

(27)

(28)
(29)
(30)

(31)

(32)

(33)

(34)

(35)

300

Luther, An Open Letter Concernino the Hard Book Against the
Peasants, Quoted in A Compend of ‘Tuther's Theology, Ed., H.T. Kerr
‘(Philadelphia: The Westminster Pxess, 1943), p213,

"Temporal authority was not instituted by God to break the peace
and to initiate war, but to keep the peace and repress the
fighters. Asg Paul says in Romans 13, the office of the sword

is to protect and to punish, to protect the good in peace and

to punish the wicked with war'., Luther, Works of Martin Luther.
Philadelphia Edition. Quoted in H. Thielicke, Theologzical Ethics

Vol. I (London: A and C., Black, 1968), p36l. Cf.'P. Althaus,
" 'The Ethics of Martin Luther (Philauclphia: Fortress Press, 1972)

p48 where the point is made that Lucher '"says that secular govern=—

ment was already present in paradise and that it was instituied
from the beginning of creation'". Althaus is able to conclude in
a footnote, "Luther thus recognizes that at least some elements
of secular government were present before the fail'., (un.31)

Cf. P. Althaus, Ibid., p49 for an analysis of Luther's usage of
the phrases "the world" and '"the secular'" and where the point is
made that Luther developed a clever distinction between the terms
"government' and "Kingdom' in the course of time.

Ibid., p51-2.

‘Luther's Works, 45: 91, 99. (Althaus, ibid., p54 n.53)

Ibid., 44: 93.

P. Althaus (ibid., p€7) lists a number of further ways in which
Luther describes this duality of roles.

H. Thielicke, ibid., pp373-3. Miguez Bonino's treatment of the
Pauline themes of "resurrection'" and "works' (Doing Theology,

pl4l) as we will see in our next chapter, is an attempt to

explain both the centinuity and discontinuity, between the "“prescent
age'" and the "new age'. He concludes that "history arrives at the
Kingdom through suffering, confiict, and judgment. But the Kingdom
redeems, transforms, and perfects the ‘corporality' of history...."
(ibid., pl42).

H. Thielicke, ibid., Vol. II, p565.

Ibid., p568. It is worth noting at this point that Karl Barth
attributes the "fatal ethical dualism'" to Luther's definition of
the relationship between law and gospel, and sees a direct ~onnec-
tion between Luther's dualism and the rise of National Soc’ulism
and 'German paganism'' Eine Schweizer Stimme, 1938-1945 (Zollikon-
Zurich, 1945), pll3. Quoted in H. Thlelche, Ibid., Vol. 1 p368.

It is instructive to trace the origins of the word providence irn
its Latin antec.lent providentia, for here ready to hand was

a concept with .a honourable lineage. '"Providentia begins by
being the power cf the Gods which takes thought for the state
and it acts either directly or through agents; Cicerc, for
examnle, saved the state at the time of the Catilinarian con-
spiracy through his- Drov1ﬂeﬂfla (among other things), but that
Providentia vas dLP Dartlv to his own cleverness and partly



(38)

(39)

(40)

to the inspiration of the gods. In the same way Providence was
responsible for the emergence of Augustus, bringing back

peace and government. From this time onwards Providentia appears
in 'private' and imperial inscriptions, on coins and in all the
literature relating to the Empire. But it gathers to itself cer-
tain main connotations. It includes, most obviousiy, the care of
the ruler, as for example, Trojan, for his subjects, as expressed
in works-raods, buildiags, corn-supply, security of frontiers,
provision for orphanea children, the prosperity of agriculture

and so.on; but it includes also the capacity for warding off
concpiracy and insurrection and for planning the 'succession'.

This last foresight at first meant planning the dynastic success-
sion; but when the elective principle, by which one Emperor chose
or nominated his successor, replaced the dynastic principle, Provi-
dentia,signified the wise choice of successor. Into this wise
‘cheoice there entered alsc Providentia of the gods who inspired

the selection; and so the ruler owed his rule to the divine plan-
ning and was therefore the agent of the gods". R.H.Barrow,
Introduction to St. Augustine, the City of God (London: Faber and
Faber Ltd., 1950), p234, The object of this Providentia was to
secure the welfare and therefore the perpetuity of the Roman

state. It carried with it the notion that there was a providence
governing the affairs of the Rcomans and that the Emperor derived
his authority and mission from a divine source. It required little
imagination for Augustine to marry these ideas to the nceds of a
Christian philoscphy of history and to see the similarities between
the classical concept and the Biblical theme,

R.H.Barrow, Ibid., plé4,

"If on the other hand, they suppose that the soul has always
alternated between felicity and misery throughout the infinity
of past ages, but from now onwards, after its liberation, it
will not return to a state of misery, they still lose the argu-
ment. They are saying that the soul was never truly happy in
the past, but then begins to enjoy a kind of novel and genuine
felicity, which -is to admit that the soul has a new experience,
something which had never before happened to it in all its
eternity; and this new experience is something of remarkable
importance'. (Augustine, D.C.D. p453.) In referring to the
cruciality of the saving events he asserts: "For Christ died
once for all for our sins; and in rising from the dead he is
never to die again; he is no longer under the sway of death.
And after the resurrection we shall be with the Lord for ever".
(Tbid., pp488-9).

R.H.Barrow, Ibid., plé62,

K. Barth;‘Church'Dogmatiés;'Vol;'III; pi:., '3 (Edinburgh: T. and T.
Clark, 1960), pp42-3.

"Let us go on t. examine for what moral qualities and for what
reason the true God deigned to help the Romans in the extension
of their empire; for in his contrcl are ail the kingdows of the.
earth". (Augustine, D.C.D. pl96) "The kingdoms of the East

had enjoyed renown for a long time, when God decided that a
Western empire should arise, later in time, but more renowned
for the extent and grandeur of its deminions" (Ibid., p201)



(41)

(42)

(43)

(4h)

(45)

(46)

(47
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H. Butterfield, Christianity and History (London: Collins,
Fontana Series, 1957),. pl24. 1In his treatment of this
theme Karl Barth has disclaimed the possibility of any
absolute account or description being given to the
relationship between divine sovereignty and creaturely
activity. He uses four metaphors to indicate it = those

of the servant, the instrument, the theatre and the mirvor.
(K, Barth, ibid., p4o-51). Of these it is perhaps signifi-
cant that only the first involves a human, conscious agent,
Tha others fail to give due weight to the freedom and
humanity of the creature, whom Barth is trying to designate.

Augustine, D.C.D. Book XVIII. 47, "It was foretold to the saints
of old that He would come in the flesh in just such manner as

it was told to us that he had come in order that through one

and the same faith granted to us through Christ all who are des-
tined for the city of Ged, for God's house and God's temple, may
be led towards God". (Quoted in R.H.Barrow, Introduction, p42).
Cf. K. Lowith, Meaning in History, pl70. "If seen with the eyes
of faith, however, the whole historical process of sacred and
secular history appears as a preordained ordinatic Dei",

Calvin, Institutes of the Christian Religion, (London: Jams s

‘Clarke, 1962), Vol II p202 passim,

"Predestination is more than a special example of the general
divine government of the world. (It) is rather the presupposi-
tion, and its fulfilment in history the constitutive centre, of
God's overruling, and the basis and goal of its realisaticu. In
predestination we certainly have to do with the creature under
God's lordship, but with the cre~ture i.e. man, as the object of
the original, central, and perscmnal intention of God, with

man as the partner in the covenant of grace made by God in and
with creation. In providence, on the contrary we have to do with
the creature as such and in general; with God's active relatior
to the reality created by and therefore distirnct from Himself".
(X. Barth, ibid., p4).

