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- ' INTRODUCTION

‘This study is an inquiry into Juan Luis éeguhdo's
attempt to discern the‘proper'rg%ationship betwéenvthe'
Churcﬁ's particularity on the one hand and her upiversal
destiny on the other. The relationship between the Church's.
diminutive proportions in time and space and her mission to
the entife world is a prominent theme whiBh runs throughout
almost all the works and writings of Juan Segundo. A
Jesuit priest and a Uruguayan by birth, he writes from .
within the context of Latin America of the past fifteen
vears and attempts to construct an operative ecclesiology .
which responds to the needs and changing social conditions
of the Latin American continent but which also seeks to
base itself upon the Christian revelation found within the
New Testament message and Catholic tradition.

The ecclesiology of Segundo is intimately tied to
the problem of the Church's barticular aﬁd universal dimen-
sions within the world. It is a problem that the Church
herself hasﬁne&ér fully resolved. The Second Vatican
Council affirmed that the-Church was constituted by the
Spirit as the universal sacrament of salvation--a salvation

offered to all men as their one ultimate vocation. What

the Council Fathers affirmed was a universality and, at

the same time, a particularity: the existence of a

vii
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universal and-givihe vocation to ealvatidn for all humanity
and the existence or"a particular reality, the Church, as
a sign of that salvation. But the problem remalns . What is
lthe Church supposed to do w1th1n the vast communlty of
* mankind?' How could God give an exclusiwe pr1v11ege relating'
to man's salvation to a community which is so small com-
pared to the whole human race? , |

| The problem appears to be as old as the origins of
the Churchlherself. In the early days of Christianity,
Christians were a tiny, insiqnificant group and identified
themselves at first as a Qissidentsectof the Jewish ’
religion, itselﬁ a minoritg/group amid the religions of the
Roman Empire. The Church was limited from her very
beginnings, and history has shown that she always was a )
particular community in the_midst of mankind. The J;rld hae
not eeen converted to Christianity; the human race had not.
ehtered the Church. And yet from her very beginnings, the
Church, composed of the followers ef Jesus Christ, claimed
to embrace the dimensions of humanity‘itself. The name
Christians chose for their small community was cathollc,‘
which means nothlng less than universal. The very message
of the New Testament gives ev1dence of aniearly 1n51ght
into the universality of Christ' deeesage and work, and the h
new~born Church was marked almost 1mmed1ately by a thrust
outward towards all_of humanity. Her members appeared to
affirm a universal characternbf their commuaity as a per;

\-

manent attrlbﬁte from the beginning. 1In short, they



sacraments. The 'system'’ known as Christen

unéerstood the Church as a particular rea1ity embracing a’
universal diménsion.' |

But how w;s the Church to exercise her univgrsality?
On tﬁe one hand, she proclaimed the universal dimensioﬁs

b4 .
of Jesus Christ's salvation and redemptive victory, but on

the other hand, membership in the Church and conversion to
the.gospel meésage were often lcoked upon as the means to
this victory. Segundo contends that it'is*not surprising
that this apparent contradiction caused an ambivalencé’ﬁha%
marked twenty centuries of Church history. On the one hand,
the Church laid down for her membeks heroic and even radi-
cal demands, calling them essential and indispeﬁsable
elements of the Christian message--démands which pointed to
the cross. But on the other hand, she was to use ét times
unscrupulous means, to ensure the participation of the -
masses, that-is, of vast numbers, in some minjimal levél of

adherence to the gospel message, to the faith}and the

m perhaps best

répresents this léfter tendency.

Our study will analyze the manner in which Segundo’
treats and develops his théological reflections as he.
attempts to explore the Church;s two dimensiohs and their
relationship. We havé choseﬁ an historical approach.to our
énaleis of Segundo's ecclesiology. We will considér'the
major influences of others to appreciate. the background of
his own theological thinking, strive to* discern the pro-

gression and development of his thought ,-efid describe the

’
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way Seguado deals with major pointa of theologj related to”’
the probiem.' In the first chapter, we w1ll explore the
social context of Segundo's theologlcal enterprlse and sur-
vey his works and wrltlnga to. emphasize the principal.
themes and focus of his theology.' In thersecond chapfer,

L]

we w1ll dlscern Segundo's response to'a questlon that is

I

perhaps prior to any other theological lssue what is the.

basic core of the Christian message? It is only after
analyzing the novelty of the Christian revelation that
Segundo attempts to explore Eheologically the reality of the

Chuyrch. In the third chapter, we will investigate

Segundo's pwn theology of the Church as a reallty particular

-+

and universal and discern the manner 1n whlch he 'has defined -
the particular limits of the Church in relationship to her
aﬁiversality.. Segundd's understandiag of the mission of

the ecclesial-community within the world will be the sﬁbjeqt
of our fourth chapter. 1In this section of eur study we will
explore how Segundo -has defined and described that mission.
The fifth chaptea, we‘believe,_representsia very fundameatal
focus of Segundo's ecclesiology. 1In it we will attempt to
uﬂdersfand what he considers to be the intrineically minori-
tarian character of the Church as well as Eﬁe operative

significance of her minoritarian dimension regarding the

|l

.rest of humanity. In the sixth chapter we will examine the

relationship Segundo perceives between the faith activity

- of the Church within the world and the achievemeqt of her

- N ) ) + » . » )
mission. Here we will examine practical considerations



céncerning Segundo's étteﬁpt to explain faith's activit&
in the relative context of-history. And iﬂ the.laét-*
pﬁapter we will consider.the manner in which Segundo has,
dealt with the problem by feflecting upon 1its coherenéy,
completeness and scope and by offering certain criticisms

regarding the limitations of his thought.
. o . .

A significant number of Segundo's ﬁorks, espeéially
his 'early' writihgs qf the sixties, have not been trans-
lated from the Spaniéh.‘ The translation into English of |
pertinent texts from these works is ours; but we have
placed thé corresponding Spanish texts in our footnote
citations. Wherever poséible,‘however, we have used the
English translations already pfovided.but have checked the
latter against the original Spangsh. ‘That is why in our
footnote citations we have referred in such cases only to
the Enélish version-of Segundo's writings. In the biblio-
graphy at the end of our study, the tities of these writings
in the original Spanish can be found'inﬁchronological' N .
order together with their publiéatioqg in Engiish.

We have confined our study oé:Segundo's writings:- to )
the years 1963-1977. Our reason for doing so is twofold.
Segundo has written very little before the opening of the
Second Vatican Council, and almost all his works aﬁd‘publica-
tions date‘from the beginning of the CoﬁhciI to the mid-
seventies. Secondly, because our author is still living,

we thought it would be more convenient -and even necessary

to limit our study to a fixed date. We were not aware

Y
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durlng the wrltlng of this study, however,, of any major

works o; artlcles publlshed by him after 1977,

o
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CHAPTER ONE

THE CONTEXT AND WORKS OF JUAN LUIS SEGUNDO

In oxder to appreciaﬁe and underséand more fullf-
the ecclesiology and the theoclogical pe;spective cf Juan
Segundo- it is necessary to eiamiﬁe the historical context
of which ‘the former form an intimate part. All sound
theology must not only be diachronic, liwmking itself with
the faitﬁ radition of the Church, but synchronic as well,
groundi itself in contemporaneity, in the age and history
of the present. With regard to Segundo's work and theolo-
gical reflections, the synchronic element is unéghiably the
Lat;n American reality itself. But more parﬁicularly, it
is the social context of the Latin,Aﬁerican continent of
the past two decades from which ﬁas emerged a new current
of theology called the theology of liberation. In this
chapter we will first study the genesis and development of
this theological current in order to situate better Segundo's
own theological enterprise and then determine his own par-
ticular involvemén; with it by surveying his major theolo-

gical interests and concerns.



1. The Genesis and Development of
Liberation Theoclogy

Rt
L
ot

The Latin American Church had largely lived in her own

. ghetto world since the time of her establishment and initial

development in tAe colonial days of the sSixteenth and
sevgnteenth centuries. She was born at a time when the
Catholic Church was involved in leading a Counter Reforma-
tion iﬁ Europe and had always been marked by a defensive
posture‘and attitude.l This posture was only to be reln‘\\
forced in the era of independence of the nineteenth century
when the emerging Latin American republics wished to intro-
duce radical social changes based on a national conscious-
ness of needs and priorities and often looked upon the

Church as a vestige of colonial days preserving the olderﬂ

__,,-aestablished'order.2 The' ideological pluralism of the new

national republics of Latin America would no longer reflect
the religious oneness of the earlier period. The Church
was no longer seen as embracing the entire social order,

as its foundational pillar, as the necessary and ultimate
social tribunal whose judgments and opinions were sought

after and reverenced as if decreed by God Himself. The

lGustavo Gutierrez, "Introduction," in Between
Honesty and Hope, trans. by John Drury (Maryknoll, N.Y.
Orbis Books, 1970), p. iv.

2Enr:.que Dussel, Historia de la Iglesia en América
Latina (Barcelona, Nova Terra: 1972), pPp. 94-95, This is
one of the best synthetic Church histories of Latin America
published in .recent years. 1Its Bolivian author is an inter-
natlonally recognized Church historian of Latin America’

.



spifit of liberalism which had pervaded the new republics
in the last quartér of the nineteenth century and the‘early

‘part of the twentieth increased the deteriorating role of

} ' . -
the Church, at times inflicting upon her almost mortal
3 o '
. { . | .

The Church was to gain breathing space only when

wounds.
“the anti-Catholic.liberal class lost its governing power in
the 1930's. Catholic ‘Action was graduglly implemented
thrdhgh@uﬁ the continent and an attempt to revive
Catholicism as a 'new Christendom‘4 was initiated. The
Church began to‘move‘out'of her own closed world and to
possessy a broader attitude toward the new social realities
of the gont;hent. Based on a vision of society founded
upon jﬁsticé and Christian principles, Catholic lay men and
women sought to infuse the social order with Christian
values while asserting the autondmy of the temporal sphere.
-Thé motivation of their Christian witnéss,would no longer
flow primaéily from the dgfense of Christianity or Church
interests but-fFom a desire to promote a lay city that was
ﬁi;ally Christian, or a lay state constituted along

Christian lines.> ' \

31pia., pp. 117-24.

4The term 'new Christendom,' under the primary in-
spiration of Jacques Maritain, refers to a theology for a
profane Christendom, whose social ethics and Christian poli-
tics are designed to establish and guide a lay state of
Christian.inspiration, For an excellent treatment of this
topic, see Alfredo Fierro, The Militant Gospel (Maryknoll,
N.Y.: Orbis Books, 1977), pp. 48-75.

5Gustavo Gutierrez, A Theology of Liberation (Mary-
knoll, N.Y.: Orbis Books, 1973), pp. 54-58.




Thls new mentality took for granted the desacra-
1lzatlon of the polltlcal order but did not mean the elimi-
natlon of an ethlcal and religious cast to temporal society.
It assumed tﬁht Christians would be the official_egents
of soc1ety and the holders of important political roles.

To™ achleve ‘these gaals Chrlstlans would either have to unlte
themselves to already existing pOlltlcal groups bearing
Christian names or create new ones. Catholic Action
followed naturally the political movement of. Christian
Democracy which had -antedated it.6 Thie entire lay movement
_was ordered_to the aims of a Chrietieq politics. The
pPresumption behind this ordering was‘that it was possible to
have a specifically Christian social doctrine with its own
distinctive solution to the existing problems of the social

-

order. ) L

-

1

The autonomy of the’temporal order;ﬁas thoughtito be .
safe-guarded with the fostering of the 'new Christendom. " ¢
The Church's official commitment to social reality was now

to be only indirectly affirmed. Indeed, with the direct
invoivement of committed Christians in the social order,

the official Church could more earnestly commit herself to
the supetnatural order. It would no longef be her role to
intervene directly in temporal realities but to appeal to

- the supernatural destin? of men, especially through her

moral teaching acting through the mediation of the conscience

6Fierro, The Militant Gospel, PP. 51-52,

A



-'4, - o
- w W

Amerlcan soc;ety‘could alreadyibe seen‘1n|the}late flftlas'

. \.‘-.

ana early Sthles.ﬂ Chrlstlans dld not ln faCt fashlon a

S

new socmal order based ori some gospel morallty nor dld they

providé Christian solutions to the ever increasing social
prﬁblems of the continent. The Church's official non-
commitment to the political and temporal order was inc;ea—
singly thrown into suspicion either through her silence'or
the friendly relationships she enjoyed with often oppressive
and dictatorial governments.’' It would be the Second |
Vatican Council, however, that would sound the déath knell
for Catholic Action in Latin America by offering a fresh

8 P

horizon and vision for living the Christian faith. The

Council's aftermath would spawn critical reflections on the
part of Latin American bishops and theologians in an attempt
to apply the conciliar documents to the complex social

reality of Latin America.

Enrique Dussel, a promipént Latin American Church

N
N

historian, traces the beginnings of the theology of libera-

tion to the Second 4atican Council its_elf.9 He divides the

[l s .

7Gutierrez, A Theology of Liberation, p. 57.

BDussel, Historia de la Iglesia en América Latina,
p. 147. - :

9Enrique Dussel, "Sobre la Historia de la Teologia
en América Latina," in leerac10n y Cautiverio: debates en
torno al método de la teologia en Amarica Latina, ed. by
Enrique Ruiz Maldonado (Mexico City: Organizador, 1975},

p. 49. This article is a very fine synthetic treatment con-.

cerning the history of Latin American theology.

*
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éfiéd'wighinmﬁhiéﬁ“eqergéd what would later be called the
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L .
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“iﬁgﬁééés:imthe time oﬁfprepqratibn, from the beginning of the

L . il .t B ’ . -
Second Vatican Council up to the intérnational meeting of

/

.Latin Americah bishops at Medellin, Colombia (1962-1968);

the time of formulation, from the Médellin Conference to

-

the meeting of theologiansjof liberation-at El-Escorial,
Spain (1968-1972); and the time of maturation, leading to
the progressive development of its thought and a growing

awareness of the complexity and difficulty of the process

of liberation in general (1972 to the present).10 Although

other chronological orders concerning the birth and develop-

11

ment of liberation theology have been put forth, we will

use the one presenteﬁ above because of its usefulness in
understanding betteﬁ{both the historical context of
Segundo's works and tﬁi grédual theological development of

the meaning of the terﬁ"liberation.'
\ ! 13

L
AN

a. First Stage: The Period”
of Preparation N

~According to Dussel, then, the first stage of the

theology of liberation was rooted in the event of the

101p54., pp. 49-50.

llThe most comprehensive and well documented account
concerning the origin and growth of the theology of libera-
‘tion is Roberto Oliveros' work, Liberacién y Teologia: '
génesis y crecimiento de una reflexidn, 1966-1977 (Lima:
CEP, 1977). For Segundo’'s own description of the develop-
ment of liberation theclogy, see his article, "Condiciona-

mientos actuales de la reflexidn teolégica en Latinoamérica,"”

in Liberacién y Cautiverio, pp. 91-101.

gl



Second Vatican Council itself, extending from the years
\  1962-65. These years would reflect parallely in Latin
&\\ vJ%merlca an lncrea51ng suspicion that profound soc1al and

N

\ pOlltlcal changes were needed to alleviate the inhuman
\social conditions in which vast majorltles found themselves
ElVlng. At the Council, the Latin American bishops were
noted more. for their lack of barticipétion both in conciliar
aebates and in the development of conciliar themes, They
were even conl'dered by some as the 'Church of Silence’.(12
The conciiiar dokuments ref%@cted more the éoncerns and

problems of those bishops and theologians representing the

.developed countries of the West, especially Germany, France,

v

and'Belgium.\\?he concerns of the latter were directed more

"+o0 the world of modern liberties: the recognition of the

autonomy., of the \emporai sphere, feligious liberty, freedom
of conscience, and\the problem of aetheism. This can
especially be noteé\%n the pastdral constitution, Gaudium

et Spes. A serious ABQerstandiﬁé of the problems of the
underdeveloped countriéé‘was not to be found in the conciliar
documgnts.13 The bishopgﬁrepresenting the 'Third World'

did not yet appear to have raised a prophetic voice with

respect to their churches and the conditions in which their

faith communities were living.

12Oliveros, Liberacién y Teologia, pp. 49-50.

13See Guillermo Barauna's commentary on Gaudium et
Spes in Spanish, La Iglesia en el Mundo de Hoy (Madraid:
Studium, 1967).




The reasons for this netable_silenee on the part
of the Latin American Church reflected the*state of her
radical theological dependence upon Europeaﬂ\theologians.
Many of her bishops and prlests éere in fact tralned by
tHem. - Frequently Latin Amerlcan theologlans in the past :
had been no more than faithful dlselples, repegtlng and
representing in another continent‘the fhought ;f their
European masters.14 There was a great ébyss e;isting bet-
ween'the.Latin American Church and her messageéand the
expectations of her people.15 In Latin-Americe the dangers
and impediments to the Christian faith did not stem SO
much from aetheism, naturalism, or liberalism, but rather
from the inhuman‘social'condftioﬁs of the vast majority of
its people, their loss of personal ahd social security
through their ever increesing migrations to the large urban
centers of the continent, and their felt sense of powerless-
ness before fregquently oppreesive and corrupt Eolitical'
régimes. It would only be after the Second Vaéican Council
that the Latin American Church would begin to eénter her

lé

'patristic era' by reflecting upon the reality in which

she found herself. She wished to apply the teachings of the

14Juan Luis Segundo, De la Sociedad a la Teologia
(Blenos Aires: Ediciopes Carlos Lohlé, 1970), pp. 11-28.

15

Ibid., p. 24..

16Ibid., p. 28. The term is Segundo's to describe

the significance of what took place theologically in the
Latin American Church after Vatican II.

Nl
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“Council to the signs of the times, that is, to the particu-f
' ' o ‘ ) o
lar social context and history of Latin America. ) oo

A\\\\\ The Seéoﬁd‘Va ican Councij ' Svided the oppor-
tunity~£ar‘fﬁ€3E;;;;;zT;;;‘;I;;;:i‘j:&;::;;‘;;é?ica to méet
and discuss their common problems in an ecclesiai climate i
of opénﬂess‘and creaﬁivity. One of the first meetings to
take place among somé of her more prominent theologiéns

was celebrated in 1964 at Petropolis, Brasil. This meeting
‘would serve as a point of departure for futﬁre theological
reflections concerning the problems Qf the' Latin American

Church.l7' Segundo was present at this meeting, presenting

a paper dealing with the rapid ;ocial chinges of the con-
tinent and the consequent need for the Church to rethink
her evangelizing mission and'pastoral practice.18 Gustavo
Gutierrez, who would later becoﬁe the most popular spokes-
man for the'theology of liberation, emphasiz?d the need to
‘study iﬁléntly the Latin American so as to establish a
saving dialogue with him and his reality. At the basis of
his concern was the questioning of the Church's mission
within the Latin American reality itself.? The. meeting
aF Petropolis'not only served to awaken the conscience of
its participants to the vasfness of their future task _

regarding the study of their social and cultural reality

17Oiiveros, Liberacidén y Teologia, pp. 51-57.