"Now some people have assumed....that the first resurrection
will be a bodily resurrection. They have been particularly
excited, among other reascns, by the actual number of a thousand

"years.... I also entertained this notion at one time. But

in fact those people assert that those who have risen again wiil
spend their rest in the most unrestrained material feasts, in
which there will be so much to eat and drink that not only will
those supplies keep within no bounds of moderation but wili also
exceed the limits of incredibility. But this can only be velieved
by materialists; and those with spiritual interest give the

rame 'Chiliasts' to the believers in this picture, a term which

we can translate by a word derived from the equivalent Latin,
'millenarians' ". (Augustine, D.C.D., pp906-7). For Augustine
the millenium is to be understood as the church fulfilling its
mission here on earth and it has thus begun already. (Ibid., pS14-5),

Ibid., ppl0o86-7.

P. Tillich, The Protéstant Era (Chicago: University of Chicago
Press, 1948), p23.
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Bistory (New York: The Seabury Press, 1976), pl62

(49) For Calvin, the eschatological emphasis also lay in the bliss

of heavenly joys: 'When it comes to a comparison wich the life
to come; the present iife cannct only be safely neglected but,
compared to the former, must be utterly despised and loathed.
For if heaven is our homeland, what else is the earth but
our place of exile ? 1If departure from the world is entry into
life what else is the world but a sepulchar ? And what else
is it for us to remain in life but to be immersed into perfect
freedem what else is the body but a prison ? If to enjoy the
presence of God is the summit of happiness, isg not to be with-
out this, misery ? But until we leave the world 'we are away
from the Lord' ". (Institutes, Book III, IX:4). The idea that
the body was a prison, from which the soul was released at deat
was, of course, a feature of Platonic thought, Calvin held that,
by looking to heaven, believers could endure the sight of
"wicked men flourishing in wealth and honours" even when these
exploit them for their own selfish ends, 'For before their eyes
will be that day whén the Lord will receive his faithful peopie
into the peace of his Kingdom, 'will wipe away every tear from their
eyes' (Rev. 7:17) (Isa. 25:8), will clothe them with a robe of

~glory....and rejoicing (Eccles. 6:31 EV) will feed them with the
unspeakable sweetness of his delights, will elevate them to his

sublime fellowship - in fine will deign to make them sharers in
his happiness'". (Institutes, Bk, III, IX-6).

(50) L. Gilkey, Reaping the Whirlwind, pl84.

(51) Calvin, Institutes, Book IV, Ch. 20, 1, 2, 3,32. See A. Bieler,
‘The Social Humanism of Calvin (Richmond, Va., John Xnox Press,1964),
pp25-6.

(52) J. Miguez Bonino, Doing Theology, pl38.

(83) L. Gilkey, ibid., pp33-4.

(54) J. Miguez Bonino,.Doing Theology, pl34.
(55) Amos: 7:15. | |

(56) Jer. 1:4 ff.

(57) Isa. 6:8.

(58) II Kings 5: 1 ff.

(59) Isa. 45:1.

(60) e.g. Jer. 5: 27-28.

(61) Ibid.

(62) 1bid., pl35. Cf. A.A, Van Ruler, The Christian Church and the 0ld
“‘Testament (Grand Rapids: Eerdmans, 1971,, p%2l. 'the quintessence
is to be found in politics in the broadest sense of the term: the
state, social and economic life, culture - in a word, the sanctifi~
cation of the earth".
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(73)
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(75)
(76)
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(78)

(79)

(80)

(81)

(82)

(83)

G. von Rad, 0ld Testament Theology, 2 Vols, (London: S.C.M.
Press, 1975), 2:80ff.

Ibid., p87

Isa. 9:7

Amos, 7:10, Jer. 20: 1 ff.

G. Vou Rad, ibid., II pl0O. Cf. A.J.Heschel, The Prophets,
2 Vois. (New Yerk: Harper and Row, Harper Colophon Books,
1969), I. pl68, '"God's power in history deces not endure
as a process, it occurs at extraordinary events', '

Ibid., pll3. (70) 1Ibid., plls.
Ibid., pll8.

H, Butterfield, Christianity and History, plO4,

A.J.Heschel, ibid., pl8l.
Ez, 11:19,
Isa. 11:6}
Isa, 11:9.

"The death of Socrates compelled Plato to repudiate a world in
which so just a man could be so undeservedly condemned, and it
made him seek another world of goodness and beauty, in which
the unjust condemnation of the-holy man was impossible. This
motif recurs everywhere in the ancient world, the pagan as well
as the Hebrew". (N. Berdyaev, The Meaning of History (Londcn:
Geoffrey Bles, 1936}, pl0o2.

E. Jenni, "Eschatology of the 01d Testament', The Interpreter’'s

Ex. 3:14 (Including R.S.V. footnote).

M.D.Meeks, Origins of the Theology of Hope (Philadelphia:
Fortress Press, 1974), p84.

A.J.Heschel, Ibid., pi8l, Cf. A.A.Van Ruler, ibid., p38.

"This movement' towards fulfilment is not controlled by an un-
alterable plan.- God allows free course to the history. Even
before his words are fulfilled, and irresrnctive of whether they
can later be fulfilled, thev create a sphere of freedom in

"which there is room for repentance and canversion for faith and

obedience'".

M.D.Meeks, ibid., p73; J. Moltmara, Theology of Hope
(London: S.C.M.Press, 1967), pl24 ff,

J. Moltmann, ibid., pl30.
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Ibid,, pl3l. : ‘85) 1Ibid., p2l.
Ibid.

J. Bright, The Kingdom of God (Nashville: Abingdon, 1953), pl96-7.

Doing Theology, pl35.

A.A.Van Ruler, ibid., p42.

E. Berkhef, Christ the Meaning of History (London: S.C.M.Press.
1966, p22.

In Ephesians for example, it is seen as the "uniting of all things
in Christ" (Eph. 1:10), and as late as the pastorals the
Parousia is still expected (Titus 2:13).

J. Miguez Bonino, Doing Theology, pl36.

A.A.,Van Ruler, ibid., p88.
Ibid.

J. Weiss, Jesus' Proclamation of the Kingdom of God, Eds. R.H.
Hiers and D.L.Holland (London: S.C.M.Press, 1971).

A. Schweitzer, The Quest of the Histcorical Jesusi A Critical

‘Study ‘of its Progress from Reimarus to Wrede (London: A, and C.

:'ﬁOpe, p66.

Black, 1954),

C.H.Dodd, The Parables of the Kingdom (Glasgow: Collins Fount, 1961)

Luke 17:21., For a complete outline of studies of New Testament
eschatology since J. Weiss, cf. N, Perrin, The Kingdom of God

'in the Teaching of Jesus (London: S.C.M.Press, 1963), ppl3~157.

W. Schmithals, An Introduction to the Theology of Rudolf PBultmann
(Minneapolis: Augsburg Publishing louse, 1968), p30l.

R. Bultmann, Kerygma and Myth (New York: Harper and Row, 1961), p25.

R. Bultmann, History and Eschatology (Edinburgh: The University
Press, 1957), pl52. Bultmann goes on tc quote approvingly Erich
Frank when he says:....'"to the Christians the advent of Christ

was not an event in that temporal process we mean by history today.
It was an event in the history of salvation, in which the realm of
eternity, an eschatological mc.aent in which rather this profane
history of the'world came to its end. And in an analogous way,
history comes to its end in the religious experience of any
Christian 'who is in Christ'. In his faith he is already above time
and history"”. (The Role of History in Christian Thought, pp74-75.
Quoted in R, Bultmann, ibid., pl20.)