18Juan Luis Segundo, "Problemas Teclbgicos de
Latinéamérica," unpublished paper given at Petropolis,
Brasil, 1964.

19Oliveros, Liberacién y Teologia, pp. 55-57.




. siasm that would lead to many fu;ure meetings.

" from the years 1965 to 1968.

10 - o

but promoted among them as well a seriousness and an enthu-

*

-

Ronaldo Mufioz has made an’ exhaustive study concerning

-

the brincipal documénts prcduceé ffom meetings of theologians
and eplscopal conferences which took place in Latin America,
20 'The materials he collected
reflect ‘diverse and often uneven levels of theélogical
reflection and social analyses. They heverthé&ess possess a
common bond of unity: they started from.the Latin American
reality and offered reflections upon events and concréte
situations in light of both social and political analysis

and the Christian message as well, partiéulérly the conciliar

21

texts of Vatican II. Such reflections were generally

oriented to a common task of awékenind a sense of rgébo;sil
bility amonglghristians towards.transfo;ming the social
situation through the living.out of their faith commitment -
in solidarity with one another. | "’

In the years preceding the Medellin Conference, a

new ecclesial consciousness began to develop, rooted in a

new way of living the faith. There arose numerous small

groups of Christians throughout Latin America who sought to

reflect on the social implications of their faith within

»

thé conflictual situations they were livin®. . They wished

-

20ponaldo Mufioz, Nueva Conciencia de la Iglesia

en América Latina (Salamanca: Ediclones Sigueme, 1974).

2l1pia., p. 21.
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to nnderetendlthe 'signs of3the-times‘rthrouqh the help =
of the soeial‘eciences and thus became moré politically
aware as they acquired a greatei knowledge of the Latin
Amerlcan reality and the causes ‘of ltS alienating structures.
Such awareness engendered among them crltlcal theéﬂoglcal
eflections based on a commitment to llberate the continent.

4

from internal colonialism and external neo-(colom.ala.sm.22
These committed gwOUupsS of Christians challenged the viabi-
lity of the Catholic Actlon ‘groups of the past, for the
center of +he former's concern was to break away from
enslaving, dependent'relationships and to trensform the
~political and economic structures of societY[JEearching—for
paenS'toward'liperationf There_@ere,_however, nd‘mono;%thic
approaches, eiFher in theory or in practice, which" a
deueloped_.23 Strategies and tactics were.different and in -
many cases contrary. Latin america represented a complex

and changlng SLtuatlon which resisted schematic intergfeta-
tions. The untenable c1£Snmstances of its poverty, aliena-
tion, and exploitation, nevertheless, demanded, a new approach,

to ltS struggle for independence. The new awareness of its

dependency pecame a part of the growmng consciousness of the.

22'I‘he terms internal 'colonlallsm and 'neo-
colonialism' would be employed by the Medellin Conference to
describe the internal and external states of structural
dependence of the Latin American peoples. See "Documento
sobre Paz,” in Medellin conclusiones {(Bogota: CELAM, 1973),
pp. 33-40. '

23Segundo Galilea, "La Liberacién en la Conferenc1a
de Medellin," in Nuevd Mundo, Aflo X, no. 57 (mayo/junlo
1974), 148-49.
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Church in‘her efforts to proclaim the goépel messatge,z4

In 1965, fluring the meeting in Rome of the Latin
Ametican Episcopal Conference (CELAM), ité-president,
Bishop.Mantei Larrhin of Chile, promoted the idea of or-
génizing,a.general conference 6f Latin American bishops and
theologians to reflect upon and apply the conciliat texts.

25

of Vatican II to the Latin American reality. Bishop

Larrain's suggestion Gas welcomed enthusiasticaliy, and in
the.fgllowing fear steps were taken for the organization o%
this conferente to ?e realized at Medellin, Coloﬁbia; in
1968. ‘It was decided that the documents which would

eventually emanate from this meeting be structured in such

a way as to 1nclude ba51cally three categories: facts, -
26

reflections, and recommendations.””, The participants, in

other words, wbﬁld develop their reflections, starting from
the concrete historical and social context'of Latin America
itself. : _

Parallel to the offici;a prgparation of the Medellin
Conference, other meetings of the véripus departments of

CELAM were'reaiized”to reflect upon different aspects of

Latin American reality. The conference at Melgar, Colombia, -

L}

celebrated in April of %968 treated of the missionary

act1v1ty of the Church in Latin America. Some would consider

241pid., p. 147.

25Oiiveros,.Liberacién y Teologia, p. 74.

26y ernan Prada, Crénica del Pequeho Concilio de
Medellin (Santiago, Chile: I.5.A.L., 1973), p. 15.

). . e *.- ." ' ‘ ' q,“
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this conference as an éssential moment in the process

toward forming a thedlogy of 1iberatioh.27" The document

which issued_from the meeting stressed that history possesses -

[ fundamental unity and is the locus of salvation for every'’

28

an + It also raised questions concerning the need. and

' /meaning of the Church's'missionary'activity'and defined her

mission from within the context of the regional needs and
prioripies of Létin America. \

The conference at Itapoan; Brasil, realized in May ﬁ%%
of 1968, brought together thé presidents of various episco-. -

pal commissions dealing with social action. Their des-

cription and analysis of Latin American reality reflected

-

the theory of structural depéndency;29 Underdevelopment

was seen in great measure to be a subproduct of. the capitar
iistig development of the western world. The latter was
understood as the center of economic power and technology,
thle the underdeveloped countries of Latin America belbnged
to the periphery—-coﬁsihered as the satelites who depended
upon'fhe center, 1In describing the general character of
the-Latin American reality as Ane of dependence, the pafti—
_— _ g -
cipants of therﬁeeting were clearly signaling something more

than just the need to develop the already ekisting social

and. economic structures of Latin America.

27Oliveros,‘Liberacién y Teologia, p. "79. :
281p1d., pp. 76-79.
29

Ibid., p. B83.

'



.’

7 14
The conference of ‘theologians, meeting in Chimbote,
Peru,?fn July of 1968, marked one of the first prpminent,

theological usages of the word 'liberation.'30

. At this
meeting, Gustavo Gutierrez rejected the concepts and cate-
gofies of a theology‘of devélopment because of.the latter'g.
failure to grasp the inherent state of depéndency of Latin
America upoh the economic centers of power of the developed
world‘.31 The theology of development still remained within

the project of reforming the western economic system.

_ According to Gutierrez, what was needed was not development

according to the model of the developed countries of the
West, but’huﬁan.and social liberation which implied.radical,
social change. He would explore the meaning of the word
'liberation’ frém-;he perséective of the Christian faith
and inquire into the relationship which existed between

the Kingdom of God and human emancipation in history. At
Chimbote, Gutierrez would also overcome the exclusivity of
philosophy seen as the basis.of theology's rationality. He
would understand theoloéy as a reflecdtion, as a second act,
coming after practice.32 Theology was to be an under-

standing of a previous,commitment of love and charity and

become a reflection upon faith's praxis.

301pig., p. 107.

31Gustavo Gutierrez, "Hacia Una Teologia de la
Liberacién," Montevideo (miec-jeci 1969): 6. This is the
published conference of Gutierrez given at Chimbote, Peru,
in July of 1968.

321pia., p. 2.
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All the above themes would géther greater ciarity
especially after the Medellin Conférence. What must be
said, however, is that the Medellin Confﬁrence was a pro-
‘ductXOf at least three years of theological reflections and
' study beforehand and was born partly out of a new way of ¢
liﬁlng the falth in the Latin American contlnent. Numexous
groups of priests and religious had formed commltted to
radical structural change both within the Church and Latin
Americén society. Many clearly admitted the need and
obligation to make a solid commitment to the poof, and
tbrough such commitment, placgd themselves at times in a
relationship of-subversion with regard to the existing
social order. .Among the bishops there was also detected an
aﬂakenihg to the social dimension of the presence of the
Church and a corresponding rediscovery of her érophetic
mission. Frequently bishops of the most poverty-stricken
and exploited areas were the ones who denounced most
energetically the injustices they witnessed.33

A new current of theology was'boéh, therefore, not
in the academic circles of universities or theological
schools but from a felt necessity to give theological
support to Christiapé who began increasingly to search the
meaning 6f their faith as they attempted té practice it

for and with the poor, striving to change and rectify

unjust social structures. The theory of structural

33See the anthology of documents £from and about the
Church in Latin America, Between Honesty and Hope, parti-
cularly, pp. 3-12; 47-54; 113-14.
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‘dependency was replacing the theory of development. TheJ

phenomenon of underdevelopment was seen more and more as

the counter side to development.34

#

The Latin American Church began to speak about

concrete social realities, which frequently meant in fact

N -

‘the political, social, and economic order. Preaching

-became suffused with political overtones, and for that

reason it both provoked interest and caused consternation
on the part of the faithful. Theology was beginning to dis-

cover a dimension hitherto forgotten or previously hidden

ﬁi{:in the Christian message itself: the historic function

'of the Christian faith. .The Christian message and life

were understood as possessing a meaning and purpose for

the present history‘of the Latin American peoples, leading
society and history to copditions of life, more and more
35 The Church'was Seen as cglled to Fealize God's .
plan of salvation within history. ‘All that she was and

possessed was understood to serve her historical involvement

in bettering the conditions of people, in advancing the

humanization of man and, through that humanization, his

divinization.36- It would be, however, the international
conference of Latin American bishops,méeting at Medellin,

Colombia, in August and September of 1568, which would give

34Gutierrez, A Theology of Liberation, pp. 2I1-37.

35Segundo, "Condicionamientos Actuales de la
Reflexibén TeolSgica en Latinoamérica," p. 93.

361pia., p. 94.
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the Qreatest theolbgidél impetus to the eméfging théslogy
of liberation. We will ﬂow briefly describe the basic
lines of reflection oflthat conference which, to Dussel,
begihs the second moment in the history of the theology of
liberation, the pPeriod of its formulation.

b. Second Stage: The
Period of Formulation

There can be no question that the Medellin Confer-
ence was~a major event in the recent history of the Church
in Latin America. Through it bishops committéd themSelvés
prophetically and éastorally to the iiberation qf the
peoples of the continent. It was a commitment based on
recommendations stemming from an analysis of the Latin
American reality, made in light of the exigencieé‘both of
the_gospél message and conciliar texts of the Second
Vatican Council.‘ The bishops' statements, therefore, would
start from historical facts énd lead to reflections which
in turn issued into pastoral ﬁirectives.

The documents emaﬂating from this conférence
reflected the. tension between those espousing a more develop-
mentalist approach to the compiex econémic and social
problems of Latin American reality and those who accepted
the theory of dependence. The latter understood the social
reality as deeply tied both to the doﬁina£ing economic and
political structufgs of the more developed countries of the

West and to the often oppressive internal structures of'the
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Latin American;hations theﬁselves.?7 In spite of the
apparent aﬂbiguities and even the clear inclusion of develop-
mentalist term{nology in some of the final documents of the
conference, the fact of Latin American dependence and the

38

focus on human emancipation were emphasized. This

empﬁasis implied that authentic develépment presupposed -
self-determinatién on the part of the péoples and natibns of
Latin America; All forms of paternalism were to be excluded
and progress ﬁeasu;ed not simply i; terms of the model pro-
vided by the'develogpd countries of the West. The new mo-
del to be égught after would not be a mere copy of

others but would rather respect the unigqueness and diversity
of Latin American culture and its social reality.->>

* The vision which the attending bishops of the
Medellin Conference held concerning the Latin American
real}ty was one of exploitation, injustice, underdevelopment,
and frustrated ambitions.40 They called these negative

aspects a 'situation of sin'4; and 'institutional violence.'42

37antonio Alonso, Iglesia y Praxis de Liberacién
(Salamanca: Ediciones Sigueme, 1974), p. 29,

38'I'his could be clearly seen from two of the major
documents of the Medellin Conference: "Documento sobre Jus-
ticia," nos. 1-2 and "Documento sobre Paz," nos. 1-13 in
Medellin Conclusiones (Bogota: CELAM, 1973).

39

Alonso, Iglesia y Praxis de Liberacién, p. 29.

40"Documento sobre Justicia,™ no. 1 in Medellin
Conclusiones. '
: 41"Documento sobre Paz,"” no. 1 in Medellin Conclu-
siones. '
42

"Documento sobre Paz," no. -16 in Medellin Conclu-

siones.
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. The latter term appeared for the first time in an official

document of the Church. Social sin and institutional
violence were the dall through which.the Létin American
Cﬁurch wished to identify herself with the poor and
struggle with them for their liberation. The bishops des-
cribed this particular task of the Church as one of her
most important and urgent.43 It was a task by which the
Cchurch would incarnate her commitment to liberation, that
is;'to the total emancipation of man from every kind of
slavery so that.human growth and maturity and social inte;.
gration could be advanced.44 211 human and social libera-
tion was seen as an anticipation of the full redemptioen
which Christ Himself had brought and promised.45

Thé word 'liberation' was employed for the first

time in an official way at Medellin and from then on its

_specific usage reférred both to the reflection and task of

Christians in Latin America.,46 The Medellin documents,
however, used more frequently the term Pope Paul VI had

employed in Populorum Progressio, 'integral development,’

although there “can be noted in the conference itself an

increasing preference for the word 'liberation' because of

43"Introduccién a las Conclusiones,"” nos. 4-6 in
Medellin Conclusiones. '

44

Ibid., nos. 4-6.

4E“Documento sobre Justicia,”no. 4 in Medellin
Conclusiones.

-46Galilea, nt,a Liberacién en la Conferencia de
Medellin," p. Ll45. -



R

.20

its richer Biblicq} meéning énd connotations. When the
Latin American ‘reality.was characterized by the bishops as
one of dependence apd'unfair démination, it was dnly natural
that the'word 'liberation' apéeared. But liberation pre-
supposed far more thah differences in social analysis. At

a deeper level it was understood as an ongoingﬁdeveiopment

of man in a particular perspective and in terms of God's .

-call to salvation through history. It can be said with

justification that the word 'liberation' had its official
origin in the documents of Medellin. 1Its theological

development would be elaborated upon more fully in the years

. following.

In making a general analysis of the reality of

Latin America, the Medellin Conference spoke simultaneocusly

both of class tensions and internal colonialism as well as
internatioconal tensions and external colonialism. The
changes which it called for implied a transformation of
s;;uctureé as well as persons -since both were understood as

47 - It insisted that true

mﬁtualiy influencing one aqothér.
peace dgmaﬁdé a new order based on justice, a peace which
must be constructed as part of the daiiy vocation of
Christians and that the Church must face this calling with

boldness and courage.48

St bR T

47"Documento sobre Paz," no. 14 in Medellin

Conclusiones.

481hid., no. 14.
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The importance df the Medellin Conference for the
Latin American Church was comﬁarable to éhat of Vatiéan II
for the Churcﬁ universal. Through Medellin the‘Churéh of
Latin America became aware of her coming of age and began
to assume the reins of her own destiﬂy. While Vatican II
spoke of the underdevelopment of peoples from within the
context of the more developed natidns, Medellin stréve to
deal with the problem from the standpoint of the poorer
countries and provided guidelines for the Church regarding
her présenqe within a continent of misery and-injustice.
It offeréd an iﬁbulse for new commitments and marked the
beginning of a néw relationship between theological and
pastoral language on the one hand‘and'the sécial sciences

43 Pastoral

seeking to interpret reality on the othér.
statements contingent upon.gnaljses of specific situations
of injustice'and oppression were seen as necessary if the
Cﬁurch were to respond to the problems arising from the
life of Christianslseeking té live their faith in concrete
social and historical contexts characterized by conflict
and déep inequalitx;

Medellin had attempted, therefore, to define the
mission of the Churxrch more from the historical and politi-
cal context than from intramural ecclesiastical problgms.

For the Latin Aﬁerican Church, it became ipcreasingly clear

that to be in the world without being of the world often

meant to be in the social system without being part of

' . ,
49Gutierrez, A Theology of Liberation, p. 136.
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that same system. This implied the necessity of breaking
D . T

L : . .
with an unjust order through a commitment to build a new

50

society characterized by justice and equa ‘The

. b ]

demands of this commitment would in turn hopefully lead the’

Church to a profound revision of her manner of both

preaching the Word and living and celebrating her faith.

The fheological reflections of the Medellig Con-
ference, however, needed more develépment and greater depth.
Its ?eflections were frequently vague and general before
the complex social reality which they sought to illﬁmine.51
Medellin had attempted, nevertheless, to articulate a
reflected response on the.part of the Church to Latin
America's social reality and thus initiated the period in
which the theology of liberation quld achieve greater
expression and clarification.

After Medellin, conferences and symposiums on the
theme of liberat;on beéame commonplace throughout Latin N
America. In 1971 international meetings of theologians
were held in Colombia, Mexico, and Argentina, and in Bogota
itself a co—ordinating center was established which began

publishing reflective essays and documentation.52 Virtually

all the previously published materials reflecting the

01pid., p. 138.

1Segundo, "Condicionamientos Actuales de la
Reflexidn Teoldgica en Latinoamé&rica," p. 95.

52Hugo Assmann, Teologia desde la Praxis de
Liberacién (Salamanca: Ediciones Sigueme, 1976), p. 36.
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theme\bf }iberation.in-Latin America cohcufred that?thé
starting point for a theology of liberafion was the present
histo:ical'situation.of domination and dependence in which
the countries of the Third World found themselves}53 The
concept of liberatiop, however, was not to be tied exclu-
sively to the economic and political planeé. Liberation
signified various levels of meaning, and Gustavo Gutierrez
would expiore these levels in the firsﬁicomprehensive and
systematic treatment of the theology of liberation published

54

in 1971. Liberation was to signify the political, social,

.and economic liberation of peoples, the liberation of man

through the progress of history, and the liberation of man
from sin, understood as the roét of all evil-—all-preparing
the conditions in which men could live in communion with
one another and with God.