J. Moltmann, Theolcgy of Hope, p3lé6.

The maior problem Bultmann sought to contend with was the diffi~
culty arising from the application of the historical method to
thie biblical Kerygma. CE. M.D.Meeks, Origins of the Theology of




(104)

(105)

(106)
(107)
(108)
(109)
(110)

(111)

(112)

(113)

(114)

"It has occasionally been known, in the history of the church, for
the Pauline corpus, the Johannine writings or the prophets to
provide guide-lines for the whole theological system, But for

a collection of writings on the border~line between canon and
apocrypha to acquire this status is unique, at least in academic
theology'". K. Koch, The Rediscovery of Apocalyptic (London:.
S.C.M.Press, Studies in Biblical Theclogy Second Series, 1972),
pl5. Kasemann even went as far as as saying that "Apocalyptic was
the mother of all Christian theology". E. Kasemaun, "The Begin-
nings of Christian Theology', New Testament Questions of Today
(London: S.C.M.Press, 1969), pln?,

Rowley thought that the major difference between prophecy and
apocalyptic was that the prephets still hoped for a future that
would arise from the present whilst the apocalyptists deapaired
of such a development. "That the prophets were not merely
preachers of rightecusness, but foretellers of the future, is
plain to every leader....Similarly the apocalyptists sought to
sketch the future, and were confident of their power to do so.
The pattern of the prophecies of the prophets and of the apoca-
lyptists differed, however. Speaking generally the prophets
foretold the future that should arise out of the present, while
the apocalyptists foretold the future that should break into the
present. The prophets saw the events and policies of their day
with penetrating eye, and perceived their inevitable outcome
««..They looked....through the darkness to a brighter dawn in the
more distant future and had glimpses of the glory the righteous
remnant should inherit, when evil nad run its course and con-

. sumed itself,

The Apocalyptists had little f...th in the present to beget the
future. They saw...innocent men suffering direst agonies fox
their faith, the righteous Remnant in the crucible of affliciion,
and they looked for a great divine intervention in history in
the immediate future'. H.H.Rowley, The Relevance of Apocalyptic
(Leodon: Lutterworth Press, 1952), pp35-6.

H.H.Rowley, ibid., plb4.

Reﬁ. 2:4,

Dan. 12:2,

Dan., 7: 9-10.

J; Miguez Bénino, "Historical Praxis', p273.

D.S.Russell, Apocalyptic Ancient and Modern (London: S.C.M.
Press, 1978), p27.

H.. Cox, On Not Leaving it to the Snmake (London: S.C.M.Press,
1968), pp38-9. See also G.C. Berkouwer, A Half Century of

" 'Theology (Grand Rapids: W.B.Eerdmans, 1977}, ppl79-80.

N. Cohn, The Pursuit eof the Millenium (St. Albans: Granada,
Paladin Books, 1970),pl3.

N. Cohn, ibid., pli08.
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(116)

(117)
(118)

(119)
(120)

(121)

(122)

(123)

(124)

(125)

(126)

Tbid., plos-9.

J. Moltmann, The Future of Creation (London: S.C.M.Press, 1979)
p97. See also the description by Luthi. Speaking of the

book of Daniel in Nazi Germany he says ''We are not cdealing
here with a burnt-out crater. Daniel is an active volcanc"

W. Luthi, The Church to Come (Toronto. Hodder and Stoughton

and Musson, 1939), Px. Quoted in D.S.Russel, Apocalyptic
Ancient and Modern, p23,

N. Cchn, ibid., p238.
Ibid., p239.

D. Vree, On Synthesizing Marxism and Christianity, (New York:
John Wiley and Sons, 1976), pp63-5.

P, Matheson, "Thomas Muntzer and the Sword of Gideon" ;_Theology
(Vol. LXXXIV, No. 698, March 1981) pll3.

E. Bloch, Thcmas Muntzer als Theologe der Revolution (Stuttgart:
1962), p9. Quoted in H.J. Goertz, 'The Mystic with the

Hammer: Thomas Mintzer's Theological Basis for Revclution',

" 'Mennonite Quartérly Review (Vol. L, No. Two, April 1976}, p85.

H.J.Goertz, ibid., plloO.

1

w Pannenberg, "Dognatlc Theses on the Doctrlne of Revelation” s

Cf. A.D. Galloway, Wolfhalt Pannenberg (London. George
Allen and Unwin, 1973), p58.

H. Gollwitzer, The Christian Faith and the Marxzist Criticism

“of Religion (Edinburgh: St. Andrews Press, 1970), »9l.

The idealism of Descartes was thoroughly dualistic. The world
of thought, of mind, was, for him, completely distinct from the
world of physical matter. This enabled him to posit a self-
contained mechanistic world of matter subject to naturalistic
laws which functior~d quite independently of the ideas and
principles that had always been supposed to affect and govern
it. This divorce led to two diverse developments. Science was
able to pursue its own course autonomously whilst those who
accepted Descartes' proofs of the _existence of pure spirit
stressed the primacy of thought alomne.

Kant emphasized the sovereignty of human reason, pointing out the
activity of the mind itself in the acquisition of knowledge. The
human mind has a priori conceptions of reality and these facshion
what the mind receives from the objective world. For Kant it

is the a priori concept that is superior to the object and it is
our task to ensure that the latter conforms to the former rather
than vice-versa., This means that we have to summon a great
effort on the part of the mind to achieve cognitive knowledge.
But it is wrong to suppose that any such absolute knowledge is
attainable. Kant's 1s a subjective idealism. It splits the

mind of man into two components, one active, the other passive,
and likewise divides the worlid into what is perceived and what
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is thought. Kant believes the great purpose of human existence

is to master the world by the reason and the will and so achieve

a God-like state. In this way essential humanity will be

realized, "Kant opens a new chapter in the history of philosophy's

attempt to overccme the contingency of human existence, setting

up freedom as man's reslization and establishing the independence

of the autonomous reason and will zs the ultimate goal of man's

unending pilgrimege towards himself, a self that will then be
ivine". (L. Kolakowski, I, p50). Here we sec emerging the

emphasis on human creativity and the need for man's assertion of him—
self to achieve freedom which Marx was going to develop with such

fervour, albeit in a style undreamt of by Kant. The same commi*ment
to praxis reappears in the commitment to historical social chauze

on the part of the liberation theologians. But in Kant it is still
idealism -~ the effort is mental and reality is subjective. We also

find a departure from the Augustinian emphasis on divine providence

which removed historical initiative from man.

In Fichte's philosophy we find a type of pure idealism. He

believed that "Philosophy teaches us to discover everything in

the ego; only through the ego can order and harmony be instilled
into the fimert, formless mass; man by virtue of his existence, is
utterly independent of everything outside him and exists absolutely
in and through himself, he is eternal, existing by himself and by
his own strength". (J.G.Fichte, On the Dignity of Man, 1964,

Quoted in L. Kolakowski, I. p50). Man achieves this autonomy by ccn=
tinuous moral effort at self-transcendence. Thus the self becomes
absolute and self-conscicusness becomes the primary state of

Being. For Fichte consciousness itself is action and the world of
objects has no independent exirtence. Thus subjectivity is the
point of departure and subjecit zad object become Lthe result of a
duality which sekks to find = synthesis in infinite progress.