In 1971 Hugo Assmann publisheé'anwimpogﬁanp work
analyzing the significance of doing theblogy from Within a
35 he stressed theology's need to
be in close relationship with the human sciences so that

theology's critical reflection upon social andlhistérical

practice could become meaningful and offer practical

231pid., p. 39. G

——

54Gutierrez, A Theology of Liberation, pp. 36-37;

176-78.

55Hugo Assmann, Opresién-Liberacién: Desafio a los
Cristianos (Montevideo: Ed. Tierra Nueva, 1971).
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orientations >6 The specific cbntribution marking the

dlfference between the reflectlon of theology- and that of

the human sciences would be that the former would use as

' the basis for its reflection the Christian faith. Theblogy

was to seek the presence and activity of God within man's
social praxis in light of the Christian message.

José& Comblin would soon publish his.reflections
upon the revolutionary and political implications of the
Christian message as_it sought historical efficacy through
the practice of charity and serv-ice.57 He undérstood
Christianity as having no other object than man and the .
resttration of.map.\ Christianity's specific contribution
was to be its manner of restoring man through his diviniza-
58

tion ‘in God. According to Comblin, this restoration

oniy could be accomplished through man's historical
activities responding in love and service to human and

5% It would be\ﬂncumbent upon Christians to

societal needs.
translate the history of salvation revealed in the Scrip-
tures into the concrete history of the present.

In 1372 a meeting of "Christians for Socialism" was

convened in Santiago, Chile. The final document of the

meeting forthrightly declared that revolutionary praxis was

[ 4
. “%1pia., p. 5.

57José Comblin, Teologia de la Revolucidén, trans.
by C. Lizarraga (Bilbao: Grafica Bilbac, 1973).

>81pid., p. 337. .

391bid., p. 339.
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recognized as the horizon within which a2 new theological
creativity would emerge.60 It stressed that Ghristians
could no longer remain polltlcally neutral for Christian
love, with its requlred note of efflcac1ousness, impelled -
them to recognize ‘the specific rationale of the political
realm‘and £6 accept revolutionary action in accord with a
61

A'Protestant theologian from Brasil, Rubem Alves,
emphasized the historicity of man's beiné and how man
develops hlmself in close relatlonshlp with his environment
through work.62 Man must be,seen as belng w1th the world
and when that world becomes one of exploitation, his very“

; .

creativity is dulled and man himself becomes dehumanized.
Alves would search for a new tﬁeélogical language capable
of expressing to man God's saving call to full gmancipa-
tion.63A s
In 1972 prominent theologians of Latin America met

at El Escorial, Spain, to dialoque and discuss the theme of

Christian faith and social change in Latin America and to

60Christians and Socialism: Documentation of the
Christians for Socialism Movement in Latin America, ed. by
John Eagleson (Maryknoll, N.Y.: Orbis Books, 1975),
p. 174.

6l1pid., . p. 172.

62Rubem Alves, A Theology of Human Hope (Cleveland:
Corpus Books, 1969), pp. 133-58. See also Miquez Bonino,
Doing Theology in a Revolutionary Way (Philadelphia:
Fortress Press, 1975),. chapter five.

63Alves, A Theology of Human Hope, o] 8 68 -74.
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reflect upon the theologlcal developments whlch took place
31nce the Medellln Conference. The documents which this
meetlng produced empha51zed the close relatlonshlp exlstlng .
between the Chrlstlan.falth and man's hlstorlc\l act1v1ty

on behalf of social emanc:.patJ.on.64 The theology of

\llberatlon presented itself as orlglnal because it 1ncluded
as 1ndlspensable to it the historical complexity of Latin
America. It understood Latin American reality as a situa-
tion of under-development .and nnjust,dependence in which
great masses of people found themselves living.65 ‘It inter-
preted this situation as one of sin and' sought to forge a
pastoral effort of committed Christians to overcome and
transform this situation. It- reSisted, however, adopting a
partioular ideology in constructing its analysis of the
historioal reality of Latin‘America.66 The theology of
1:i.beration,r rather,‘acoeptea the fact of Latin American

N

dependence but not a specific theory of dependency and

64An anthology of documents of this meetlng can be
found in Pe Cristiana y Cambio Social en América Latina,
ed. by Alfonso Bolado (Salamanca: Ediciones Sigueme, 1973).
See particularly the article by Gustavo Gutierrez,
"Evangelio y Praxis de leerac16n " pp. 231-45; and the
article by Juan Luis Segundo,. "Las Elites Latinoamericanas:
Problemdtica Humana y Cristiana Ante-el Cambio Social,"
pp. 201-12.

65See Gonzalo Arroyo S paper presented at the El
Escorial meeting concerning Latin American under-development
and dependence: "Pensamiento Latlnoamerlcano sobre Subdesa-
rrollo y Dependencia Externa," in Fe Crlstlana y Cambio
Social en América Latina, pp. 305-33.

66Galilea, "La Liberaciéﬁﬂh? la Conferencia de.

Medellin," p. 145,
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strove ‘to remain open to diverse ideological options which -
Chrisﬁians-might assume actording to their particular his-
torical éircumstances.. | |

| In this second period, the formative stage of the
theology of liberation, two essential theological dipenéions

“were uncovered and consciously expressed: that the will of

God was that of liberating and humanizing man and that the

Church must place herself at this service. There was+%

) heighténéd awareness and gfeater theological exp;ession of
the fact that sin was also to be found in unjust social and
economic structures and thét thé responsibility for this
"sin' did nq% necessarily fgll solely upon individual
persons but upon society itself as an 'historical sin' of
Latin America. What typified even more the theology of'

liberation was the placing of the reality of this-sin at the

4 . !

beginﬁiﬁg of its thkological reflections. s The social and
political connotations of its theology st\é\v

thereﬁore, in
reference to a situation of sin and to the reélity %f

" salvation wpich Jesus Christ brought. The transforﬁation and
renewal-of the Church which the Second Vatican Counéil
initiated were seen as intimately tied to the proceés of

[y
transforming the social order.67

675088 Comblih, "Movimientos e Ideologias,” in Fe
Cristiana y Cambio Social en América Latina, pp. 124-25.

¥
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c. Third Stage: The
Period of Maturation

The third moment of liberation theology, according
to Dussél,'was the period of its maturation, extending from
1972 to t“s present. Often facing the consequences of
repressive and dictatorial reglmes, the Latin American
Church became increasingly divided internally and sought at
times to control or impede theological and pastoral initia-
tives.68 Legitimately elected governments were Qverthrown
in Chile, Aréentina, énd Ecuador. The military often
strove to créate a‘climate of political passivity in their
countries by eliminating-poliﬁical parties and imposiﬁg
censorship upon .the press and upon other forms of mass -
commpnication. Frequently valuable ideological alternatives
and opinions:' were supressed, and their authors had to
suffer exile or imprisonﬁ%nt. This political situation
would remaiﬁ a characteristic part of Latin America's pre-
sent day realipy;

Many committed Christians were unsure of what to do
pastorally, nor were Church leaders united in a common
pastoral approach to guide and cﬁanpel Christians personally

committed to the transformation of society. Strong

68Segundo, "COndlclonamlentos Actuales de la
Reflexién Teologlca en Latlnoamerlca,' p. 98.
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._griticismsqof the theology of liberation began'té éme;ge.69 .

Meetingé under the auspices of CELAM were realized fn
Bogota in 1973 and Toledo in 1974, directed agaiEst the
theology of liberatidn.70 Frequently the iatter was
accused of identifying itself with the extreme lef£ énd of
offering Christian supéort to insu;tectioﬁist.g;oups.7l
Confronted with the magniﬁude and compléxity of the
social reality in which she lived, the Latin.American Church
often unconsciously réverted o a?proaghes that'were most
familiar to her traditional r ié of aiding and sefvinthhe

spiritual needs of her .people. \ During this-period per%onal

conversion and individual renewal were emphasized through
the dramatic extension of the Cursillo_ﬁévemenﬁ, pentecos-
talism, and the practice of spiritpal exercises. Christian
life was often seen more in terms of working within the
Church herself, and such emphasig‘cauéed at times a

lessening appreciation of the historical and social

GBEerhapé the severest and most well-known critic of
liberation theology is the Jesuit Father Roger Vekmans. See
particularly his three articles published under the title,
"Antecedentes para el Estudio de la Teologia de la Liber-
acién," in Tierra Nueva, -Bogota, Afio 1, no. 2 (julio 1972):
5-22; also Ano 1, no. 3 (octubre 1972}: 5-19: and Ano 2,
no. 5 (abril 1973): 15-33. i - -

0Enrique Dussel, "The Political and Ecclesial Con-
test of Liberation Theology in Latin AmeTrica," in The
Emergent Gospel: theology from the underside of history,
ed. by Sergio Torres and Virginia Fabella (Maryknoll, N.Y.:
Orbis Books, 1978), pp. 185-86. See particularly footnotes
32 and 33. )

71This has been a frequent argument against the
theology of liberation. Hugo Assmann has dealt with such
criticism in his book Teologfa desde la Praxis de la
Liberacién, pp. 238-45, )




30

I

dimensions of Christian faith.72 Bﬁt if the cvurch of
Létiq.Americé was at. times confused and reluctant to commit
herself to transforming the social order, it was because

no recipes or well reflected strategies existed to aid her.
‘Tﬁis also held true for the proponents of 'liberation theo-
logfi | | -

"The initial impetus of Medellin regarding the
Church's mission of liberation was tempered by the pre-
vailing political clihate of Latin America. Libera&ion was
now being understéod as a long, arduous p:ocesé, and .
sufficient time would have to be allowed for its maturation
and for raising the consciences of Christians to ;heir
historical task and responsibility. To underscore the
difficulty of practicing the Christian faith through trans-
forming the social order, the themes of exile and captivity
. were emphasi_zed:73 Frequently Christians engaéed in social
action were exiled or imprisoned, including such theologians
as Hugo Assmann from Chile and Jos& Comblin from Brasil.
Through experience, the proponents of liberation theology
had discovered the moment of céptivity, batience and

hope.

v
~

2Segundo, "Condicionamientos Actuales de la
Reflexidén Teologica en Latinoamérica," p. 99.

73The theme of captivity has received particular
emphasis from a theologian from Brasil, Leonardo Boff., See
his work, Jesucristo el Liberador, trans. by Maria Rodriquez
(Buenos Aires: Latinoamérica Libros, 1976); also "Que es
Hacer Teologia desde América Latina," in Liberacién v
Cautiverio, pp. 129-54; and Teologia do Cativero e dsa
Libertagao (Lisboa: Multinova, 1976).
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In 1975 an international meeting of theologians was
realized in Mexico City’ to discuss and share reflections

concerning principally the ﬁethod'bf_doing theology which

74

the theology of liberation proposed.’'  , This meeting con-

stituted an important opportunity to share the differences
of methodology from European or North American approaches.

It in turn would lead to further meetings and reflectioné,

75

particularly the Detroit meeting in 1975 and the Dar es

76

Salaam conference in 1976. Through these meetings and

theologiéal exchanges major proponents of liberation theo-
logy wouid clarigy their context and starting point and
establish a dialogue with theologians coming from diverse
socio-political and historical contexts. Comparisons

-

wou%d especially be made concerning the interests and pre-—

6ccupations of Europeap/North American theology and that of
Latin America.

It would be affirmed that European theology had
generally been much more interested in explaining the truth

77

of faith and clarifying its hidden meaning. Its function

74

An anthology of the papers presented at this con-
ference can be found in Liberacion y Cautiverio.

75The_presentations and papers emanating from this
meeting have been published under the title, Theology in
the Americas, ed. by Sergio Torres and John Eagleson
(Maryknoll, N.Y.: Orbis Books, 1976).

76The presentations of this meeting have been
published under the title, The Emergent Gospel.

77For a very fine synthetic treatment of the differ-
ences of interest and purpose between European and Latin
American theology, see the article by Jon Sobrino, "El
Conocimiento Teolégico en la Teologia Eurcopea y
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‘had generally been explicative. When the truths of faith
were thfeatened, the funcéion of theology was that of
expounding their meaning, thus allowing the Christian
message to become comprehensible to modefﬁ man. In this
way European, theology was understood as having accepted the ™~
challenge of the first moment of the Enlightenment,'éym—
bolized above all by Kant. It strove to free theological
discourse from dogmatic grbitrariness in order to allow the
truths of faith to be embraced by man's natural reason.
European theology had generally defined its task within
this challenge and attempted to establish a Eongruence-be—
tween faith and reason so as to recover the meaning of the
former, |

The theology of liberatioﬁ, hoﬁever, reflected.a
.different interest stemming from the second moment of the
Enlightenment, best symbolized by Marx.78 The challenge
here posed to theology and faith dealt not so much with
faith's meaning but rather with its operative value and
historical function within the social order. How could
theology truly liberate if it only explained or gave meaning
to reality while thé latter remained unchanged? The

theology of liberation spontaneously oriented itself to

Latinoamérica," in Liberacidn y Cautiverio, pp. 177-207.
See also the article by J. P. Richard, "Teologia de la
Liberacidén Latinoaméricana. Un Aporte Critico a la Teo--

logia Europea,"” in Pdginas, Lima, vol. 2, no. 3 (Julio 1976):
1-12.

7BSobrino, "E1l Conocimiento Teoldégico en la Teo-
logia Europea y Latinoaméricana," pp. 184-85.
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this second challenge presented by the Enlightenment.
Theology's liberative character would not consist ultimatelf'
in explaining or in giving meaning to existing reality but
in transforming reality so as to recover faith's lost
meaning.79 In this way, faith's significance would be
understood and made comprehensible only from within the
concrete histqrical situation in which faith sought to
exercise itself. Theology wquid become an intellectual dis- .
course‘in so far as it would -be placed at the service of
man's real liberation from oppression and injustice. Its
task would not be to reconciie the meaning of faith in the
presence of human misery but to transform the latter and

in that way to recovér faith's significance for contempor-
ary man.

The theology of liberatfon, therefore, was under-
stood as intimately linked to the historical destiny of the
Latin American continent and to the latter's struggle for
emancipation from injustice, misery, and oppression.80 It
would chalienge'the dominating, progressive theology of
Europe to défine its own historical context and function.
Latin American reality posed a different problematic to
Christian faith. -The question was not how to talk about
God in a world come of age, a world perhaps freed from the

tutelage of religious and sacral structures, but rather

79
231-45.

Gutierrez, "Evangelio y Praxis de Liberacién," pp.

80Richard, "peologfa de la Liberacién Latinoamericana,”
p. 6.

N



"

34

' N
how to announce to people who were scarcely Puman that God
is Love and that His love makes all one family.81 The
interlocutors of liberation theology were the non-persons,

those men and women ignored by the dominant social order.

'They were the poor, the exploited classes, and the margi-'

nalized races and cultures. The challenge which the poor
represenfed frequently juktaposed Marxism a he social
sciences with liberation theology. The meaij;: of the
Christian message could not be abstracted from its histo- '
rical context because it was the latter that often influ-
enced and shaped the former. Theolégy, therefore, was

called upon to analyze any historical praxis which claimed

to be Christian and become aware of ‘the pervasive connection

between ideologi>?nd theology*.82

d. Conclusions

The histor} of the origins and development of tﬁe
theology of liberation was intimately bound up with the
historical\and social contéxt‘of Latin America, especially
after the closing Qf the Second Vatican Council. It is a

theology which has striven to take seriously the challenge

81'C-'.usta.«vo Gutierrez, "Two Theological Perspectives:
Liberation Theology and Progressivist Theology," in The
Emergent Gospel, p. 241. -

82The Protestant theologian, J. Miquez Bonino of
Argentina, has treated the topic of the Marxist critique of
religion in his two books, Doing Theology in a Revolutionary
Way (Philadelphia: Fortress Press, 1975), and Christians
and Marxists: the Mutual Challenge to Revolution (Grand
Rapids, Michigan: Eerdmans, 1976).
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which the LatiniAmericgh reality itself represents, seeking
to verify faith's meaning by faith's response of love and
service to the human and,social needs of the majorities of
peoples who live under oppression and injustice. It
explicitly rejects ali dualism between the temporal and T
spirituai, the sacred énd profane, the natural and super-. |
natural, salvation history and secular history. It has
attempted to unite the believing subject with his historical
and social existence. It affirms that the Chfistian faith
can never be divorced from man's history-making. Because

of Fhié, li?eration theology is open-ended and one of
constant flhx, self-criticism, and development,83 as it
seeks to respond to the ever changing historical and social
contexts of peoples.

This, then, in summary is the historical and
theological.context of Latin American liberation theology.
It could n;t have arisen until the movement had attained a
certain maturity, but its roots reach far into the past, and
its significance transcends Latin America itself. Local
variations and-resulting intra-mural polemics are ceftainly
part of. its history, but these have helped clarify its
primary‘interests, postulates, and metﬁod. It is a
theology which holds fast to the knowledge that Christ came °

to establish not slavery bﬁt liberation from bondage, and

83Alfred Hennelly, "Liberation in the Americas:
A Dialogue with Juan Segundo,” p. 44. This is a manuscript
of a book to be published in 1979 by Orbis Books, Maryknoll
New York. :
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ﬁhat the core of his message was the father's saving and
liberating love. It affirms.that this must likewise be the
core of the Christian life and theology itsélf.

, We will nowrattempt to ungerstand how Segundo's
own theological enterprise is related to the social and
theological context of Latin America. We will survey his
major théological interests and emphases tg,ﬁﬁpreciate‘
better how he has both influenced and been influenced by
the historical context.of liberation tﬁeology. Considered
as one of the most prolific writers of theology in Latin
America today, he could hardly have escaped the theological
and social realities which form so much a part of the Latin
American Church's life and presence.

2. A Survey of Juan Sedundo's
Theological Enterprise

Perhaps no other Latin American theologian has
expressed more in writing his theological reflections con-
cerning the Church and her saving mission to the world than
Sequndo. His ecclesiology is developed from a fundamental
concern that has pervaded almost all of his works and

theological writings: Christian liberty and its involvemént

in history.84 It is because of this fundamental interest

that the reflectibns of}§9gundo concerning the nature and

84'I‘his is the expression which Segqgundo himself em-

ploys in describing the central concern of his five-volume
series, A Theology for the Artisans of a New Humanity, taken
from The Sacraments Today, trans. by John Drury (Maryknoll,
N.¥.: Orbis Books, 1974}, p. 65.
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mission of tne Church-can bé best_expresged or described as
an eCCIES1ology within the context of llberatlon theology.
This does not mean, however, that Segundo's reflectlons
concerning the Church merely grew out of the theology of
~liberation. In fact, to a large extent, they préceZed the
latten and wbuld later grow and reach fuller maturity
within the social and theological climqte represented by
liberation theology.

a. The Social Perspective
of Juan Segundo's Thought

+

One of the greatest contributions qg/Segnndo, even
- well before the convening of the Medellinftonferenpe in
1568, was his consciousness of the necessity of rethinking
the Christian faith and life with respect to the contem-

porary problems facing the Latin American peoples.85 At

the Petropolis Conference of 196486 he discussed the theo-
logical problems of evangelization raised by the rapid
social changes which the Latin American continent-was
experiencing. He guestioned whether the traditional pas-
toral and miSsionafy effort of the Latin American Church
had any chance of succeeding, with its emphasis on mass

allegiance and the external pressure of the once closed

environments of the more traditional, rural society from

85See the article written by Juan Luis Segundo,

"The Future of Christianity in Latin America," in Cross
Currents, vol. XII, no. 2 (Spring 1963): 273-81.

86See page 9 of this chapter for the 1mportance of
the meeting at Petropolis.
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which great numbers of Latin Americans were emerging.37

To Segundo, the Latin American Church could no
longer count on the simple. handing over of the faith from
one generation to the next thfough birth and-upbringing‘
because, through the destruction of the closed, ru;al
society of the past, the Christian faith was now challenged
to defend itself in a society grown much more pluralistié
and competitive with reéaf@ to life's values and meaning.

For the Christian faith to survive in secularized society

‘without. the support of civil structures, it would have to

become personal and interiofly formed in the believer.88

Faith could no longer simply be taken for grantéd in Latin-
America. The destruction of the clésed, rural society of
the past would obligate the Church to rethink her pastoral
activity. | '

Segundo would accept the challenge that the changing
social context of Latin America represented for the Churcﬁ

-

and theology. He wished to treat the problems of Latin

America from.two points of view: sociologically, that is

from the actual facts and social conﬁéxt of Latin American:

reality, and theologically'from Revelation, reflected upon

89

in relationship to the former. He discovered that there

_ 87See especially Segundo's article, "Pastoral Latino-
americana: hora de la decisidn," in Mensaje, vol. 4, no.
127 (marzo/abril 1964): 74-82,

88Ibid., p. 76.

-

BQSegundo, De la Sociedad a la Teologia, p. 10.
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wag a great abyss existing between the message that the
Latin American Church was proclaiming and the expectations
and needs of her people. Latin American theology had
remained separated from its creative font by being rooted
* to European society. Segundo writes:

Our .intent . . . is to- reflect on the aiienating con-
dition of theology in Latin America. . . . it is evi-
dent that a human reality with its own characteris-
tics must not lack a theology, that is, a translation
of the Christian message in accord with its own

reality. And yet that is what is happening in Latin
America.90 :

’

For Segundo, the most essenﬁial élement for anfl
authentic théology is to guestion Revelation with one's own
heart aﬁd own felt stfuggle.. Hé contends that the Church
in Latin America must'nevef develop '‘as a separate world
aggrt; as a perfect society within her own structures, but
mdgé be rooted to the rhythm and needs of her people. To
him, the Latin American Churcﬂ had just entered into her
'patristic era,' into her c;eafive moment, when the ekpres?
sion of her faith, her theological reflections, would mirror
the trauma énd struggle of her peéples.91
And;yet it was not merely the changing Latin Amer-

ican historical and social context which provided Segundo

QOIbid,, pp. 11-12. "Nuestro intento . . . es
reflexionar en la condicidén de alienacidn propria de la teo-
logia en el continente latinoaméricano. . . . es evidente
que una realidad humana con caracteristicas proprias no debe
carecer de teologia, es decir, de una traduccidén del mensaje
cristiano a la propria realidad. Y, sin embargo, eso es 1lo
que estd sfcediendo en América Latina.”

91Segundo, De la Sociedad a la Teologia, p.'28.
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"the climate £o feéhink theologically the missioh of tﬁe
Church in Latin Ame;ica.but his own theological backgroﬁnd_
and preparation as well. We will -now turn to tﬁat back-

" ground to appre01ate better the theological’ perspectlve
from whlch he wrltes and the biographical context in which

‘he has developed his thought and reflectiOns.92

b. The Biographical Context
of Juan Segundo's Thought

&

He was born in 1925 in Montevideo, Uruguay, and
-would later enter the seminary in 1341, completing his
philosophy and first year of theology under the Jesuit
faculty at San‘Migpel, near Buenos Aireét Argentina. Duriﬁg
his philosophy years Segundo became very interested in
éxistentigg;sm, especially in the thought and writinés 6£
"ﬁicolas Berdyaev. Both.Bérdyaev's conception of the .human
- person and his interp:etation Af such philosopheré as Kaﬁt,“
Hegel, and Heidegger would later bec?me the sub%ect of

Segqundo's doctoral dissertation.?3 He wrote a short work

94

in 1948 concerning existentialism _and would study theology

92Almost all:- the biographical material mentioned
hére concerning Segundo was taken from an extended interview
I had with him in July of 1977 in Montevideo. Very little
has to this date been written about his thought and even
less about his life and biography.

3Segundo s thesis is entitled Berdiaeff: Une
Réflexion Chré&tienne sur la Personne (Paris: Editions -
Montaigne, 1963).
©. 94 N : R
Juan Luis Segundo, Existencialismo; Filosofia:
Ensayo de Sintesis (Buenos Aires: Espasa-Calpe, 1948).




41

i

with a keén concern for the problems which ex;steﬁtialist
philosophy raised.

Segundo complgted his theological formation for
ﬁriesthood under the Jesuit faculty of theology at Saint
Albert, Louvain. During his years of-theological studies
at least three persons had markedly influenced his thought
previous to his ordination. Leotopold Malevez, dne of his
professors of‘theolggy, had awakened an interest in him
conge;ning the reality of grace and the possibility of its
operative presence in non-Christians. Through a s;udy and
analysis of the decretals of the Second Synod of Siahge,
Segundo came to the conclusion{that every,goéd act-is

supernatural in so far as it serves others--a conclusion

that would later become quite decisive in his own ecclesio-

logy.95

Another of his professors, Gustav Lambert, intro-
.duced him to the great historical stages of the 01d Testa-
me®t redaction which in turn influenced Segundo's theology
concerning the prpgressive'understanding of God revealed

within Israel's faith tradition. This- led him to a deeper

appreciation of Christ's revelation in the New Testament.96

95Segundo hinkelf expressed this to me in the inter-
view. See for exaniple, Juam Luis Segundo, The Community -
Called Church, trans. by John Drury (Maryknoll, N.Y.:

% Orbis Books, 1973), particularly chapter 3.
L]
6see Segundo's two works, Etapas Pre-cristianas de

la Fe: Evolucidn de la Idea de Dios en el Antiguo Testa-
mento (Montevideo: Cursos de Complementacidn Cristiana, .
1962), and Concepcidén Cristiana del Hombre (Montevideo:
Mimeografica "Luz," 1964). Both of these works have now been
published under one title, ¢Que es un Cristiano? (Montevideo:-
Mosca Hnos., 1971). Both are resumés of the courses Segundo

»

S
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The third major influence on Segundo du?ing his
theoiogical preéa;atiqn for of&ihdtion was Rudolf Bultmann
and-his existentialist interprefation of the Scriptures.
Segundo did not wish ‘to remain %Flely within the science of
biblical exegesis but rather desired to interpret the
findings of the latter in an existential way.‘ It was par-
ticularlf the biblical concept 'flesh' which S0 interested
Segundo that it became the subject of his major concern in .
the eventual attainment of hig licentiate in theology.
'Segundo-éqﬁated the term 'flesh' in St. Paul's writinés
with 'inauthenticity.' He t;anslated the biblical cdncept
in an historical manner, applying the tefm to Christendom,
which to him fepresented the inauthentic; religious behavior
of the masses toward Christianity.

The exploration of the meaning of the term 'flesh'
and its relationship to the historical form Christianity
assumed'in Christendom later became the subject matter of
Segundo's second doctoral diésertation.97 His thesis
attempted to understand if Christianity, representing the
highest and most“@ifficult ideal of human life, could ever

.
hope to be universally accepted by the masses. He examined

gave to university students to complement their formation in
the faith in the city of Montevideo.

97H15 dissertation is titled: La Cristianidad,
¢Una Utopla? I Los Hechos, II Los Principios (Montev1deo-
Mlmeograflca "Luz," 1964). For a short, popularized ver-
sion of the thought of Segundo with respect to this thesis,
see his work, Masas y Minorias (Buenos Aires: Editorial La
Aurora, 1973) :
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the reality of the mass acceptance of Christianity which
Christendom represented and compared that acceptance fo the
ﬁemands which the Christian message itself reflected. ‘He
Qould conclude that the‘historical facts of Chriétendom,

-

péint ouE the difference between the ideal of Christianit?
and the movement of the masses, that Christianity could
never pretend a universaliﬁylprOPer to the masses.98 lIts
universalism must lie elsewhere and be exercisea”by a
creative and committed minority in their very service to the
masses.

The conclusions of the dissertation could be widely
~applied by Segundo in his analysis of the pastoral activit&
of the Church of his own-native country and of the Church's
‘presence in Latin America in general.99 The theme of the
'Church's‘inherently minoritarian character at the service

of the masses would somehqw be reflected in almost all his .

writings and particularly in his work, The Community Called

Church. Teilhard de Chardin would later help Segundo
~express this concept of creative minority in evolutionary.
terms when he became more deeply immersed in his thought

after his ordination.loo In fact, to Segundo, the language;

. 98Segundo, La Cristianidad, -éUna Utopia?, II p. 95.

9See Segundo's work, Funcidn de la Iglesia en la
Realidad Rioplatense (Montevideo: Barreiro Y. Ramos, 1962); .
also Accidn Pastoral Latinoamericana: -Sus Motivos Ocultos
(Buenos Aires: Ediciones Busqueda, 1972).

100Segundo, De la Sociedad a la Teologfa, pPp. 155-
73; see also his book, Evolution and Guilt, trans. by John
Drury (Maryknoll, N.Y.:  Orbis Books, 1974). -
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of evolution represented the’key to understanding the uni-
versal diﬁensions of sin and grace;ﬁ\Agd since, to him,
evolution reflects the thought and idioa of modern man,
the Christian message itself has to be comprehended from
within that perspective.

Segundo was ordained a priest of the Society of
Jesus in August of 1955. He remained in Eufope, however,
until 1959, engaged in doétoral studies at the University
of Paris, preparing his‘major thesis regardinghBerdyaev's
boncept of the human person. It was the thought of
Berdyaev which led Segundo to reinterpret the realities of
sin and grace from man's personal experience of freedom.
For Berdyaev, I’person" was the expression of the primacy of
freedom over being and nature.lOl Man would be justified
if he made liberty the primary focal point of his existence,
fighting against an enslaﬁing submission to nature which
would render love and sacrifice imposéible. Through the
thought of Berdyaev, SEgunﬁo came to understand more fully
how free@om needs nature to realize i£3elf and yet is
always susceptible to being dominated-by it, thus losing its
creativity and primacy. Segundo would further be led to ~
understand the relétionship between grace, conceived as
God's free gift_og self, and man's authentic exercise of

freedom which the former renders. possible. This would

become the subject of a later work wherein Segundo would

101Segundo, Berdiaeff: Une RE&flexion Chrétienne

sur la Personne, p. 46.

rra——
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closgly identify grace and the Fealization of man's freedom
in the act of self-giving and reflect upon the dimensions -
of grace within the human condition.102 | )
Berdyaev's_thought also allowed Segundo to clarify

his own notion éf mass lines of conduct and reinterpret sin
as the oppositetof liberty, as a ceding to passivity,
inertia, and non-liberty.103 Segunde would conclude that
grace and mass behavior aré oppoéing forces, for the former
is associated with liberty‘and creativé union and the
latter with determinism and uniformity.

| Berdyaev's influence is especially noted with
regard to Segundo's appreciation of man's task or mission
within the world. God had endowed man with fregdom to act
Ereatively and responsibly so as to offer his Creator
something new, a new structure of being stemming from man's
creative liberty-—soﬁething'God Himself would have to wait
for as novelty.104 Liberty, for Segundo, would become the
absolute wvalue of creation, for its realization implied the
union of divinity with humanity. The theme of liberty
would suffusé his theoldgical writings, especially cbncerning

both God's relationship to man and his world and vice—-versa.105

102Juan Luis Segundo, Grace and the Human Condition,

trans. by John Drury (MaryknolI, N.Y.: Orbis Booksy—1973) .

103Segundo, Berdiaeff: Une R&flexion Chrétienne sur
la Personne, particularly chapter 4.

104

Ibid., pp. 127-28.

lOSJuan Luis Segundo, Our” Idea of God, trans. by
John Drury (Maryknoll, N.Y.: Orbis Books, 1974). ’
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It would also be the major perspective f;om wﬂich ﬁe would

later reflect upon the Churéh's sacraménts, their celebra-

tion and purpose..l06 |
In 1959 Segundo returned to Méntevideo, Uruguay,

and organized courses for university students to complement'

their formation in the faith. He returned to Europe in

1962 to complete and-défend his thesis. In_1965 he became

the director of the then newly formed Peter Faber Center

in Montevideo where seminars were, planned fo; lay men and

women who wished to discuss more profoundly with Segundo

and others basic Christian themes. Segundo would extensive-

ly utilize the conciliar texts of the Seéond Vatican

Council and try to ihcorporate their theoiogical implica-

tions into the seminars he was conducting. This can be

noted from the extensive use he makes of the conciliaf

documents in his five-volume series, A Theology for Arti-

sans of a New Humanity. The five books published in this

series are summaries of the seminars which Segundo cele-
brated at the Center with his students, and each bock
appeared usually after the third year of the seminar's
realization. Segundo would also write numerous articles in
the theological periodical sf the Center called Persgec—

tivas de Didlogo. These articles could serve as indices

to the development of his thought on many inter-related

theological themes covering a span of close to seven years.

106Segundo, The Sacraments Today.
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¢. The Thought of Juan Segqundo
in the Context of Liberation

Segundo was from the beginning involved with the
many international meetings of Laﬁin American theologians
which took place after the Second Vatican Council. Tt
would be, however, in a theological conference realized in
Santiago, Chile, in 1966 whére hg, together with Gustavo
Gutierféz and other Latin American theologians, would
reflect upon the historical dimensions of'salvation within
the context of the Latin American feality itself. He
would identify the word 'salvation' with liberation froa

all types of death,107

stressing that salvation realizes
itself within the contingent, relative, and ambiguous J
aspects of history, but always preserving the hope for its‘
ultimate eschatological realization. This meeting served
to héighteﬁ the understanding of its participants concerning _
the reality of the Church seen\as constituted for service to
the world. This ecclesgal vocation to service implied,
for éegundo, a mission oflliberétion.

It would only be after this meeting that the actual
term 'liberation' would appear more frequently in his
writings. Segundo accepted the fact of Latin America's

dependent situation and understood the necessity of employing

the help of the social sciences to describe and analyze the

) 107Juan Luis Segundo, "Intelecto y Salvacién,"
in Salvacién y Construccién del Mundo (Barcelona: Nova
Terra, 1968), pp. 57-75.
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socio-political context of Latin America.lOB

He affirmed
that the Gospel must be read in intimate relationship to.
that social context. All authentic pastoral practice of
the Church must be concerned with its sociai significance
and depend upon an historical conscience, attentive to the
signs of the times in search for concrete signs of libera-

tion.109

Tolhim, all of the Church with her structures

and sacraments must be for the service of finding solutions
to the historical problems of men in their quest for
"liberation.

Segundo participatedlin the 1972 meeting of libera-
tion theologians at El Escorial, Spain. In a paper given
at that conference he reflected up0n-the relationship
between theology and ideology and how the latter unconsciouss
ly influences théological concepts and expressions of the
Christian faith.llo He contended that the Medellin Con-
ference proposed a social mission of liberation for
Christians but did not seriously take into account the con-
sequencé; of that mission for theology and Church structure.
According to Segundo, the question that Medellin left

unanswered was how the Latin American Church could commit

herself concretely to liberation while still beiﬁé

108Juan Luis Segundo, "Teologia y Ciencias Sociales,"
in Fe Cristiana y Cambio Social en América Latina, pp. 285-95.

ilo9

Segundo, Accidén Pastoral Latinoamericana, p. 39.

110 . . . ,
Juan Luis Segundo, "Las Elites Latinocamericanas:

Problemdtica Humana y Cristiana ante el Cambio Social," in
Fe Cristiana y Cambio Social en América Latina, pp. 203-13.

L
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" structured as a religion of the masses whose liturgical énd
theological expressions often appeared as unconnected with
" the historical problems of the people.lll To him, Medellin
failed éo recognize how ideology could infiltrate Church

theology and liturgical celebration and,impgde the Church's
own activity and involvement with human iiberation. The

relationship betﬁeen ideology and faith would be a subject

112 and one of

of major treatment in Segundo's latest book
his distinctive contributions to Lkiberation theology.
Segundo also attended the 1975 meeting of liberation
theologians realized in Mexico City. At that meeting
theological methodology was the principal theme of discus-
sion. Perhaps the greatest contribution Segundo has made

specifically to the theology of liberation was the publica-

tion of his book, The Liberation of Theology, wherein he

develops and expresses his understanding of the methodology
which liberation theology employs. Even in this work,
however, Segundo explores the Church's mission and nature
in an attempt to construct anlecclesiolpgy'that would
incarnate her mission of liberation in the service of men.
He considers, moieover, the serious implicatibns that this _

‘missionary vocation entails for the Church's activity and

presence. '

lllIbid., pp. 211-12.