"Since Fichte regarded humanity as unconditional existence, he
could.,...regard it as practical existence, defined basically by

an active attitude towards its own world, which possessed a
conditional existence in relation tc creative subjectivity. In

this way he laid the foundation of the interpretation of human
history as the self-creation of a species, the meaningful, unidirec=-
tional ascent of freedom to self~knowledge'. (L. Kolakowski, I.p55).
In Fichte's thought we can discern the elements of Marxist pro=
metheanism beginning to emerge - there is the stress on human
effort, self-transcendence, and practical creativity. The

sense of dependence on God which we find in the Augustinian

doctrine of providence is rejected in favour of what to Augustine
would have amounted to Pelagianism, With Fichte's transcendental
ego reigning sovereign with relation to human life man is at the
helm of history,

Schelling occupies a lesser place in the idealist movement but is
important because he introduces the idea that in God there is
development. God transverses a pathway from the less to the more,
from what is partially defective to what is complete and perfect.
Schelling submerges beth the ego and things ia an Absolute which
is neither and yet both at once.

The main significance of Schelling's thought 1s that it provides
a stepping stone from Fichte te Hegel. From Fichte's emphasis on
human moral exertion and Schelling's identity of Spirit and Nature
Hegel moved to the great idea of the contradicticn of opposites
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in the evolution to the higher, or the dialectical mode of thinking.

J. Lewis, Marxism and the Open Mind (London: Routledge and Kegan
Paul, 1957), p4. '

Ibid., pl4.

Hegel based his formu:lation of the dialectical nature of the
rational process on itue ideas of the classical philosophers

and saw his own understanding to be a development from theirs.
"In short there are three elements which, according to Hegel,
may be said to be essential to dizleciic. First, thinking is
thinking of something in itself ta.en by itself. Second, as
such it necessarily thinks contradictory determinations simul-—
taneously. Third, the unity of contradictory determinations has,
in that these are sublimated in that unity, the proper nature

of the self. Hegel is of the opinion that all three of these
elements are to be found in the dialectic of the Ancients".

H.G. Gadamer, Hegel's Didlectic (New Haven: Yale University
Press, 1976), p20. The first two of these elements stem from
Eleatic philosophy and the third is found in Plato's specu-
lative dialectic., This postulated the coniradiction and anti-
thesis of being and non-being, and, in Hegel's view carried the
implication that they belong together and entail a higher unity.

Hegel elaborates this concept of dialectic in various applica-
tions. He sees it, for example, in the dialectical structure
of self-consciousness which he posits in terms of a master—
slave relationship, The thesis is self~-consciousness and the
antithesis is another's self-consciousness. '"Self-~conscious-
ness i1s to begin with, simple being-for-itseli, self-equal
through the exclusion from itseif of everything else...What is
'other' for it is an unessential, negatively characterized
object. But the ‘other' is also a self-consciousness, one
individual is confronted by another individual®. G.W.F. Hegel,

‘Phenomenology of Spirit, Ed. Miller and Findley (Oxford: Oxford

University Press, 1977), pll3., These two individuals, to prove
themselves, engage in a life-and-death struggle. The self-con-
sciousness that emerges dominant is the master and the subser-
vant one is the slave. But to be satisfied, the master seeks

to be recognised by another man and the slave, L.cause he

is a slave he.is not truly man, Therefore the master self-
consciousness has contradiction inherent within itself.

Only the slave consciocusness can achieve satisfaction by

ceasing to be a slave — but it must have been a slave first

"and since there are slaves only where there is a Master, —astery,
while itself an impasse, 1s justified as a necessary stag~ of
historical existence that leads to the absolute science of Hegel.
The Master appears only for the sake ¢f engendering the Slave

who 'overcomes' (aufhebt) him as Master, while thereby 'over-
coming' himself as slave. And this siave who has bzen ‘overcome’
is the one who i1l be satisfied by what he is and will under-
stand that he 1., satisfied in and by Hegel®s philosophy, in

and by the Phenomemnolegy. The Master is only the ‘'catalyst'

of History that will be realized, completed and 'revealed' by

the slave or the ex-slave who has become a Citizen'". (A.Kojéve,

‘Introduction to the Reading of Hegel (New York: Basic Books,

1969), p47. The synthesis arrived at is thus the citizenship
of the slave which, for Hegel means freedom.
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Henry G. Bohn, 1861), p290ff.

Ibid., p34.

E.H.Carr, What is History ? (Harmondsworth: Penguin Books, 1964)
pl35. See also S.J.Case, The Christian Philosophy of History
(Chicago: University of Chicago. Press, 1943), p67, where she sums
up Hegel's view of history, '"Reason in its most concrete form is
God. God governs the world; the actual working of his government
- the carrying out of his plan - is the history of the world".

It was this element in Hegel's dialectic that appealed to Marx.
If man experiences alienation through his objectification of
the products of his labour in capitalism, he will, Marx
claimed, transcend that alienatiom in bringing communist
soclety into being. Indeed Garaudy has asserted that Marx
regarded this as Hegel's outstanding achievement in '"that

he conceives cbjective man (true, because real man) as the
results of his own labour'. (R. Garaudy, From Anathema to

Dialogue, p6?).

Cf. A, Prior. 'Revolution and Philosophy (Cape Town: David Philip,
1972) p31, where the author traces the significance of revolution
and alienation in Hegel's thought. -In Hegel's earlier thought he
welcomes the revolution as the event which would totally replace
alienation. He modified this attitude later, but "even in this
later position, historical events, be they reveolutions, or not, are
in constant interplay with the negative and alienating aspects of
the age, whence arise development and change, Nowhere in this
position is there any clear indication that Hegel opposes revolution
and accepts alienation. Rather, from a belief in the power

of revolution to remove alienation emerges his ambivalient

attitude towards revolution and alienatinon as necessary historical
phencmena because history is the a-ena where absolute Spirit is
dialectically realised as reason and freedon'.

K. Marx, Capital. TFrom Marx and Engels, Basic Writings on Politics
and Philosophy, Ed. L.S. Feuer (Garden City: N.Y.Doubleday, 1959),
pplé4s~6.

K. Marx. Toward the Critique of Hegel's Philosophy of Right,

‘Basic Writings, p263, See Kolakowski II pp447-458 for an ocutline

of Lenin's debate with the Empiriocritics. Most of Lenin's
criticism was derived from Akselrod (Philonsophical Lssays, 1906)
See also the assessment by J.r..Kirk "It would seem that what Marx,
perhaps unconsciously for later he dissociated himself from Hegel's
dialectical methed (cf. Capital Voil. I} took over principally from
Hegel was the idea that History would opc.. its meaning if only

we could find the right key. 1In point ot fact Marx comes very
close to Hegel's method, substituting the reality of material
forces for the irreality of the Idea and the reality of the class
struggle for the irreality cf the ceonflict of ideas'. . "'The
Inherent Failures of Marxism", Missionalia (Pretoria, Vol. 6 No. 3
November 1978), p72. h T

K. Marx. Capital Vol. 1. Tramns. S. Mcore and E. Aveling (London:
George Allen and Unwin), pl39.

Ibid., pl84.  (142) Tbid., p163.
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Ibid., p788-9.
L. Kolakowski, I, p371.

R. Garaudy, From Anathema to Dialogue, p79.

L. Kolakowski, I, »309.

K, Marx and ¥, Engels, Manifesto, Basic Writings, p28.

The first five measures proposed in the Manifesto all relate

direcicly or indirectly to this aspect: "1, Abolition of property

in land and application of all rents of land to public purposes.
2. Heavy progressive or graduated income tax. 3. ‘Abolition

31

of all right of inheritance. 4, Confiscation of the property of -

all emigrants and rebels. 5. Centralization of credit in the
hands of the state by means of a national bank with state capital
and an exclusive meonopoly'". Basic Writings. p28.