112Juan Luis Segundo, The Liberation of Theology,
trans. by John Drury (Maryknoll, N. Y.. Orbis Books, 1976),

especially chapters 4, 5, and 6.
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d. Concluding Remarks

Since 1970 Segundo.has béen'very much involved iﬁ
giving theological workshops, courses, conferences, and
retreats not only in Latin America but in North America as
well. In 1975 he lectured an entire semester at Harvard
University and in September of‘1978 will be a gﬁest lecturer
at the Divinity School of the University of Chicago. He
is considfred'a principal spokesman for Latin American theo-
logy and remains steadfast in his conviction that theology
must also embrace history and han:s social and political
context to bé authentic and liberating. He has described
his works as an 'open' theology,l;3 confronting the probleﬁb
of human history. They resist any easy, systematic treat-
ment. This does not mean, however, that there are no
unifying elements or organizing themes which dominate the
body of his work. We have already stated that Segundo has
centered much of his theological concern on the nature and
mission of the Church from within the context of Latin 1
American reality and from the per§pective of man's freedom
and guest for liberation. His particular emphasis on the
Church as a creative minority in the service of the massés
remains a constant throughout the development of his thought.
We will seek to understand how he conceives the Church's

A

universality while insisting at the same time on her

L4

113The title of his five-volume series in Spanish is

Teologfia Abierta Para el Laico Adulto.
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and minoritarian character. Although the con-

text-from which he writes is from within the social and

historical
éspecially
universal,
her nature
forward in

In

reality of Latin America, the themes he treats,
his ecclesiology, have valug for thé Church

for to a large extent‘they are reflections upon
and function as she lives and attempts to move

secularized culture.

the ﬁollowing chapter we will analyze Segundo's

apgfeciation of the Christian religion itself. It is only

“

after understanding the basic core of Christianity that

Segundo attempts to define theologically the dimensions of

the Church

and her function within man's history. He

believes that the reality of the Church can only be ade-

quately discussed if the novelty of the Christian revelation

- itself is appreciated. In our next chapter we will explore

what Segundo believes that novelty as consisting of.

et ey Ok i I UL A



CHAPTER TWO
CHRISTIANITY: THE RELIGION OF AUTHENTIC LOVE

In this chapter we will attempt to discern Segﬁndo's
response to a question that is perhaps prior to any other
theological issue; what is the fundamental core of the
Christian revelation? This basic question will serve as a
starting point in our analysis of Sequndo's own conception
of the Church's reality. It‘is a starting point, However,
that has not been arbitrarily‘chosen'by ué. In the first
of his five-volume series, Segundo himself has stated that
he wished to explore the nature of the Chpfbh by first \
understanding the very core of Christian living.l In one'of

‘his first works to appear in book form, Funcién de la

ggiesia en la Realidad Rioplatense,2 he attempts to eluci-.
date the contemporary role of the Church in the border area
of Uruguay and Argentina. His inquiry leads him t& discover .

two distinct and opposed conceptions of the Church operative

among committed Catholics in the two countries. We will

lJuan Luis Segundo, "Introduction to the Series,” in
The Community Called Church, trans. by John Drury (Maryknoll,
N.Y.: Orbis Books, 1973), p. vii. ’

than Luis Segundo, Funcién de 1a Iglesia en 1la
Realidad Rioplatense (Montevideo: Barreiro y Ramos, 1962).
This book was published in the Same year that the Second
Vatican Council opened.

52
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consider these different concegtioné in chapter three. What
is of interest to us here, howéve:, is the manner in‘wﬁich-
Segundo attempts to determine which, if any, of the two
positions is valid or correct. He approachés-a‘soiuticn

to the dilemma by firsﬁ understanding the source of the
Church's true mission:v the trufh revealed by her ésunder,
Jesus Christ.> Segundo, therefore, will attempt to discern
the essential core of Christianity, its meaning and import
before reflecting Fﬁbn the reality of the Church and her
mission.

There is yet another reason why Segundo Qill first
concentrate upon the meaning of Christianity. He would like
to distinguish religious attitudes which can properly be
called Christian from those which cannot be considered
strictly as such.4 Frequently in the past Latin Americans
were called Christian and considered members 5f the Church

by the very fact of their baptism alone with little regard

given to analyzing their religious attitudes. For. some,

Latin American Christianity was very often a disguised form
of paganism with a Christian name and ethos. For others,
true Christianity still revealed itself but in a defective
way because of the pervésive, nonTChristian attitudes
shared by so many. Latin American theology was not able to

respond adeduately'to this problem for its methods and

31bid., p. 30.

4 . . . .
Juan Luis Segundo, éQue _es un Cristiano? (Montevideo:

Mosca Hnos., 1971), p. 8.
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themes were basically European, reflecting a theology which

expressed itself principally in terms of exclusion or

inclusion. For Segundo, however, the problem is not well
defined when religious attitudes are analyzed in.such terms.
He stresses, rather, the importance of understanding non-

Christian attitudes as pre-Christian and of placing them on

a pastoral road leading to a more authentic Christianity.5
In this way they can be seen as stages of an evolving educa-
tional process leading to greater religious maturity. 1In
fact, for Segundo, the pre-Christian religious attitudes
recorded in the 6ld Testament must be seen in the same way.

Segundo considers the whole of the 018 Testament as
é vast educational process of faith, leading God's Chosen
People to a‘gradual'understanding of the message of Chr'ist.6
He will attempt to analyze the defective religious attitudes
of Latin America in light of the 0l1d Testament models. It
is essential for him, therefore, to discern the various

stages of this educational process in the 01d Testament, for

“he views the latter as an essential propadeutic7 for

~

Ibid., ‘p. 9. .

®1pid., p. 10.

7Alfred Hennelly, "Liberation in the Americas: @&
Dialogue with Juan Segundo,” manuscript to be published by
Orbis Books, Maryknoll, New York, p. 101. The word
'propadeutic' is Hennelly’'s term to describe the manner in
which Segundo conceives the 0l1d Testament and its relation-
ship to the revelation of Jesus Christ. In the first part-
of his work, ¢Que es un Cristiano?, p. 15, Segundo has
stated that the entire Bible must be seen as the education
of God's people, provided by Him in different stages.
Segundo will treat the educative role of the Scriptures in
considerably more detail in his latest book, The Liberation
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understanding the novelty of the revelation'in the New
Testament. Thus even before considering tﬁg esséntial
meaning of God's revelation in Jesus Chris€; Segundo will
first analyze what he considers Eo be thé fundamental stageé
iof the educational précesg of God's Chosen People recorded
in the 01d Testament concerning Israel's concépt of God
and her reiationship ﬁp Him. In this way he will attemgt
to ‘discernh more clearly both the novelty of Christ's
reveiation and the meaning of Christiaﬁity which Fhe former
implies. ‘ - )
| This chaﬁﬁéé, therefore, will first attempt to dis-
cern Sequndo's thought conce;ning God's progressive reve-
latiow® of Himself in the 0ld Testament and.ggy-this .
revelgtion has affected, in different stagef, I?rael's con-
ception both .0of the human;person andrman'élrelations@ip to
God. ‘We will survey the general religious attitudes:that
Segundo has gleaned fromreach stage. The biblical refer-
ences he i&ploys can be found in going to £he texts refgrred
to in the{foo;note citaéions. In the secoﬁd part of this
chapter we W;El inguire into Seguﬁdo's understanding of
God's definitive revelation in Jesus Christ and the-co.n—u:r
ception of the human persch Ehat this revelatio? implies. i
. And finai&;, in the third part, we will explore the develop-

ment of Segundo‘'s thought con?frning the notion of freedom

seen as an essential element for understanding more

——

of Theology, trans. by John Drury (Maryknoll, N.Y. Orbis
Books, 1976), particularly chapter 4.

Y
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'adequately both the meaning of Christ's revelation and the

relationship between God and man which the New Testament

message indicates.

1. Pre-Christian Stages of Faith
. 1n the 014 Testament

Segundo employs the accepted results of scriptural

-scholarship which indicate that the 0ld Testament writings

contain various levels of redaction or editing through the
Yahwistic, Elohistic, Deuteronomic, and Priestlyltraditions,
a; well as through the propﬁetic and sapien%ial movements.
Under the infldggge'of Gustav Lambert,9 one of his theology
teachers in the seminary, Segundo distinguishes four stages
in the dévelopment of the 014 Testament which he considers
ériﬁical to Israel's understanding of and encounter with
God. The first and earliest slage is represented by the

Yahwistic and Elohistic traditions. The second stage

embraces all that precedes‘the Exile, includigg the first

SA classic treatment of this process can be found
in Gerhard von Rad's work: 01d Testament Theology I: The
Theology of Israel's Historical Tradltlons (New York:
Harper and Row, 1962).

9Gustav Lambert had introduced Segundo to the
great stages of Israel's tradition. See for example the
article by Lambert: "La cr&ation dans la Bible," in
Nouvelle Reyue Théologique, vol. 73, no. 3 (mars 1953):
252-87. Segundo surveys the stageQ of this 0l1d Testament
redaction in the first part of his work ¢Que es un
Crlstlano?, pp. 17-25. .
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the Exile, the Return, and the Restoration.

57

groyp of prophets, the ‘reform of Josiah énd,thelsecond
10

The third period covers the time of

11 And ther Y

group of prophets.

fourth stage will refer to Israel's contact with Greek
thought, best represented in the %ook of Wisdom,

Segundo looks upon these four stages as éncompassing.
a dialectical movement in the course of which previous
conceptions are'purified and integrated into new syn-
theses.lz, The indicated stages, therefore, are not meant
to be rigid barriers separating one period from the next
but rather related transitions leading to moré mature and
authentic'religious attitudes on the part of God's people.
After discussing each stage, Segundo will attempt to draw:
similarities from pre-Christian attitudes reflected among
Christians comprising the Latin American Church and indicate
how such attitudes are in fact presently operating. We
will now turn to the first stage or period of Israel's
tradition to follow Segundo's reflections concerning her

experience of God.

10This_'stage extends from the Yahwistic and Elohistic
accounts and includes the first group of prophets (Amos,
Hosea, Isaiah 1:39, Micah, Zephaniah), the Deuteronomic
Tradition, and the second group of prophets (Jeremiah, Nahum,
and Habakuk).

) llIncluded in this period are the writings of the
third group of prophets (Ezekiel, II Isaiah, Zechariah,
Raggai), the Priestly Tradition (Ezra, Nehemiah), the fourth
group of prophets (Joel, Obadiah, Malachi, Jonah), and a
part of the sapiential literature {Psalms, Proverbs, Job,
Ecclesiastes, Canticle of Canticles). -

leennelly, "Liberation in the Americas," p. 102.
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a. First Stage: The God
of the Land of Israel

-

The first and most primitive stage of Israel s
tradition is’ reflected in the Yahwistic and EthlSth
schools of redaction. In this stage Segundo discerns what
he ce\e;ders major characterlstlcs concerning Israel' s
conception of and encounter with God. God does not yet
appear as a universal power.13 He is ado;ed and worshipped
as the supreme power but looked ﬁpon more as the God of
Israel and her land. Hefe is whe;e He concentrates His
authority and power, and His rule beyond Israel appgers as
indirect. Israel first knows God not as a universal power
but within the cqncrete experience of her existence as a
people.

Another characteristic of this stage, according to
Segundo, is that God.is found in the terrible and

'1nexpllcable.14 The mysterlous and the terrible are two

aspects partlcularly describing thekgreat theophanles of
the Exodus in-which God manifests Himself on Sinai to the
people, inspiring in them fear and awe. Before God's mys-
terious presence one cannot come close. This is a theme
which will be reflected many times in the writings of this
period. To be in direct tontact with God is equivalent to

dying. Intermediaries are therefore needed to receive His

3Segundo, ZQue es un Cristiano?, pp. 27-28.
14

Ibid., p. 28.
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- commands and to ask for His mercy 6n behalf of the.people.
_Ritual.purificatiqné aré ﬂecessary before approaching God
and specially éesignated éerSéns are entrusted to be His
sﬁokesmen.ls ' God appears és totally removed from the -
realm of ﬁhe‘familiar and secular. Emphasis is focused on
carefully preécnibed cultic gestures to be carried out in
sagred Places with sacred objects. )

Another chafacteristic of this stage is the apparent
dislike”on the part of God fof.pertain elements of creation,16
which, when touched, profane ana{make unclean the person.
Holiness appears transmitted almost as if by physical con-
fac%, and even an accidental violation of sacred regulations
'is'punishable.' The sacred is always reserved. fo use any
sacred element for secular purposes is profanation aﬁd'
sﬁcriiege.

Segundo believes that in this first stage God is
discovered more by 'existentially’ separating Him from the

ordinary.l7

- The experience of ritual is an expression of
that which is absolute as well as the respect owed to it.
Ritual expression makes contact with the absolute possible,
but cultic effiéacy itself is directed more to the'préfane
necessities of human life: fertility, health, éuccess, ‘
victory, and éecurity. It is a mysterious effjcacy bfeaking

the normal cause-and-effect relationships of historical

151pid., pp. 30-31.
161pia., p. 31: t
17

Ibid., p. 34.
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actions and events and, for that reason, exe%éiéesraﬂroie
of decisive importance in the ﬁemporallspheie.

To Segundo, the conception of the human person
which Israel's experience of God in this first stage implies

-

bec¢omes readily apparént. The values of human intention-
ality éﬁd freedom are greatly diminished..18 That which is
most personal and &ntimate before an efficacy which remains
mysterious is losﬁ sight of. In other words, the goodness
or malice of a person's intention is not taken sufficiently
into account. Religion is generally subordinated to external
factors, sacred objects, gestures, and regulations. Liberty,
love, and the great problems of human existence remain
without religious support, since the divine éppears aiienated
from ordinary human.existence and  is approached only through
intermediaries within the sacred sphere, who in tu;n seek
to influence the givine power through prescribed rites.
Segundo,'howeyer, is careful to point out the

authentic element this first stage contains. Israel's
understanding of God and her rqiationship to Him was quite
ﬁaturally first conceived in terms of the sensible and
paﬂgible. He writes:

We must understand that, in the _evolution of con-

scious human existence, it is ve fficult for

something of great importance, which totally sur-

passes man, to develop in any other way. . . .
Certainly the first stage is still almost totally

81pid., p. 35.
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exterior, but this is the inevitable law of all
- human education: gradually to penetrate into
the interior by means of the sensible.l9

Furthermore, Segundc attempts to show how basic attifudes
of the first stage are actually operative }n the Church,
particularly in Latin America. On the sac:émental plane,
ritual expression very often”takes preéedence over the
intention and personal disposition of those who are its re-
cipienﬁs. Frequently sacramental practice is dominated by
quantitative criteria concerning the validity of the sacred

action perfoi'med.20

What is stressed are more the conditions
for sacramental validitf rather than the operative and |
conséience—raising character of the sacraments in those who
participate in their celebration.

On the dogmatic and moral plane, Segundo notes
siﬁilaf tendencies.z} External adhesion to orthodoxy and
exact credal formulas appear many times as possessing greater
religious importance than personal understanding and

22

assimilation. In morality preoccupation with what is

19This is a translation of Segundo's text by Alfred
Hennelly in.his manuscript: "Liberation in the Americas,"
p. 104. The text he cites has a slightly different reading
and pagination than ours but can be found in Segundo, ¢Que
es un Cristiano?, p. 35.

0Segundo, ¢Que es un Cristiano?, p. 36. Segundo
will treat this mechanistic view of sacramental efficacy at
length in his book, The Sacrament# Today, trans. by John

Drury (Maryknoll, N.Y.: Orbis Books, 1974), particularly
pp. 42-65. Y e
21 '

Ibid., pp. 36-37.

22This will be a subject of particular treatment in

his work, The Community Called Church, particularly pp. 98-112.
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materially licit or illicit,frequéntly‘takes priority over
the importance of interiof attitudes, continual conversion,
an@ personal growth.23
For Segundo, therefore, the religious attitudes of
this first stage of Israel's tradition are to be found
operative in the contemporary Church of Latin Ameriéa and
can- frequently lead to an infantile Christianify where pro-
found human qualities are ignored or suppressed. He |
writes concerning the danger of prolonging such attitudes:
The error of those who wish that pastoral activity
"take advantage" of this type of existing religious
spirit is that, if it does not lead to maturity, it
quickly disappears, fostering rebellion against an
imposed and alienating infantilism.24 )
Segundo is then led to discuss and reflect upon the second
stage of Israel's tradition, seeking to examine another
segment of the educational process embedded within the 01d
Téstamenp. |

b. The Second Stage:
The God of the Covenant

The second stage is reflected principally in the

works of the first two groups of prophets and in Deuteronomy.

23Segundo will discuss this legalistic approach to
morality in his work, The Community Called Church, parti-
cularly pp. 98-112.

4Segundo, Que es ur Cristiano?, p. 37. "“El error
de quienes piensan que una pastoral debe 'approvechar,'
mientras existe, este tipo de religiosidad, es que si no se
prepara su paso a una madurez, desaparece casi subitamente
para dar lugar a la rebelidén contra un infantilismo impuesto
y alienante."
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Segundo discerns that Géd is still not ciearly perceived
as a universal power but appears less tied now to a terri-
tory or land than to an alliance_.25 The notion of alliance
becomes central in this period, indicating a relationship
between God and Israel which is both more.personal and
moral than in the first stage. Israel is aware of a divine
vocation, and her histo#ical destiny depends upon her
faithfulnesé to God's covenant. If she remains fa;phful to
God's laws, God will gui@é her hiétory. Everything,
therefore, must be subordinated to this alliénce. Ritualis-
tic religion which does hot penetrate the heart of men is
severely criticized. Moral life and rectitude must now be
Israel's principal preoccupation. Historical destiny is
entrusted to God. |
In this period God appears as a moral providence,

and Israel is His collaborator. Segundo writes concerning
the significapnce of this stage:

The evident significance of this stage is, in effect,

the great progress made concerning the closeness of

the religious element to the intimate and creative

center of man. Religion, so conceived, interprets

history and history in turn realizes the religious

realm. This identity between religion, historic

task angd interpretation of history has been decisive
-in the ought of the West .26 : '

25Segundo,.c‘.Que es un Cristiano?, p. 39.

- 26Ibid., p. 47. "El sentido evidente de esta etapa
es, en efecto, ese gran paso de acercamiento de lo religioso
al centro intimo y creador del hombre. La religién asi con-
cebida, interpreta la historia.y la historia, a su vez,
realiza el reino religioso. Esta indentidad, entre religién,
tarea histérica e interpretacidén de la historia, ha sido
decisiva en el pensamiento de Occidente."”

iy - s e Lt a0 o 4 Lol DT
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'Israel becomes an instrument for realizing God's histori-
cal design. This to Segundo signifies greater security and
confideﬁge on the part of man beforé the events of history
than mere reliance upon a purely ritualistic religion.
Israel now no longer relétes to God principally in the realm
of the sacred but in her moral obedience and activity
‘within the temporal sphere. Man's moral actiﬁity, freedom,
and intentionality are given greater recognition.

Segundo, however, indicates certain limitations ‘
concerning this stageQ27 Historical success, whethér social
or personal, such as wealth, victor&, health, etc., can '
easily be understood as favors of God, signs of His

blessing for good actions performed, and historical evils

as signs of God's disfavor for bad actions. Such a men-

tality can gquickly equate material.comforts with rightecus-
ness and divine protection. Overéonfidence and zealousness
before what is believed to be Israel's historical destiny
can provoke a partitioning of the world into enemies and
friends, based on a presumed religious justification.
Indiscriminate-means may even be employed to eliminate the
enemy. God appears as interested in Israel and only toler-,
ates 'the others.' Segundo describe§ this limitation as

follows:

27Segundo, éQue es un Cristiano?, p. 30.
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The incompatibility between the very notion of God
and, on the other hand, a divine interest localized
“in a particular group of men, becomes more and more
evident, especially when psychology demonstrates

how frequently the aggressivity which others inspire
in us, not in our clan, is disguised with noble
motives.28 .S{

-Segundo will once again maintain that similar pre-
Christian attitudes are still found existing within the
Church, It is 'not uncommon to find among the upper classes

r

of Latin America a feeling .of reiigious justification
because of their possessions and-éobial rank.29 The cri- 7
terion of Chrisfian morality almost becomes, in effgpt,
external as if God had réwaraed and blessed them for their
conduct of life. Ségundo also believes that the period of
the Crusades in Church history typifies markedly the
dividing of the world into friends and enemies of God accor-
ding to a presumed religibus design which Christians

equated with that BflGod himéelf.30' The means they chose
‘were freguently indiscriminate but nonetheless copsidéred
justified in ﬁiew of tle righteousness. of the projeét. To

Segundo, wars waged in the name of God can easily serve as

channels for unbridling man's aggressivity. Historical

28Ibid., P. 50. "La incompatibilidad entre 1ia
nocién misma de Dios Y, por otra parte, 'un inter&s divino
localizado en un grupo particular de hombres, se hace cada
vez mis evidente, sobre todo cuando la pPsicologia ensefia al
hombre con cuanta facilidad se disfraza con motivos nobles
la agresividad que nos inspiran los que no pertenecen a
‘nuestro clan."”

29Segundo, {Que es un Cris&iano?r pPp. 49-50.
30

Ibid., p. 49
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successes and eﬁils,'hcwener, cannot be so naively
explained_away, for misfortune and success are characteris~
tics shared by both the good and bad alike. Man can become
‘qulckly disillusioned in the belief that God must SO
tangibly reward good efforts and conduct by assuring him
material prosperity and victory. The events of history .
themselves show the limitations of this scege of religious
development. -

c. The Third Stage: The Trans-
cendent God of the Universe

This period, according to Segundo, covers a vast
expanse of literature whlch includes the Exile, Restorééion,
the Priestly redaction, and the Hebrew sapiential books .
Segundo believes the conception‘of God is now purifiedufrom

all particularism, and His transcendence is conceived as

extending over all that which is human, espec1ally h:.story.31

Divine transcendence and universality are emphasized. -God
is seen as Creator and Lord, as the only unlversal power.
Allkof creation is contingent upon Him. His word addresses
all peoples, and Israel's election is seen as part of a
divine, universal plan embracing the entire world.32 It is

an election which is totally dependent on God's iniciatide.

The creature possesses no justice of his own. God's infinite

sanctity stands facing the absolute indigency of the

311pid., p. 68.

321pid., p. 57.

T
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creature. ‘Onlf God puts Himself in relationship to man.
The Hebrew sapiential writings, however, will seek
an explanation for the injustices which befall the innb-

cent.33:

There is a recognition that historical events can-
not be sﬁ easily explained and related to the morality of -
meﬁ. Justice will not necessarily be realized in the life-
time of the innocent. There is an infinite abyss separating
God and His creatures who cannot fathom the ways of God and.
must humbly submit to Him.

This stage, for Segundo, represents 'an extra-
ordinarily pure religion'of the creature who reflects ‘upon
his own created existence and.orders accordingly his

34 It is a relationship

relationship to the transcendent.
of total surrender into the hands of divine providence
which remains incomprehensible in ité designs. Adoration
and fear, founded upon the acceptance of man's created
conditioﬁ, become dominant characteristics of the religious
attitudes of the period.

The great limitation of this stage, Segundo feels,
is the question of how to synthesize the historical under-
standing of man and divine transcendence.35 Man shapes his
destiny through an historical, horizontal involvement with

the temporal sphere, but God's actions appear mysterious

and inscrutable. ' Man cannot readily relate them to his

+ 331pid., pp. 62-67. . —

341pia., p. 8.

351pia.
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history. God's will remains mysferious, céusing man to
mistrust his historicalﬂundertakings on the horizontal
plane.‘ Consequently, history itself appears ldcking a co-
herent and purposéful plan. Patience énd passivity &an
easily become the pervading religious attitudes before.his—
torical evils--evils which are accepted in submission and
obedience. Man's relationship to God is éhaped primarily
within a verfical plane, where the religious sphere becomes
more privatfzed and given supreme importance.

Segundo will relate once again the Similarities of
these religious attitudes to the present situatisn of the
Latin Ameérican Church. To a great extent, the privitization
of the Christian life had caused in the past a lack of
moral outrage before the injustices that so many people
have had to suffer in Latin America. Acceptance and fore-
bearance were and still are.frequently preached as ;eligious
virtues, irregardless of the social context. Evil is under-
stoo@ much more from the perspective of personal rather
than social sin, thus man's societal responsibilities
towards eliminating historical evils becomes de—émphasized.'
Segundo writes:

Clearly after the previous stage it was necessary to
recover the role of endurance and acceptance which
all authentic religious life bears. But when the
acceptance appears to invade all, when there doesn't
appear in history an effective and coherent '
design . . . man with his innate creative power,
with his inescapable vocation to history and society,
either frees himself from the religious sphere,
giving his life essentially to an historic task,

it s AT,
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shar®d with others, or establishes two frequently
contradictory realms®of life between his mission

" and the individualistic, interior religion by

which he relates to God.36

The limitations-of thisiperiod in Israel's tradition will

now pass inte what Segundo has described as the fourth

stage.

d.

‘God of Universal Justice

The' Fourth Stage: The

Segundo believes this last period is best expressed

in the 0l1d Testament through the Bodk of Wisdom and that

the réliéioﬁs'atfitudes reflected in this book were still

guite piomiﬁent'among the Pharisees of Jesus Christ's life~-

time.

It is a writing marked with a Hellenistic influence.
' ' - 37

" .
is understood as the Creator of only the good. - Evil

e .
~ is'explained as the sole result of man who sins because of

his misuse of the goods of creation. His existence is
v : " ’

. ¥oi
placed between two alternatives: 1life or death. Man

appears as. waging a bet with his life: either death

[ ]

361bid;g P. 71. "Evidéntemente,_y sobre tédo

después de la etapa anterior, era.necesario rescatar la
parte de pasividad, de acepta01on, que tiene con51go toda
vida religiosa auténtica.* Pero cuando la aceptacidén parece
invadirlo -todo, cuando en la historia no”aparece un designio
eficaz y coOherente’. . . el hombre, con su poder creador

. ingénito, con su vocacidén ineludible a la historia y a la

sociedad, o bien se libera de. lo rellgloso ¥ pone lo esencial
de si en su misién histérjga compartida con los demis hombres
fuera de lo religioso, o establece dos compartimientos en N
su vida, a menudo econtradictorios, entre esa ‘misién y la
religién 1qd1v1dual e 1nter10r con.que se dlrlge a Dipos."

ot

A
37 Segun@o, ipue‘es«un Crlstidngz, p.-73,

s e .
. ! +
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terminates all or the just will survive death. The great
aisceyery of this religious period is;the hqpe for justicel
and personal vindication through a future life with God
beyond death.38r Hope becomes an essential religious atti-
tude for understanding the life of the just. Evil, there-
fore, ceases to be an insurmountable obstagle in the face
of freedom.

Segunao believes that God in this stage is presented

39 Man is called to serve

as extra-terrestrial justice.
justice and in that very service to experience the divine

as jugi. In this way Goa/;ppearé‘much more reléted to man's
central faculty of freeaqm,'whose use is now seen as deter-
mining man's Qﬁnél destiny. Humén existence is understood
as a tes:,‘and man is'called to obey God's law. The signi-
ficance of human fr;edom, however, is not seen as creative
but rather is experienced as risk. with his liberty man can
radically deviate from his vocation to justice. A certain
attitude of resignation beforé historical evils is mani-
f;sted because the future life is believed eventually to
settle accdﬁnts. Patience becomhé dominant. Such-attitudes;
to Segundo, a}e'clearly present in many ChriStian;Churéhes

throughout Latin %merica.

\ o %
Ihid., p. 74.

39

..

Iibid., p. 79.
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'e. Conclusions

Segundo has tried to analyze the'defecﬁive or pre-
Christian attipudes of the Latin American Church in light
of 0ld Testament models, gleaned from four major stages of
Israel's tradition. The first period manifeétéd God as
remote and unapproachable. The performance of ritual was
émphasized.. The second stage indicated God's greater
proximity to‘Israel through the covenant but in such a way
that Israel was frequently tempteg to think that by means
of the covenant she could somehow control God and the events
of histgry. The third period recognized the universality
and utter transcendence of God, now cailed Lord and Creator.
His ways become inscrutable and the events of history are
not easily explained. And lastly, in‘the-fourth‘period,
God's laws and call to justice were: emphasized, and man
himself offered the possibility of immortality through a
correct use of his freedom.

To speak Qf'the 1imitations of the fouéth stage is,
accorﬁing to Segundo, to speak.about the Christian message
itself, for énly the latter allows us to.ungerstand the
former. It was, nevertheless, from this historical process
that the Christian messagé first emerged in the person of
Jesus Christ. UJesus himself did not initiate his teaching

from an historical vacuum. Segundo contends that he and

the early fhurch as well had to traverse~.§owever rapidly,
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Just described regarding Israel's tradition. He writes:

It was necessary to overcome the stage of ritualism,
be it Jewish or pagan (Cf.Mk. 7:19, 2:27; Mt., 9:13,
12:1-7; Acts 10:9-16). It was necessaryqllkeWLSe
to overcome the narrowness of the group who knew
themselves to be the new chosen people (Cf. Lk. 9:55;
Jn. 9:2; Mt. 5:45; Acts 10: 40-48, 11:11-18; Rom.
3:21-26; Col 1:15~20}.  There had to be acquired a
certain universality. to save religion from becoming
disincarnated- and individualistic (Cf£. Mt. 5:23-24;
I Jn. 4:20; James 1:13+-15, 1:27, 2: 14-19; Rom.
8:19-23; Ef, 1:3). And finally it was necessary to
overcome legalism by converting it into a creative

‘ morality (Cf. Mk. 7:15-23; Mt. 25:31-46, Jn. 13:34,
15:12~-17; Gal. 3:5; COI‘. 3:10-15) .40

We will now consider Segundo's enalysis of the
*fifth' stage of Israel's religioys tradition, represented
by the New Testament in the revelation of Jasus Christ. We
will try to discern the novelty of this stage from the per-

spective of the faith traditions of Israel fhat we have in

this part attempted to explore with Segundo.
. -

2. God's Definitive Revelation
in Jesnus Christ

Segundo attempts to discern the novelty and basic
meaning of the Christian message not only in referenge to
what the New Testament itself indicates, but from the .

educational process recorded in the 0ld Testament as well.

: f~/401bid., pp. 84-85. The biblical citations have

been removed. "Hubo que sobrepasar la etapa del ritualismo,
tanto judio como paganc. . . o Hubo que sobrepasar la
estrechez del grupc que sg sabla nuevo pueblo escogido. . . .

Hubo que adquirir esta universalidad salvando el escollo de
una religién desencarnada e individualista. . . . Y hubo
finalmente que superar el legallsmo para convertirlo en
moral del hombre: creador. . . .

/
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Novelty will présuppose an advance, a development of what
wgnt before.- It will be by comparing the new to the old
that a richer conception and a more profound understanding
of Christianity will be attained. )
From the perspective of the New and 0ld ééstament
Sequndo believes Christianity signifies a double religious
revolutign, feferring both to the conception of God and to
the conception of man and his existence in the world.41 In

this part of our chapter we will explore his reflections

concerning both conceptions. Segundo examines their meaning

in two early works, Funcidén de la Iglesia en la Realidad

Riopiatense,42-where he seeks to illumine the pastoral

function of the Church in Uruguay and Argentiha, and

Concepcidén Cristiana del Hombre,43 where he attempts to
dialogue with Marxists and exis?entialists concerning thF
Christian message. Both works have been developed in chrono-
logical pfdkimity to each other. We will now turn to what
Segundo‘considers'to be the basic Christian conception of

God revealed in the Scriptures.

4lSegﬁndo, iQue es un Cristiano?, p. 94.

42See especially the second chapter of this work. ‘Ef

43As we have already mentioned in footnote 96 of
the first chapter, Concepcidn Cristiana del Hombre was
‘published in 1964 but can be found as the second part of the
more recent publication, . {Que es un Cristidno? We will °
hencefo#th refer to the former by the follow1ng Segundo,
éQue es un Cristiano?
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a. The Christian Conception of God

-

Segundo believes that the Christian revelation goes
beyond the 014 Testament by clearly placing as the condition
and norm for having knowledge.of the divine the human

experience of love.%* He maintains that God who revealed

Himself in the Old Testament was shown as entering into’

4

a personal relationship with his creatures: He was just,
faithful, and good. But the Chéistian Eevelation, to
Segundo, went further. It affirmed that to know God it was
insufficient to begiA with a certain conceptual, stylized
content of the term 'love'! but rather placed agnthe condition
and norm for possessing knowledge of the divine the human
experience itself of love. To Segundo, the Christian message
stresses that man's encounter with God is within the very
dimensions of love that men share and have for one another.
He will first turn, however, to the writings of John before
coming to this conclusion. Refiecting the thought ¢£f
Rudolph Bultmann concerning the theological density of these
writings,45 Segundo believes that in John's writings
Christian existence is not oniy lived; but profoundly re-
"flected as well, offering oew\dimensions to man's life in

light of the revelatiof of Jesus Christ.

. 44Segundo, &0 es un Cristiano?, pp. 94-95,

_ 5Ibld., p. 94. Rudolph Bultmann had described the
writings of both John and Paul as "the first phenomenology
of Christian existence.
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ﬁe.considers first the way John himself has attempted
té 3yﬁthesize what he has seen, heard, and toﬁched (I John
l:l)tby employing a singular expression taken from ﬁhe
lang@age of huﬁan experience: "God is love" (I J;hn 4:8, 16).
In oéher words, to Segundo, John has taken love as the

reality of man's empirical existence, amid all the other -

experiences that

46

Christ has communicated to us (John 1l:18). He maintains

that John appealed to this human experience of love to des-
cribe the interior life of the diéinity because he had seen
the God-man, Jesus Christ, suffer and dié for others. God
is loﬁe because Heg gave His life for us (I John 4:9-10,
3:16) . Love, for John, is therefore giving oneself, letting
oneself be truly affected by Qhat happens to the other. God
is He who gives.Himself totﬁily, without measure, who makes
Himself vulnerable tgo the lot of those-~whom He loves.
Segundo insists, however, that what is most important
in John's description of God's interioritx is that in ldving
us, God has made it possible for man to éﬁare in that which
is most intimate and essential to God Himself, His divine
iife of love.47 God places within man's limited being the
e#traordinary capacity to do likewise,.to give himself.

Se%f—giving, consequently, is not a natural capaciﬁy of man
l~ L3

1
y

QGSegundo, Funcién de la Iglesia en la Reaffdad
Rioplatense, pp. 32-33.
il

. 47

i1bid., p. 33.
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but rather is of divine origin, due to God's own self-

giving. Segundo writes of this divine possibility in a

Jater work::

Man does not give himself naturally. By nature he
is simply a being who needs everything and who
seeks out what he lacks on every level of his exis-
tence. Because he has divine life in him, however,
he is capable of taking what he has, forgetting
about himself 4 what he lacks, and giving it to
others. This possibility is so divine that John
"sees it as an experimental sign of the fact that we
are in a new creation, that is, in the supernatural
order: "We for our part have crossed over from
death to life; this we know, -because we love our
brothers™ (I John 3:14). This for him is the sign
that divine life has been passed on to us, because
without this life we could not have the capacity to
love.48

Sequndo contends, therefore, that love is the power
God has given to human existence and placed in man through
His own gift of self. All other images and concepts of the
divine must be placed in accord with that reality of man's
experience characterized By authentic self-giving. He
likewise believes that there is absolufely nothing in the
world wHich could introduce man more into- the knowledge of

49

) b , . . .
the divine than his very capacity to give himself, for

by giving himself man penetrates the very interior of the

48Segundo The Community Called Church, pP. 26. Even
though this book was first published in Spanlsh in 1968
under the title Esa Comunidad Llamada Iglesia, it basically
reflects the same content as Funcion de la Iglesia en la
Realidad Rioplatense, but .from the perspectlve of the Church
universal. .

49Segundo, Funcién de la Iglesia en la Realidad
Rioplatense, p. 36%
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divinity.‘ Love, thérefore, becomes the fﬁndamental reality
of history, the sacred and religious reality because it is
a sharing in the intimate life of God Himgelf; its origin
is strictly divine. Segundo writes: " . . . God is love
and all effective love is tu;ned into absolute value, into

the only true and absolute of human existence."50

Sequndo maintains, moreover, that God is not cnly

the origin of all authentic love but also its object as

well.51

Reflecting upon the gospel of John, he discerns
that the Christian‘message reveals something quite extra-
ordinary: Jesus Christ had left men with only one command-
ment, that they should love one another as he had loved

them (John 15:12). The implication of this command to

Segundo is quite clear: no one can truly love, give himsélf,
52

without loving at the same time God. He who loves.

another loves God, not because of his intentiOns‘but be-
cause of the ineffable community of love which reigns among .
men and God--a cgmmuﬁity in which no one can harm another
without harming at the same time God as well.53 All that

’ 1

men do to one another is, therefore, a matter which truly

affects God because of the solidarity which His love for all-

50S‘egundo, ZQue es un Cristiano?, p. 105. "

- Dios es amor y que todo amor efectivo se convierte en valor

absoluto, en el {inico verdadero valor absoluto de la exis-
tencia humana."