Marx considered that since under capitalism the apparatus of state

government was the legalized means whereby the bourgecisie held the
proletariat in subjection this wculd be no longer necessary. Since

class conflict would cease one class could not oppress ancther
and would not need the machinery to do sc. 1Indeed one of the

first steps in the revolution :would be for the proletariat to

destroy the state machine.

With the abolition of private property, Marx held that the source
of conflict between individuals would be obliterated. Be assumed
that there could be an identity between what society willed and
what an individual wanted. He further reckoned that the-private
person could therefore submerge his own interests in those of

the collective whole. Marx contended that the new life in com-
munist society would create a new social dimension. Cempetitive-
ness would cease and peace would flourish., In terms reminiscent
of the 0ld Testament picture of shaiom (Miczh Chapter 2) he says:
"In a higher phase of communist society, after the enslaving sub-
ordination of the individual to the division of labour and
therewith also the antithesis between mental and physical labour
with the all-round development of the individual, and all the
springs cf co—-operacive wealth flow more abundantly only then

can the narrow horizon of bourgeoisright be crossed in its entirety

and society inscribe on its bamners 'From each according to his
ability, to each according to his needs' ". K. Marx, Critique of

the Gotha Programme. Basic Writings, pll9.

Far from the individuality of a person being lost in the mass
and shrinking to a colourless uniformity indistinguishable irom
his social environment, Marx believed that men would now rise
to the level where they can maximize the n<e of the latent powers
within them and achieve true perscnhood. The great ideal is
the utmost actualization of each person, with the expansion

and growth both of intellectual and social capacities and thus
the larger enrichment of personality. In this way the object
of the cemmunal ownership of the productive forces will be

a general minimizing of the unnecessarily long working hours.
"The surplus labour of the mass has ceased to be the condition
for the development of general wealth, just as the non-labour
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of the new has ceased to be the condition for the development

of the general powers of the human brain., With that, produc-
tion based on exchange value breaks down, and the direct

material production process is stripped of the form of penury

and antithesis. (it is) the free development of individualities,
and hence not the reduction of necessary labour time so as to
posit surplus labour, but rather the general reduction of the
necessary labour of cociety to a minimum, which then corresponds
to the artistic, scieatific etc. development of the individuals
in the time set free, and with the means created, for all of
them". 'Grundrisse III, 2 Notebook VII. Quoted in L. Kolakowski I
p349.

Marx found the division of labour, with each man assigned to work
exclusively on his own speciality a particularly irkscme aspect

of capitalism, Under communism he would be liberated from this
type of bondage, because "in communist society, where nobody has
one exclusive sphere of activity but each can become accomplished
in any branch he wishes, society regulates the general production
and thus makes it possible for one to deo one thing today and
another tomorrow, to hunt in the mecrning, fish in the afternoon,
rear cattle in the evening, criticize after dinner, just as I have
a mind, without ever becoming hunter, fisherman, shepherd, or critic'.
K. Marx and F. Engels, The German Ideology, Basic Writings, p254.

For Marx the goal of history was for man to regain the essential,
true humanity he had lost by virtue of his alienation ~ which
alienation had become intolerably severe under the inhuman

oppression of capitalism. The object was therefore for man to
achieve "the reconciliation of his species - essence with his
empirical existence” (Kolakowski). Marx himself articulated this
when he said, '"Communism as positive overcoming of private property
as'buman‘self*alfénation, and thus as the actual appropriation of

the human essence thrcugh and for wan; therefore as the complete

and conscious restoration of man to himself within the total wealth
of previous development, the restoration of man as a social, thac

is, human being. This communism as completed naturalism is humanism,
as completed humanism it is naturalism. It is the genuine resolution
of the antagonism between man and nature and between man and man;

it is the true resolution of the conflict betweei.. existence and essence,
objectification and self-affirmation, freedom and necessity, indivi-—
dual and species. t is the riddle of history solved and knows
itself as this solution'. 'Economic and Philosophic Manuscripts, 1844

‘Writings of the Young Marx, p304. In this state liberated man,

will still labour - the hunting and fishing notwithstanding - but
this labour will no longer be alienated labour, nor will it dehuman-
ize the individual. Rather it wiil affirm him since it is -n object
of his own self-creation. 1In effect, Marx's communism will make

the labourer a "sharcholder in his own firm" and he will thus szee
something of himself projected in the product made. This process
will therefore be a self-enriching ezperience. Conducted on a
comnunal basis, the produet of the vork entailed will become an
expression of truir joint skills and combined efforts.

The underlying of the future society in Marx's scheme is the huzani-
zation of humanity. TFor this to happen man must regain control

of his creative powers and express his self-creativity in and
through his personal labour energy. When this happens, man will no
longer be estranged from the object of his labour. When as a pro-—
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letarian he sees himself as part of the decision-making and history-
creating process he will no longer be distanced from the world
around him, He will be part of the co-operative of free workers
who together possess and utilize the earth's resources, and thus
he will no longer be alienated from his fellow men bui become a
truly social being. Prior expresses the ideal succinctly when he
says ''Marx envis%ges men ceasing te utilize each other as
objects. Men will relate to each other immediately and not

via the cbjects they produce, the worker will see his product as
an extension of himself and his freedom will be reinstated".

A, Prior, ibid., plll.

K. Marx, Grundrisse, quoted in D. McLellan, The Thought of Karl

‘Marx: ‘An INtroduction, p76. It is to be noted further that

Marx envisaged a Fwe-stage action by which the communist society
was to be established. The first step was the wresting of poli-
tical power by the proletariat in its revolutionary stage.

But then there was the intermediate stage, a period of social
transformation., This stage is known as the "dictatorship of the
proletariat" a phtase which Marx first employed in 1850 when he
said, '"This socialism is the declaraticn of the permanence of
the revoiution, the class dictatorship of the proletariat as the
necessary transit}point to the abolition of class differences
generally, to the abolition of all the production relations on
which they rest, to the abolition of all social relatioms that
correspond to theSe production relations, to the revolutionizing
of all the ideas that result from these sccial relations...."

K. HMarx. The Class Struggles in France. Basic Writings. p317.
Marx envisaged mah achieving his full self-realization only in the
final and ultimate stage of communism, cf. R.C.Tucker, Philosophy

‘and Myth, Karl Marx (London: Cambridge University Press, 1972y,

pL57, where he clarifies Marx's teaching on this point. '"On the
basis of this reasoning, Marx defines the communist world revolu-
tion as the ‘negation of the negation'. Unlike Hegel, however,

he holds that the‘negation of the u=zgation does not immediately
spell affirmation. TFor Hegel the cognitive act by which Spirit
negates itself as a finite being yields it the affirmative con-
sciousness of itself as infinite being. For Marx on the other
hand, the communist action of world appropriation does not in
itself bring man the affirmative consciousness of himself as man.
He credits Feuerbach with showing that the destructive process

of negation of th% negation is not per se an affirmation. And

he says that the affirmative stage of human self-negation lies
beyond the immediate revolutionary action agzainst private property.
Far from being fuﬂly human already on the morrow of the great
world revolution, man, according to Marx will exist in a temporary
state of terrible degradation. The human negation of the negation
produces only ’unﬁhinking' or 'raw communism' (der robe Kommunismus)
in which man remains, for the moment, mere than ever a negation of
himself. This is the immediate post-revolutionary transitional
stage that Marx later designated as the stage of the dictatorshi’

|
of the proletariait".

J.A.Kirk, "The Peremnial Fascination of Marxism”, Missionalia
(Vol. 6, No. 2, August, 1978), p36.
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A. Fierro considers that "It is Bloch who has perhaps shown most
carnestness and sympathy in trying to work out a historical -
materialist theory of Christianity that would salvage its

legitimate heritage.

in particular, as
Gospel, pll9.