.SlSegundo, Funcién de la Iglesia en la Realidad
Rioplatense, p. 33.

52

Ibid., p. 34,

331piq.
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men has created. All authentic love is directed to Him,
irrégardless of its intention. All authentic love knows
God and enters into intimate relationship with Him. Wiqg;
out the real experience of love on a human scale, no m;h is
enabled to become His intimate."It is for this reason
that Segundo believes that Paul could also state the same,
that he who loves has fulfilled the entire law (Rom. 13:8).
Similar expressions as well can be found in other writings
- 0of the New Testament (James 1:26, 2:13 and I Peter '2:22-25,
'4:8-11).54

To Segundo, the concept of God beccming vulnerable
because of His love §9r all meets resistance with Greek
philosophical thought through which the Christian God had
come to be conceived in the past: the .God perfectly suffi-
cient in Himself, unable to be offended or affected by the
happenings of men. In a later work, he attributes much
deeper motives to men for conceiving God in such term; than -
the sole use of a particular philosophical language or

55

thought. The employment of static, reifying categories to

54Juan Luis Segundo, La Cristianidad, ¢Una Utopia?
II Los Principios (Montevideo: Mimeografica "Luz," 196%8),
p. 73. .

55Juan Luis Segundo, Our Idea of God, trans. by John
Drury (Maryknoll, N.Y.: Orbis Books, 1974), especially pp.
111-15, 139-42. Segqundo reflects the thowght of Berdyaev
stressing the difference between that which can be known
about God from His natugg and that which can be known about
Him from the way He uses His freedom, that is, from His per-~
sonal history. See chapter 3 of Segundo's work, Berdiaeff:
Une Réflexion Chrétienne sur la Personne (Paris: "Editions
Montaigne, 1963), pp. 146-76 and his article, "Radre, Hijo
Espiritu: - Una Libertad,"” in Perspectivas de Diflogo, Afo 3,
no. 25 {julio 1967): 148, footnote 8. v
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expfess God's realiiy; he believes,_reveals more about men
and their activity and reiationships in the world than it

Ebes about the divine reality who joins Himself in solidar-
ity with all by directing HiS'lové to all. Segundo writes:
"God is . . . the great vulnerable one because He loves all

men without measure and the sufferings and joys of each go

directly to-Him."56 | '

4

This conception'of God who is Love and whose activi-

ty is found within the very experience of love that men
have for one_another represents for Segungg the great

religious revolution of Cpristianity, the abolition of the

profane.57 The transcendent invades human history, _
s
expressing itself in the spatial'and'temporal activitieé&gf‘

men. The profane is abolished,” however, not in favor of the -

religious sphere but in favor of the absolute religipué
véluq of tha£ very reality which is calléd profane..‘The
religious ié already contained within the témporal, in the
daily events of men wherg genuine love is eépressed and

realized, even when behind that love, there is no awareness

of the religious value and meaning it embraces or

embodies.

® 56. 1 L . | '
Sequndo, Funcién de la Iglesia en la Realidad

Rioplatense, p. 34. "Dios es . . . el gran wvulnerable,

porque guiere a todos los hombres con amor sin medida:'y los

. . Id .
sufrimientos y las alegrias de cada uno van en derechura
a E1." : i

L STSegundo, Funciép de la Iglesia en la Realidad
Ridplatense, p. 35.

- h ' /) | | . i |
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b. The Christian Conception of Man

The ChriSfian God who lovés men by giving Himself
will imply a certain conception of man.. Segundo affirmé,
however, that the Chriétian revelation does not provide an
anthropology, a finished picture of man,‘but rather enlightens

58 God's love for man

him concerning his human existence.
reveals man's earthly mission as a summons to love his
fellow men. Segundo believes that John, in his writings, <
actually appears to relegate;love of God to a ‘secondary
piace by stressing the primacy of loving one's fellow rnen.59
No one can claim to love God if he does not iove his
brothers (I John 4:20). _I£ is this love which is the test
and proof of the other. Ail love for the invisible God will
be suspect unless first tested by the love of .the brotﬁer.

R Men are therefore called to practice their religious
duty to God by'loving one another--a love made p;ssible by

God's own gift of Himself. Segundo writes: "In this way,

paradoxically, the Christian religion appears to de-absolutize

¥

58Segundo, The Community Called Church, p. 35. Reve-
lation provides man with an understanding of life by offering
a meaning to-man's existence. In this Segundo concurs with
Edward Schillebeeckx, citing his article, "Foi Chr&tienne et
attente terrestre," in Schema XIII: Commentaires (Tours:
Mame), p. 147. Here Schillebeeckx states that anthropoloii\

- in its formal structure is fashioned by the terrestrial

experiences of men. Revelation, "in turn, invites man to
carry out his mission of love within the realm of this
anthropology. - )
59Segundo, Funcién de 1a Iglesia en la Realidad
Rioplatense, p. 34.
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God so as to absolutize man."®? God does not wipe away

man' s hlstory nor does He alienate or benumb man precisely
because man' s efforts of love to bulld‘up the hlstorlcal
existence of others manifest the sincerety.and genuineness
of his love for God.

_ Reflecting once again upon the writings of John,
Segugéo,dwelis upon the necessarily 'materialistic' note of
all genuine love, implying that love cannot rest solely on
the level of intention. Because God has actually given
Himself to man in Jesus Christ, man is called upon to do
tﬁe same to his fellow men. His love "is to be real, mani—-
fested in concrete deed (I.John-3:18). Segundo contends
that for John, the main thlng is to practice self-giving
because the man who practlces self-giving to any degree
exercises the divine life that is in him (I John 4:7).Gl
He believes, fherefore, that what matters most to John is

:

not the object of love but the fact that it is really
practiced. It is for this reason, he contends, that John
can logically assert'fhat if God-so ioved us, we in turn are
bound to love one another (I John 4:11, 3:16)-.

Man is therefore callied to, give himself concretely,
in deed, anad respond to the real neceSSLtles of hlS fellow
men. The efficacy of man's love is directed toward the

2

real needs af others which elicit it. The decigive efficacy

s 60Segundo, éQue es un Crlstlano?,,‘p. 97. "Y asi,
paradojlcamente, la religiln cristiana parece como
desabsolutlzara a Dios para absolutizar al hombre. -

qlSegundo, The Community Called Church, p. 26.

'

”
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of the Christian religion, therefore, is the actual
charity of men reSﬁonding to their fellow men. In authentic

Christianity, Segundo contends, no problem is solved by

replacing this efficacy with any oj.iher.62 No form of -

" "ritual can substitute for the historical efficacy of love.

Christianity becomes a responsibility oriented toward the
- )

construction of human history. The Absolute is given
through love so that men might live their historidhl exis-
tence through His gift.
‘ Segundo, moreover, insists that to separate the
sacred from man’'s hisfory and temporal projects eventually
leads to a magical conception of divine activity and a
degradatipgn of man's own involvement with history. He
writes: 2 -

,Sooner or later every separation between the sacred

and the profane leads to magic. Why? Because in.

separating the two realms, it is the realm of the

sacred that is given value. And to attain this

realm with its values one logically establishes

means that have no weight in the realm of the pro-

fane.63 '
Christianity, accordingly, invalidates any.religion which -
pretends to intraduce supplementary, mysterious, esoteric
conditions to man's salvation. God's saving activity is
found within man's historical activity of love. Segundo

maintains that to search for a divine efficacy in procedures

that have no re%ationship to this historical activity tends

’

62Segundo, Concepcién Cristiana del Hombre, p. 101.

-63Segund0, The Sacraments Tdday, p. 14.

¢
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toward magic. He writes: . . o

In the last analysis, magic is the absence of his-
torical realism. It is”invoking ahistorical pdwers
to 'solve the problems of history. So magic is any
‘and every procedure which rejects the criteria of.

historical causality because it sees them as merely
human and sees God as someone who operates through
other mechanisms.64

To Segundo, therefore, there is an intimate tie-up
between God's saving activity and humaﬁ history. In Chris-
tianity salvation is given to those,, with or without.
reference to Christ or God, who léve concretely their

brothérs.65

Man's historical activity in séék%ng and
achieving a love which efficaciously responds to others is
already the progressive realization of his future life with
God beyond death wHere that same love wi}l be realized

without'limits..66

Sequndo believes that the Christian revelation goes -
beyond the 0ld Testament by stressing that man's encounter
with God is within the human experience of iove’itself,

which becomes the condition and norm for knowing Him. The

Christian conception of God is essentially historical in

641pid., p. 63.

65Segundo,.Concepcién Cristiana del Hombre, p. 102.

66Segundo reflects upon the 'historical' dimensions
of eternal life in two articles under the same title: "La
Vida Eterna," in Perspectivas de Didlogo, Montevideo,
Centro Pedro Fabro, Ano 2, no. 14 (junio 1967): 83-89 and
Ano 2, no. 15 (julio 1967): 109-18.

>
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”that it afflrms that God reveals Hlmself as love in the
verxlhlstory of man. Man's encounter w1th the lelne,
consequently, is within the historical dimensions of ‘his

A

very humanity, not in the skies or ihn the‘beyond;‘ The God
who is iove is not separated from .the teméorai activities
of men, nor can ﬁaq's historical problems be solved by
turning to ritual and cultic'ﬁrocedureS'in ways which are -
'unrelated tb‘ﬁfs very efforts of love. Moteover, ne huaman
group can psesume to locate God or His activity soleiy
Qithin its own particular interests and designs. God's
universality encompasses all men for all have been and are
the object of His love. All are called to exercise Hia ]
divine-life, and the criterion for its exercise is that

- - .
men love in deed, serving the concrete needs of the other.
Man shapes his destiny through an historical (horizoatal)
1nvolvement with the temporal sphere which has already been
_lnvaded ‘by the transcendent threugh the activity of man's
love. Man's future life with God is the limitless realiza-
ticn cf that very activity.

ﬁé will now turn to the third and final part of
this chapter to discern Segundo's attempt to clarify the
essential relaticnsnip that exists between‘hcman freedom and
the God of iove. We have already noted in his reflections
concerning the.fourth stage of Israel's faith tradition
that the significance of humaﬂ freedom resided in its
capacity to determine man's final destiny before God. Free-

dom was consequently experienced as a test, as a risk. It

Ce -
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will be Ségundo's:contention, however, that infthe Chgistian
image of man, freedom is not to be locked upon as sheer
risk, that is, as merely the choice man makes in deciding
whether or not td’accept his vocation and kesponsibility to

love, thereby determining his final destiny.

3. The Finality of Human Freedom
“ :
1

Our purpose here is to expose the general dimensions

of Segundo's thought concerning the God who is Love and

- human freedom, so as to clarify what he considers to be the

finality or purpose of man's liberty. He explores the
subject briefly in the second part of his work, &ue es un

Cristiano?;67 and will dedicate an extensive'chapter of a

later work to the topic.68 Segundo’'s reflections on human
freedom, however, are heavily .Ainfluenced by the thought of
Nicolas Berdyaev whose conception of the human person from
a Chris;ian perspective became the subject matter of ™™\

Segundo?s major doctoral dissertation.69 Segundo himself
will make occasional references throughout his writings to

Berdyaev's thought, and we shall attempt to discern his

explicit influences on Segundo's writings dealing with the

finality of man's freedom. If, to Segundo, Christianity is

the religion of authentic loﬁe, then both the freedom of

a = .

67Segundo, Concepcidn Cristiana del Hombre, pp. 110-16

68Segundo, Our Idea of God, chapter 3‘and Clarifica-
tions, pp. 98-145.

9Segundo, Berdiaeff: Une R&flexion Chrétienne sur
la Personne. .
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God and man is a necessary dimension’to love's reality and,

indeed, .forms a vital part in the understanding of the

Christian message itself.

a. The Value of Human
Liberty Before God *

Segundo first explores the meaning of the Christian
fevelation of the God who is Love with regard to divine
freedom. He contends that the Christian message reveals a
God who freely lovéd and gave giﬁself up (Gal. 2:20) despite

70 The

the fact that He did not have to by His nature.
Christian God is a personal reality whose nature is not a
mere mechanism that allows men to predict its functioning.
Tﬁe mystery of His being does not only' embrace His nature
but His freedom as well. Segundo writes: "A person does
not 'function,' a person decides. Hence only a 'revélatién'
of what he has decided gives us access to what he is at
bottorn.“-"l
Sequndo will affirm, therefore, that there is a
dividing line between that which can be known about God by
virtue of His nature and that which ‘tdn be known about Him
from His personal history, that is, from the way He has
freely decided to relate.and reveal Himself to man. Reason -

cannot rgcount this history by virtue of God's nature alone

precisely because it wells up from the mystery of His -~
s

£

70Ségundo, Our Idea of God, 105, o SR ,{L

71

Ibid., p. 106.
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- freedom. Segundo writes: |
Nature can be the object of positive rational know-
ledge. :But that which relates to liberty, history
and personal reality calls ‘for a rational knowledge
that is real but negative. It must recognize a.
limit beyond which reason cannot go without contra-
dicting itself.72

-

Ségundo will stress the need for a negative or apophatic.

73 for such a

theology, following Berdyaev's own thought,
theolegy, he contends, will allow room for'é divine re-
lationship to man based on liberty and will say 'no’ to the
tendency of reason to reduce God solely to the realm of a
divine nature wherein God's personal history (of freedom)
is @ot'seriously considered.

~The consequences, 56 Segundo, of employing only a
positive, rational approach to God, which considers the
divine reality more from'ﬁis néture than from the activity
of His freedom,.ultimately leads fo the gquestioning of the

74 The rationalist portrait

value of hugan freeddm itself.
of God becomes that of a being who remains immutable and
content, no matter what may be the result of man's history

and the use to which human liberty is put. No one or no

721h14d., p. 140.
N 73]':b. - . . s s .
Ibid., pp. 84-87. For Berdyaev, positive rational
theology knows only a God who has been transformed into an
object. Apophatic theology attempts to get beyond this
objectification of God by stressing God's personal and free
relationship with men in love. See Segundo, Berdiaeff:
- Une REflexion Chrétienne sur la Personne, chapter 3, parti-
. cularly pp. 133-34, '

<

7%sequndo, Our Idea of God, p. 106.



88
_ . L

thing can add anything to the infinite happinéds agd joy
of the divine Being or affect Himnin any #ay. Human free-
dom thus can only bé conceived as a test, shouldered by -
man in his struggle to attain the tnuelGood which is God. .

It is fbr this reason,\to_Segundo, that existen-
tialism has generally placed maﬁ's freedom in opposition .to

god.75

It rejects a God who degrades human liberty by
making it a cruel test for man, sadly separating him from
his finality and devoid of value for his world and history.
Human freedom, thus conceived, bécomes left without any
positive ties to a God infinitely satisfied wifﬁ Himself,
and yet a God who calls man to submit to Himself and to His
laws  for the attainment of salvation. Segundo contends

that existentialism prefers to acknowledge what it conceives
as the only positive value that justifies the risk "and pain
which liberty entails--the capacity to create something neﬁ
and ofiginal, adding to the totality of being.76 A similar
response is given by Teilhard de Chardin when he himself
questions the value of man's liberty before God: "What is'the

£
point of attaining 'beatitude' if, in the final reckoning,

we have made no absolute contribution, through our lives, to

Y T

5Segundo, éQue es un Cristiano?, pp. 112-16. See
also Segundo's Qur Tdea of God, pp. 106-7. In this work he
describes the problem raised by Sartre in his play, The Flies,
where human liberty is conceived in two ways: as a test
shouldered by man in his struggle to attain the Good which
is God or as a creative power, capable of producing something
truly novel or original, contributing to the totality of
being.

76Segundo, Our Idea of God, p. 107. .-
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h totality of be1ng‘>"77 ) f]t_

b And yet, for Segundo, it 1s'prec1se1y man's liberty,
understood as a creative capacity, which is most compatible -
with the Chrlstlan God who reveals Hlmself as love. He
contends that genuine love always beglns by wishing free

the one loved as a condition of its own authenticity.78
God’'s love searches for man's f;ea response, butﬁzhis res—
ponse on man's‘part represents for God something utterly

irreplaceable and unigque precisely because it is free and

uncoerced. God had created man so as to receive from him a

. uniquely creative response in love--something that’ God

Himself must ‘wait for as novelty, something which He could
not even give to HimselfQ79
It is precisaly for this reason that Segundo believes

that God has given the entire world to man who stands before °

the rest of creation like an artist before the material

71 Ibld., p. 108. Segundo is quoting a hitherto
unpubllshed article of Teilhard, "Christianisme et &volu-
tion," (1945), found in Emile Rideau's work, La Pensée du
P&re Teilhard de Chardln (Parls- Editions du Seuil, 19635),
p. 379.

'785egundo, ¢Que es un Cristiano?, p. 114. Following
the thought of Berdyaev, Segundo contends that human free-
dom is justified before the God who is Love, for the
former is the condition of any authentic adoration and love
of the divine on man's part. See his work, Berdiaeff:

Une Réflexion Chré&tienne sur la Personne, pp. 99-101, 134.

79Segundo, Our Idea of God, pp. 102-11. Here
Segundo reflects Berdyaev's thought which states that man's
free activity offers to God a new structure of being,
something absolutely new through which man gives’ to God that
which even God cannot give to Himself. See Segundo's work,
Berdiaeff: Une R&flexion Chrétienne sur la Personne,
espe01ally pp. 127-28. -




components of his' future creative_work._s0 Man's frgedom Y
realizes itself in the world which in turn becomes the
creative expression of man's own self-gift to God. For

Seguhﬁo, this freedom of'man,_situated before a world'éiven

to him by God, represents another important religious

revolution of Christianity. -He writes: B S

The second religious revolution of Christianity
dppears in a certain sense likened to that of the
Promethean myth of taking the world from the gods
and giving it to man. Only here no one takes it
from God. Rather it is God himselt who has given
it to man. . . . human liberty is worth more than
all the structures of the universe.

To Segundo, the worid cannct represen% the unchange-
able and static order to which human liberty must merely '
submit but rather becomes the medium through which man ‘
creaﬁively‘and freely requnds to God in- love, qffering to

8? Man's relationship

Him something new and irreplaceable.
to God, consequently; cannot be defined solely in terms of
his submission to nature, structure, or law, since it is
the latter which can easily enslave and make man unfree,

Segundo contends,  rather, that the Christian God is He. who

calls man to freedom--a freedom which is meant to run the
< _

Y

80Segundo, éQue es un Cristiano?, p. 114.