Bloch pictures Marxism, and Marxist hope
'religion in its heritage' ". The Militant

E. Bloch, Man on His Own (New Yovk: Herder and Herder, 1971), p36.

Ibid,

M.D.Meeks, Origins

(160) Ibid., p75 (Bloch's own
.emphasis)

‘of the Theology of Hope, p82.

E. Bloch, ibid., p86.

J. Moltmann, Theolpgy of Hope, pp95ff.

J.A.Kirk, Theology Encounters Revolution (Leicester: Inter-Varsity

Press, 1980), pé€2

J. Moltmann, Man:iChr
" "Present (Londcn: S

See Miguez Bonino
in Doing ‘Theology
that in his model,

s chapter on "Hermeneutics, Truth and Praxis"
, pp86 ff. It is to be noted, nevertheless,
of the Kingdom, Miguez Bonino is in fact using

the sort of conceptual pattern to which Moltmann is referring in

this passage.

J.B. Metz, Theolo

sy of the World (London: Burmns and Qates, 1969),

p86.
J.A.Kirk, ibid.,

See Miguez Bonino
in Doing Theology

D. Bonhoeffer, Ethics, Ed. E. Bethge (London: Collins,

n67.

's reference to Moltmann and Metz in this regard

, pl37.

Fontana

Library, 1964), pl96.

Ibid.

(172) Ibid., pl97.

Cf. A. Dumas, Dietrich Bonhoeffer: Theologiah'of‘Reality

(London: S.C.M.Press, 1971), pl54 n.23.

D. Bonhoeffer, ibid., pl90.

Ibid., pi98.

Cf. J.D.Codsey, T

(175) Ibid., pl9s.

he Theology of Dietrick Bonhoeffer (London:

S.C.M.Press, The

Preacher’s Library, 1940), p214, "this mutual

polemical attitude witnesses to their shared reality and to their
unity in the reality that is in Christ™.

D. Bonhoeffer, ibid., p201,
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dared not grasp a
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|

J. Miguez Bonino,
note the assessme
European Christia
on throughcut our
world and have be

their private cir
G.C. Berkouwer, A

“Doing Theology, pl33. It is interesting to

nt made by Kuyper of nineteenth century

nity when he said that "believers have carried
whole century in a dualism over against the
en all too omne-sidedly spiritual....They have
ny hicher than to rescue spiritual life within
cles". {(Gemeene Gratie, III, plO). Quoted in
Half Century of Theology, p186.

M.D.Mecks, The Or

igins of the Theology of Hope, p46.

J. Miguez Bonino,
J. Miguez Bonino,
"Historical Praxi
Ibid,

W. Eichrodt, Theo

"HistoricallPraxis", p269. _ .

‘Doing Theology, pl37.

s'", p270.
(185) Ibid., p27l.

S.C.M.Press, 1961

D.S.Russell, "Apoc

), 1.26., Author's own emphasis.,

L T

aly Anicient and Modern, p33. Cf. R.Niebuhr

(London: Nisbet, 1949)), pl20.

W. Pannenberg, Wh
p4l.

at 1s Man ?

Ibid., plé44,
Ibid., pl4S.
J. Miguez Bonino,

W. F=nnenberg, Ea

(Philadelphia: Fortress Press, 1972),

(190) Ibid., pla7.

Doing Theology, pl38.

sic Questions in Theclogy 3 Vols. (London:

S.C.M.Press, 1970

~1973), Vol. L p76.

J.C.Scannone, "Theology, Popular Culture and Discernment',

‘Frontiers of Theo

logy in Latin America, p228.

J. De Santa Ansa,
of Liberation",

"The Influence of Bonhceffer on
Ecumenical Review (Vol. XXVIII,

the Theology
No. 2,

April 1976), ppl8

8ff: G. Clarke Chapman, "Bonhoeffer

and Liberaticn Theology', unpublished paper (Bethlehem:

Moravian College)

D. Bonhoeffer, Le

tters and Papers from Prison (London:

Ccllins, Fontana

J. De Santa Ana,

J. Migueszonino,
G. <larke Chapman
Ibid., p40.

Ibid.

Ivid,

Books, 1959).

ibid., p190. -

Christians and Marxists, p95.
, ibid,, pl5.
(201} Ibid.

(203} R.H. Brown, Theology in a Xew Key, p7i.

(205) J. Miguez Bonino, Doing Theology, pl4l.
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CHAPTER THREE,

(1
(2)

(5
(6)
(7

(8)
(9

(10)

(11)

(12)

(13)
(14)

(15)

J.Miguez Bonino, Doing Theclogy, pl39.

A more humanistic develcpment of this thinking was the

"New Christendom" approach evolved later by Jacques

Maritain, True Humanism (New York: Charles Scribner's Sons,
1938). It allowed a greater autonomy to the political

sphere and sought to build a society motivated by

Christian principles, including juctice, respect for

the rights of others and brotherhocd. For a brief outline sece

" G. Gutierrez, A Theology of Liberation, p54-56.

Ibid., p53.

Y.M.J. Congar, Christians Active in the World (New York:

Herder and Herder, 1968), p71l. Quoted in G. Gutierrez, ibid., p57.
See also Congar's other important work representaftive of this
viewpoint, Lay People in the Church (Westminster: The Newman
Press, 1965).

See above p 55,

A, Kuyper, Lecturaes on Calvinism (Grand Rapids: Eerdmans, 1970).

Cf. H.G. Stoker, Die Stryd om Die Ordeg (Potchefstroom: Calvyn
Jubileum Boekefonds, 1941).

J.L. Segundo, The Liberation of Theolugy, (Dublin: Gill & Maclillan,
1977, pldz.

Ibid., pl43.

Rudolph Weth, "La 'Theologie de la revolution dans ia perspective
de la justification et du voyaume'', in Discussion sur la

" ‘theologie de la revolution, French translation (Paris:
Cerf-Mame, 1972), pl20. Quoted in Segundo, ibid., pl43.

J.B. Metz. L Homme: Anthropocentrique Chrétienne, French trans-
lation, (Paris: Ed. de Cerf, 1971), plll. Quoted in
J.L.Segundo ''Capitalism versus Socialism: Crux Theologia',
‘Frontiers of Theology in Latin America, p246.

J. Moltmann, Religion, Revolution and the Future (New York: Scribrer's
19€9), Quoted in J.L. Segundo, ibid.

J.1.Segundo, ibid., p247.
J.M.Bonino, "Historical Praxis', p264.

Ibid., p265. 3Similar criticism of European political theolcgy comes
from Hugo Assmann who describes it as the '"'theology of
affluence”, "The theclogy of aiflueunce has created a sea
of calm around itself, in which it can sit back and flirt
at a distance with the idea of revolution, but without
getting its own hands dirty in the process'. Practical

" “Theology of Liberation (London: Search Press, 1975), pl20.
Cf. P. Hebblethwaite The Christian-Marxist Dialogue and
“"Beyond, p40 where the above quotation from Assmann is
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described as a "metaphor oi considerable confusion".
Hebblethwaite interprets the Latin American criticism of
European theology as a dismissal of those "who simply

write endless prolegomena tc an action that never takes
place". (Ibid.) '

The problem which the political theologians of Europe face

is to try to safeguard on the one hand the notion of trans-
cendence whilst emphasizing the responsibility cof humen action
on the other. Hence we can find Moltmann saying "Thus Christi-
anity is to be understood as the community of those wh~ con the
ground of the resurrection of Christ wait for the kinglom of
God and whose life is determined by this expectation',

'(Theology of Hope, p326& A few pages further on Moltmanu

says ''mot to be conformed to this world does not mean merely
to be transformed in oneself, but to transform in opposition
and creative expectation the face of the world in the midst
of which one believes, hopes arnd loves'". (Ibid. p33G.)

Metz lays stress on the transcendental nature of future action
when he says: '"Man's experience is that in the precaricusness
cf the hominized world - which is ultimately the precaricusness
of his freedom in this world - someone comes towards him from
the future, the God who ordains and foresees everything, who
has revealed himself in Jesus Christ as the inescapable and
uncontrollable free future of man and of the world"™.

‘(Theology'of'the'WOrld, p73§ Metz however lays greater empha-—

J. Miguez

sis than does Moltmann on the human initiative in eschatolo-
gical action, as e.g. in the following: “Therefore the hope
which the Church sets in itself and in the world should be
creative and militant. In other words, Christian hope

should realize itself in a creative and militant eschatology.
Our eschatological espectation does not look for the heavenly-
earthly Jerusalem as that ready-made and existing, promised
city of God. This heavenly city does not lie ahead of us

as a distant and hidden goal, which only needs to be revealed.
The eschatolegical City of God is now coming into existence,
for our hopeful approach builds this city". (Ibid., p943

The tension which the European theologians try to hold by
these apparently equivocal formulations has been described

by J.M.Lochman as "the hybris of the Babylonian activists
and....the indolence of the pious passivists". (Encountering
Marx (Philadelphia: Fortress Press, 1977}, pll5) In view

of the emphasis laid by both Moltmann and Metz on human
initiative in the passages quoted above = and many others
could be cited in further evidence -~ the harsh criticism of
both Miguez Bonino and Assmann seems unjustified.

Bonino, Doing Theclogy, pl40-1., See J.A.T.Robinson, The

‘Body (London: S.C.M.Press, Studies in Biblical Theology,

1962), p80, where the author draw: zttention to the link
between baptism and the resurrection. The body's "ulti-
mate déstination, by incorporation inte the Body of Christ,
is transformation from being a natural bedy to become a

G Ml TTveumur ko (1 Cor. 15.44) from a body that is
merely 'a living soul', 'carthly®' and 'mortal’, to ome
quickened by the life-giving Spirit of the last, or heavenly,
Adam (Rom. 8:11: 1 Cor. 15, 459} from a body of 'humilii-
ation' and 'dishonour’ to one wholly refashioned tc 'the
body of his glory, according tc the working whereby he is
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(18)
(19)
(209
(21)

(22)

(23)

(24)

(26)
(28)
(30)
(32)

(33)

IT Cor.,

~able even to subject all tnings unto himself' (Phil,3.21;

I Cor. 15.43; cf. Col. 3.4). Consequently the process

of redemption, which is repeatedly described as being

'unto the praise of God's glory' (Eph. 1-6, 12, 14,

Phil., 2.11) is equally 'unto our glory' (I Cor. 2,7) for
Christians are 'the glory of Christ' (II Cor. 8.23; cf. I
Thess, 2.12; II Thess. 1.10, 12; 2.14; Eph. 1.18;

Col. 1.27)" See also H.A.Williams Jesus and the Resurrection

(London: Longmans, Green and Co., 1951), p50; H.Conzelmann,

" An Outline of the Theology of the New Testament (Londca:

S.C.M.Press, 1969), pl90; J.A.T.Robinson, I.D.B, Vel. &
article on '"Resurrection in the New Testament" p52;
0. Cullmann, Immortality of the Soul or Resurrection of the

“the Body ? (London: Epworth Press, 1958), p28 fi;

W.G,Kummel, The Theology of the New Testament (London:
S.C.M.Press, 1974), p237-243: and D.S.Russell, Apocalyptic

“"Ancient and Modern,p72 where the continuity and discontinu~

ity d4s seen as originating in the Apocalyptic literature,

4,18, However, cf. the footnote by Miguez Bonino in

"Historical Praxis" p283, n.l10 where he expounds more fully
the notion of the two 'eons'.

J. Miguiz Bonino, Doing Theology, pl4l.

"Historical Praxis™, p283, n.9.

Col. 3: 12, 13, 14, 11.

A.C. Purdy, Interpreter's Dictionary of ithe Bible.,Vol 3. p703.

" 'Doing Theology, pl4l. See also W.G.Kummel, ibid., p228 where the

~auvthor deals at length with Paul's affirmation that

‘God will reward every man according to his works™ (Rom.2:6)

J, Miguez Bonino, Room to be People {Geneva: World Council of

Churches, 1979), p47 ff.

Ibid., p49. . (25) 1Ibid., p51.
Ibid. (27) 1Ibid., p52.
Ibid. (29)_ Ibid.
Ibid., p53. | ' ~ (31) Ibid.

Ibid., p54.

Ibid., p55 . Cf. J.A, MacKay, God's Order {london: Nisbet, 1933),

p83, where, commenting on the same passage from Ephesians
1.9 referred to by Miguez Bonino, the author says, '
"This means that God has constituted Jesus Christ

the unifying centre of a vast scheme of unity whereby

the celestial and terrestwial orders, separated as they
are now by the great guif between the supernatural and
the natural, and the greater gulf between the holy and

the sinful, shall be joined together in a united Common-
wealth., In this transcendental unity in which all God's
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creation shall be summed up in Christ, God's will shall
be done perfectly. His kingdom will have come in the
fullest sense'’.

(34) J.bMiguez Bonino, Room co be People, p55.

(35) 1Ibid., p56. ' " (36) Ibid.

(37) 1Ibid., p57. .

(38) Doing Theology, plé2, cf. "Historical Praxis" p273.
b4

(39) Historical Praxis, p273-4.

(40) G.B.Caird, "Eschatology and Politics', Biblical Studies in Honour

“‘of William Barclay, Philadelphia, Westminster Press,
1976, p84-5,

(41) D.S.Russell, Apocalyptic Ancient and Modern, p24. This of course,
is against H.H.Rowley (cf.chIl nl0O% who sees one of the
differences between the prophets and the apocalyptists
as being that the former look for a future kingdom that
will arise out of history i.e, continuity,. whilst the
latter will call for a future that will break into (i.e.
discontinuity) the present,

(42) D.S.Russell, ibid., p25. Russell illiustrates this sense of continuity
further by reference to (a) the use made of apocalyptic
by the Zealots, <(b) the portrayal of the kingdom as
the final phase of his..ry in Daniel, I Enoch and the
Psalms of Solomon, #nd (c¢) the use in later apocalyptic
thought cof the idea that the kingdom still belongs to

_ this present age and marks the climax of history after
which there is to be a timeless eternity in heaven.

(43) Rev. 22:20.
(44) Rev. 11:17.

(45) D.S.Russell, ibid., p68. Cf. also the following observation by the
. Czechoslovakian Marxist, Milan Machovec. "In spite of
their diversity the classical parables are nearly .always
about a certain process; ripening (Mk. 4:28) growth
(Mk:30-2) the working of yeast (Mt. 13:33 and parallels)
spring buds (Mk.13:28-~9 and parallels) a search (Mt.18:
12,13 and parallels). The common factor is that something
dramatic is going to happen in the future but that its
seeds have already been sown'. (A Marxist Looks at
' Jesus, p93).

(46) Doing Theology, p142.

(47) H. Berkhof, ibid., pl80.

(48) '"The Contribution of Faith, Science and Technology in the Struggle
for a Just and Sustainable Society' ‘Anticipation 23
{Geneva: World Council of Churches, November 1976},
P29 quoted by D.S.Russell, ibid., p69. .
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(50)

(51)

‘ (52)

(53)

(54)
(56)
(58)
(59)
(60)
(61)
(62)
(63)
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W. Pannenberg,'The010gy‘and‘the‘Kingdom'of God (Philadelphia:
Westminster Press, 1969), p&O.

W. Pannenberg, Jesus-God and Man (London: S.C.M.Press, 1968), p76.
See also the comments by C. Villa-Vicencio, "The Theology
of Wolfhart Pannenbelg’ J.T.5.A. (September, 1976, No.16)
p32. The same theme is pursued by Pannenberg in Rovelarwn

as History, pi4l where, speaking of the end being “seen . .
ahead of time in Jesus' resurrection but as being still
in the future for others, he says: "The witness of the
New Testament is that in the fate of Jesus Christ the end
is not only seen ahead of time, but is experienced by
means of a foretaste. TFor, in him, the resurrection
of the dead has already takea place, though to all other
men this is still something yet to be experienced”.

J. Moltmann, Theology of Hope, p85.

Tbid., p33.

See M,D, Meeks, ‘Origins of the Theology of Hope, p43. Moltmann
himself uses the terminology of continuity and discontin-
uity cf. Theology of Hope pli8§-150. Speaking on the need
for a novum G. Vahanian states "'In the light of ideclogy,
from classless 5001ety tc valueless ethicg, everything
afflicts man with visions of another werld. By contrast;
utopia, like the kingdom is moved by the vision of a new
world, radically other than the "other world" itself,

The heart of the matter is this: what can trigger such
a vision is not an event which would be either primal or
final: it can only be a novum namely that which nature
could not engender nor hListory give birth to". God and

" Utopia (New York: Seabury Press, 1977), p38. The discon-
tinuity is again emphasized by Vahanian when he says ''Apart
from the fact that the novum encourages what is alien t:
man, it is what happens—ﬁnen the human is the event of
God. Accordingly, the novum is to the eschaton as man is
to God; and likewise signifies that which, being radi-
cally other, is Ged in relation to man, a relation which
it alludes eonly by converting it to the greatness of
man". Ibid., p54.

J. Moltmann, Ibid., pl36. (55) 7Tbid.

‘Ibid., pl37. (57) Tbid.

Ibid., pl35.

Matt. 26:64,

D.S.Russell, Ibid., p70.

Doing Theology, plé42.

ibid.
D.S.Russell, Ibid., p7i.

R.Niebuhr, Faith and History, p24l.:




(65)

(66)

(67)

(68)
(69)

(70)

(71)

K., Marx, Article in New York Daily Tribune, 14 July 1853 on
Russian Policy towards Turkey. Quoted in L,Kolakowski I,
p302-3. :

K. Marx, Capital I, p785,

K. Marx, A Contribution to the Critique of Political Economy,
in Basic Writings, p43.

-3

K. Marx., Capital T, p737.
Quoted in L. Kclakowski II, p397.

K. Marx, Toward the Critique of Hegel's Thilosophy of Right,
in ‘Basic Writings, p265-6. Cf. A. Prior, ibid., plO8
"for Marx it is revolutionary philosophy that proclaims
the possibility of a better future and thereby heightens
the alienation of the present'.

L. Kolakowski I, pl28. Cf. G. Lukacs, Marxism and Human Liberation
(Wew York:Delta Publishing Company, 1973), Ed. E. San Juan,
p44 "It is only with the appearance of the proletariat
that the consciousness of the social reality finds its
achievement., And this is because the point of view of
the proletariat is one from which the totality of the
society becomes visible., Consequently as the doctrine
of historical materizlism w.merged it was both the 'conditicn
for the liberation of the proletariat’ and the doctrine of
the reality of the total prccess of historic development.
This was true precisel, because it was a matter of vital
need, a question of life or death, for the proletariat to
attain a perfectly clear vision of its situation as a
class. This knowledge of the totality of society, and
the resultant consciousness was the inevitable precondition
of proletarian action. The unity of theory and ‘praxis’
is, then, only the other face of the historic social situ-
ation of the proletariat, a situation which makes self-
knowledge and kncwledge of the totality coincide., Thus
the proletariat is both the subject and object of its
proper knowledge'., Cf. L., Kolakowski III, p269-270.

(72) K. Marx and F, Engels, Manifesto, Basic Writings, p7.

(73) W.H.Shaw, Marx's Theory of History {(London: Hutchinson, 1978), pllO.

In fact the conflict between the classes was deliberately
fostered and promoted by the syndicalist movement which
adveocated proletarian “purity'. The ideology for this was
provided by the Frenchman George Screl, who believed that
"syndicalism offered the only hope of a genuine victory
of the proletariat. lLe did not join the movement, believing
that middie~class intellectuals could only do harm as
members of workers organizations, bu* he provided it with
an ideology from outside, The business cf the syndicalist
movement, then, was to imbue the workers with a sense of
‘2alienation from bourgeois society, to break with bourgecis
morality and modes of thought, to have nothing to do with
party and parliamentary intrigue and to defend proletarian
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purity against -ideologists and rhetoricians”. (L.Kola-
kowski II, pl63),

A

{(74) J.A.Kirk, '"The Perennial Fascination of Marxism', pé&2.

(75) K, Marx, Theses on Feuerbach; Basic Writings, p244.

(76) A.T. Van Leeuwen, Chri-tianity in World History (London: Edinburgh
House Press, 1964), p336. See J.M.Lochman, Encountering
" 'Marx, p92. "In the critical operations of dismantling
religion the redemption e'ements of the biblical heritage
become secularized, This secularization is a very doubt~
ful operation: the secular questions become ‘'theologized’,
'mythologized’ and 'absolute'. Political ideology as the
“‘avante garde of an absolute future; the field of political
action becomes an eschatological battlefield and finally
the political opponent can and does become the apocalyptic
power of evil and is understood and treated as such".
See also A. Prior, Revolution and Philosophy, pllé,
"The proletariat...becomes the final bearer of total
liberation. (It) is thus endowed with an historical
significance and meaning, it is the possibility of salvation
for all mankind". See R.C.Tucker (Philosophy & Myth in Karl
" 'Marx, pl2) where he quotes Martin Buber's phrase "a
socialist secularization of eschatology" ‘

(77) Supra, p 30 ,where attention is drawn to the early Marx's teaching
that in communist society man would revert tc his true
essential nature,

(78) K. Marx, Economic and Philosophic Manuscripts of 1844,plG6.

(79) K. Marx and F. Engels, The German Ideology, in D,McLellan The
" Thought of Karl Marx, p204. Cf. alsc the similar state-
ment in Marx's second thesis on Fauerbach above.

(80) K. Marx and F, Engels, 'Collected Works, Vol. I, 31,
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Tbid., pll3.
"Historical Praxis, p275.

Christians and Marxists, pll5.

Ibid., p99. (31) Ibid., plOO.

Lenin, Speech of October 2, 1920 in Cbras escogidas (Moscow, n.d.)

329

pb64l, - Quoted in Christian and Marxists, plOQO. talics by

Miguez Bonino.

Ernesto Guevara, Obras Completas {Buenos Aires, Editorial del

Plata, 1967}, Vol. II p24. Quoted in Christians and Marxist

Ss

n77 (and also pl00),

Christians and Marxists, plO5.

Ibid., ploé6. , (36) Ibid., pl07.
Ibid., pll5. (38) Ibid.

Doing Theology, p98. Cf. also the claim by M. Machovec that in

"Jewish mythology Yahweh has a totally different role from
that of Zeus in Greek or Shiva in Indian Mythology; Yahweh
speaks, forbids, gets angry, but he does not act, at least
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fulfilment of this community. In each case the history of the
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of existence. On the other hand, the Christian's decisions
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