BlIbid., P. 11l. "La segunda revolucidn religiosa
del cristianismo se parece, en cierto sentido, a la de
Prometeo: quitarle al mundo a los dioses para d4rselo al
hombre. Solo aqui nadie ie quita nada a Dios. Es Dios mismo
el.que lo ha dado. . . . la libertad del hombre vale mis gue
todas las estructuras. del universo," s '

8ZSegundQ, éQue es un éristiano?, pp. 110-11.
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risk of adventure and creatiomn, -He furthermoye maintains - -

. thﬁﬁ‘Paui himself had:to warn Christians about mitting
their freédoﬁ in a sefvile way to the elements of this.
world (Gal 4:1-7). -7 All of created ieality has been-
gJYen to man, and man with his own freedom glves to each

-element its” proper value. LTo become enslaved to any elemént
is to offend the God of love. Everything must be placed
at QEIJS disposal, at the service of his freedom. Man's
relationship té God is not measured by his mere pgssive
écquiéscenée to anything or aﬁggne but rathef, to Segundo,
is deflned by the exarc&se of man's very freedom in thE//nly

7

way possible, through {gﬁe We w1ll now explore this

1"
of Sedundo's thought.\\—

b. The Realization of Human Liberty

3 S g L
o Segundo contends‘éggz\;sn's relationship to the God

‘of love is not best-defined as submission, but rather as a

dialogue betweeh God's liberty and man's own. He writes:

God reveals Himself as a Thou vis-3-vis man, not
as some vague dimension or transcendence. . . .
He is a personal reality who summons us to dia-
logue between his liberty and our own.

h

Segundo furns to the writings of John and discovers the

Evangelist had sensed Christ's divinity, not in the

83Segundo, OQur Idea of God, p. 133.

84

Sequndo, ¢{Que es un Cristiano?, pp. 110-11.

85Segundo, Our Idea of God, p. 86.

/’/
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at turned-itself wholly to man.®® Goa's love turned
an's liberty as something creative, to his history as

the.beafer of -something unique in the eyes of One who by

. His nature could have brescinded-from it. Jesus Christ

who came from the intefior of boa revealed God in His ﬁét-
sonal intimacy, in His love--a love which forms the basis
of His-personal‘and frég relatiaﬁship with all meh.

’ Segundo contends that it i§ precisely God's love,
His sélf-gift, that makes man's freedom possible, for man-
realizes his ffeedom-only when he givés himself to others,"’
only when he himsélf freely elects Iove.87 And it is :
because man's capacity for self-giving is made ﬁoSsible by*
God'E own priorjgift of Selﬁ, Segundo can therefore write:
" . . . liberty is the gift of God Himself, the presence of
divine life within us."88. Consequéhtl&} human freedom, for

.

'Segundo, is not constituted solely by man's faculty to .

¢
L
!
©

choose, that is, by his free will, but rather is realized
only when men ﬁ;eely‘elect to implicate themselves in the

lives of others through love_and service. He writes:

86Ibid., P. 111. Segundo here maintains that
-according to John the Evangelist, Christ's glory and divinity
were most revealed at the hour of his passion when the
extreme measure of his love was experienced (John 13:31-33).
* God's love surrendered itself to man's liberty.

7Segundo, ¢Que es un Cristiano?, p. 114.

8Juan'Luis Segundo, Grace and the Human Condition,
trans. by John Drury - (Maryknoll, N.Y.: Orbis Books, 1973}, .
p. 43.




Teality ... . man's free will chooses betw
Tee, personal, supernatural love and the
pre-human egotism that is devoid of 1lib
personality. 83 I

2

In other wordé, man can freely refuse to Rpe free,- for
liberty is chosen and must be chosen' continually. In this

Segundo follows closely the thought_of Berdyaev who makes a

" clear distinction between man's free will and man's freedom--

a freedom which is only realized and made poésible through
man's free.acceptance of God's life.90 : )

Segundo can, therefore, ﬁaintaih that even when man
freely chooses evil, when he refuses to love, such fgée
choice is not a realizatién of man's liberty buﬁrrathef man's
enslavement to the impersonal forces of egotism and the
determinisms of nature which condition his éctixity. He
will, however, turn especially to the writings of Paul to
discern the redemptive guality of God's love, leading man
out of an enslaving natural copdition into freedom.

" To Sequndo, the entire thought of Paul revolves upon
two constitutive forces found in man's structure, spirit
and flesh, whe;ein is incarnated the activity of God's

91° -

love. He believes that for Paul the flesh represents the

-

91bid., p. 35.

0To Berdyaev, freedom presupposes man's faculty of
choosing but this faculty, in itself, does not constitute
freedom but only its condition. See Segundo's work, Berdiaeff:r
Une Ré&flexion Chrétienne sur la Personne, pp. 104-5.

91

Segundo, La Cristianidad, ¢Una Utopia?, II ﬁ. 44.

-

-~
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I naturalrsfr;cture of the creature, submit;ing man to the
world and‘to nature. The flgshy things of the.world
dominate man both from within'and without, seeking to deter-
ﬁine‘his existence (Rom;'l:28-30;.Gal. 5:19-21).. By him-
self man is incapable of‘realizing his loving ihtentiéns'
{Rom. 7:14-25). But Segundo maintains that Paul also |
recognizeé another force within man called spirit or reason

(in the Greek, nous) which repreé%nts an interior motivation
to do the good, an incipient freedom {Rom. 7:22——23)'.92 Man,
however, in his natural capacity is enslaved to the flesh
and cannot carry outAthe good which he intends and wills.

It is only because of God's graée through Jesus Christ that
man is rescued from this enslavement (Rom. 7:25). Segundb
contends, therefore, tﬁit the sﬁartiqg point where God's
love finds man and rescues him is in a state of non-liberty.
It is precisely through God's self-gift that man is ledfto
freedom. For man to renouncé this gift of God is to cede
to the control of nature, to the forces of impersonality and
egotism. Segundo wri£es that this redemptive‘love of God is:

. . . a reality operative in humanity. . . . its effi-
cacy does not reside precisely in making us such and
such but seeing to it that our liberty, like artistic
inspiration, penetrates-and suffuses the imgosing wall
of forces which eeem destined to wreck it.9 I

gzlbid., p. 41. See also Segundo's work, Grace and
the Human Condition, pp. 22-23.

93Segundo, Grace and the Human Condition, p. 145.




L -Ié becomes aﬁpérégt why,F%oféggundo, man aoestpo;
have to sacrifice hig freedom by submitting to God as 7
 Someone who is exterior or a;ien to him; ;The only way th;t
man can.emerge from his Bondage to nature gnd the world and
realize his éestiny is to elect freely %ove. Man's freedom
realizes itself precisely %n the love that God has given ‘
freely to man throuéh His oﬁn self-gift. It becomes éhe
gift of God Hiﬁself--a freedom which lives in and by'lgve.94
M Prior to his ordination to the priesthood, Sequndo
had come to the conClufion tha;_gze;x_good act of man is
supernatural when genuinely perform?d in the service df
others—-that God's gift is universally operative in all

35

men. Analyzing the decretals of the_Second Synod of *

Orange of 529, which were responses to the Pelagianist and

. L -
Semi-Pelagianist contraversies of the era, he concludes that
the Church had maintained that God's gift was absolutely

essential to man if he were to practice the divine law (of

love) that brings him to God, and that man relying solely on

94Ibid., P. 75, footnote 14. This is the conclu-
sion that Berdyaev arrived at, defining man's relationship
to God as an interior relationship. There can be no oppo-
sition between human freedem and God, but on the contrary,
mutual implication. True freedom proceeds from grace. See
Segundo's work, Berdiaeff: Une Réflexion Chrétienne sur la
personne, pp. 103-9, 125.

95One of Segundo's professors of theology in the
seminary, Leopold Malevez, had led Segundo to discover the
universality of God's grace operative in all men while still
insisting on its quality as gift. See Malevez's article,
"La gratuité du surnaturel," in Nouvelle Revue Thé&glogique,
vol. 85, no. 6 {(juin 1953): 561-86.

*

)



96 - o,

- .

his own powers of free will alone, unaided by God, could

do nothing to achieve salvation.96

Segundo furthermore
maintains that what the Church had implied in this response
was that love itself was a faitbubeginning, for ail of
love's virtues were not only a preparation for the Chris-.
tian révelation but, because already performed under the
influence of Ged's gift, faith itself in its beginging
stéges.97 -He would later distinguish ‘this initiél faith
from explicit Christian faith by defining the latter as
'love in possession of its mystery;' We will consider
this more:spegifiCQlly in;the next chapter.-

For Segunéo,-thereﬁore, the realization of man's
‘freedom is not solely depeﬁdéﬁt upon man's use of free
will but“ﬁpon God's prior‘éift of self .in love which capa-
citafgs man to respond freely‘thféugh{his own gifﬁ of self.
- He defines man's freedom as the possibility of defining
himsglf in the creative work of love,98 and freedom

becomes an absolute value in itself. Because of God's

gift, man is5 enabled to journey forward from his natural

| ?65egundo, The Community Called Church, pp. 55-57.
Segundo has written no work specifically on this subject
but uses the conclusions he had reached in the seminary to
strengthen his theological reasoning regarding the close
relationship that exists between God's life or grace and
the realization of man's freedom. See also his work, Grace
and the Human Condition, pp. 46-50.

97Segundo, The Community Called Church, p. 56. For
an excellent treatment of this topic, see Harry McSorley,
Luther: Right or Wrong? (Minneapolis: Augsburg Publishing
House, 1969), pp. 117-22.

BSegundo, Grace and the Human Condition, p.”163.
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human condition to freedom. Without this gift'of God maﬂ
would be helplessly dominated and enélaved‘to the impersonal
forces of nature and the -world which act in and on him.

"But man's nature is surééésed by God's gift--a nature

which remains the same but now penetrated by free&om to the
- extent that man himself chooses love..

‘And yet, for Segundo, man can only realize his
freedom in thé'world and in nagﬁre. The Christian God calls
him to fashion a.histogy of love in the world, a history
which is unedited and not determined by God beforehand
because it is constructed in and through man's free gift of
self. Man himself mﬁst invent the road through his free
and therefore uniquely creatlve response.99 Herein lies the
profound value of man's freedom--not in the rlsk of deter-
mining his final destiny before God's summons but in
offering to God something fresh and new, a world recreated

through man's efforts of love.

c. Conclusions

To'Segundo, God not only wishes that ‘man be free
but that the realization of man's freedom represents the
very accompllshment of His love. The Christian God searches
for a unique and creative response from man which becomes
irreplaceable. Man in turn must realize his response_iﬁ a

world given to him by God, fashioning it anew through his

9Segundo, éQue es un Cristiano?,.p. 113.

2
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efforts and histqry of love. The realization of man's free-
dom in the world must, of necessity, become implicated in

the lives of others precisely because it accomplishes

- itself in and through love. And §et it is God Himself who

capacitates man to exercise that love th{Ough His prior
gift of self. The Christian God, therefore, is one who
nurtures man's freedom--a freedom mgant, in turn, to run the.
risk of adventure and;creation.

In our next chqptér we will explore Segqundo's
thpught concerning the reality of the Church as the community
of men and woﬁen who are conscious of the dimenéions of o~

love which the Christian revelation makes known. In that

exploration, we will necessarily inguire into Segundo's

'understanding of Jesus Christ himself as the particular

manifestation of God's love, the mystery of His self~giving,
to which man has always belonged and in which all his

activity has been inserted.

o



CHAPTER THREE

\

THE CHURCH: A REALITY PARTICULAR AND UNI?ERSAL

Only after having explored what he considers the
essential core.of Chrisgianity will Segundo attempt to
understand and reflect upon(the Church herself as tﬁe
community\Pf men énd women who share through faith that par-
ticular vision of God and its corresponding conception of
man which the Christian revelation makes known. We have
afieady, in the preceding chapter, alluded to the fact that
Ségundq had discovered two distinct and opposed cénceptions
of the Church opegative among committed Catholics ;n'the
gébgraphical area of the Plate Riﬁer which borders the
countries of Argentina and Uruguay.l To determine which,
if anf, of the two conéeppions of the Church was valid, ’
Segundo first turned to the Christian revelation in an
aftempt to establish criteria for making a sound judgment.
In this chapter we will explore these two different con-

ceptions of.the Church from the reflections of Segundo to

lAs the title of his book reveals, La Funcién de la
Iglesia en la Realidad Rioplatense (Montevideo: Barreiro  ~
y Ramos, 1962), Segundo's principal purpose is to eéxXamine
the role of the Church in the geographical area of the Plate
River. His reflections, however, could easily be extended
‘to the Church universal because of the breadth of their
theological reasoning.

99
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-establish the pe;specéiye;f:oh wh%éh«he will later degéibp
M';his owﬁ-ﬁheoiégical.undérstandi@g*of the ecgle?ial reali%i;
r éécdndly’we will’analyze'his-pyotht Cbnéerniﬁg the . |
dimenéions.of‘ﬁoth thé Inéarnéaional Mystery aﬂd the Churgh;.

herself. 1In the final section we will attempt to disée;n

the relationship Sequndo &onceives as existing between thél'
Church and man's salvation. > '

y e
+

1. Two .Differing Conceptions of the Church

The first conception of the ChurchVWbich Segundo
‘discerns as operative in the two countries could be labeled
fabso;utista' It is a position which understands the
Chu:ch_as possessing the only abso}ute value and function
;in human flistory.2 -Consequently, all other problems of
mankind, all other areas of life must be subordinated to
'@;$b§rship in the Church where alone salvation can be
attained and realized. Under this conception, to bélong
to éhe Church means more than just a vague, implicit faith,
for baptism is also required whereby one's entraﬁce into
", the Church is made visible and externalized. It is a
guestion, then, of becoming a member of the Church thrqugh
faith and baptism and remaining }aTIvgi\through Sacramenéal
participation and a life of Christian conduct. For thé
vast majority of mankind who find themselves outside the
visible Church, exceEtiohs are made generallf through the

o

theological justification of baptism by desire. Such cases,

21bid., p. 7.
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howevhr, are con51dered except#onal, for the nQrmal feallza—
tlon énd attalnment of salvatlon is through visible and
'actlve membershlp w1th1n the'lnstltutlonal Church. It is
{the Church, therefore, and only .the Church which saveé.

> ‘ _ - _
According to this conception, the very meaning of the
-gChurchls absolute necessity for thé.salVation of mankind
wduid befcalled into quéstion if it‘wére théught-thah men
could normally be saved outside her visible ¢0mr.nunity.3
- The loglcal consequences of thls 'absolutlst' vision
of the Church become-readlly apparent. The Church must
sonmiehow facilitate the entrance of the masses into her
institution. To Segundo, Christendom itself represents
- most pointediy the Church's attempt to do precisely thét:
to’taEg in masses of people, applying to Christian member-
ship the same mechanisms théﬁ helped secure membership in
civil society, hoping to achieve a parallel result.4 A
minimum of.requirements is established so as fo gain the
‘greatesf possible number of people. The Church’'s universal
dimension is understood in quantitative,termé, and her

activity anxiously seeks the inclusion of all those outside

her fold through baptism.

31pid., p. 9.

4Christendom and its implied conception of the Church
will be . treated more fully in chapter five of this work where
we will explore what Segundo believes is the intrinsic mi-
noritarian character of the Church. Segundo has described
in depth the Church.of Christendom in his work, La Cristiani-
dad, éUna Utopfia? 1 Los Hechos (Montevideo: Mlmeogréflca
"Luz,“ 1964) . See also his work, The Community Called
Church, trans. by John Drury (Maryknoll,‘N.Y.i Orbis Books,
1973), pp. 44-49. . -
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Aépther-imporgant consequence floﬁing froq_this
particular cohception of the Church is the separatiod of
the religious from the profane.5 It is the Church alone.
that pbssesses decisive importance for humanlty because only
she possesses absolute value in the very salvation that
she offers to mankind. The ﬁrofane and temporal history
of man itself becomes stripped 6f any decisive value unless
imbued with tﬂg supernaturai life of Christian moral con-
duct. Moreover, the valuatlon of human activity with regard
to results is replaced by the Christian valuation of. correct
intention, that is, the intention flowing from the super-
natural concerns of ﬁeriéihg eternal life.. The' Church
becomes the sphere of the sacred, and only within her
precincts do men have access to the only and absolute value
of human history; salvation.

Segundo, however, is careful to point out that this
absolutist position of the Church has apparently strong
ﬁheological foundatioﬁé".6 After all, Christ had enjoined-
his Apostles to go to the entire world and preach the good
news. Those who believe and'aré baptized would be saved
(ﬁark 16:15). This line of thought concerning the attain-
ment of salvation is found‘in other éarts of the New

Testament as well. When Paul is asked what must be done

to be saved, his reply in Acts 6:31 is faith in Jesus

5Segundo, La Funcién de la Iglesia en la Reéalidad
Rioplatense, p. 41.

®Ibid., pp. 8-9.
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" Christ, with béptism foiiowing. ‘Faith and baptism, that is,

.belopging té.the Church,‘éppea;s necessary and eésential for

salvation. To Segundo, it was undoubtedly the necessity

of the Church for salvation that ocg;sioned in eérly”
Christianltradition the difficulty voiced by men like
Celsus and Porphyry concérniﬁg the de;fin? of those who had

7

died befbre Christ. The Church had arrived on the scene

very late for humanity's salvation. And yet it was the

]

formula "outside £he Church, no salvation"” that would be
enshr;ned as the traditiona; teaching of the Church.8

| The second position or conception of the Church that
Segundo discerns in the activity of Chgistians iﬁ the éeo—
graphical area of the Plate River’might be called
frélativist.’ It is a position which maintains the relative
value of the institutional Church as possessing a functidn

which is merely one among many in society.9 The Church

- “
represents the religious element of the social realify, but
there are many elements which lead to the absolute, that is,

to salvation. Under this conception what is stressed is the

charity of men and women seeking to help their neighbor

7Juan Luis Segundo, "La Funcidén de la Iglesia," in .
Didlogo, no. 2 (febrero 1966): 5. See also, Henri de —
Lubac, Catholicism, trans., by Lancelot Sheppard (London:
Burns, Oates and Washborne, 1950), chapter 8.

SFor a relatively recent and very thorough study of
the axiom, "outside the Church, no salvation," see Jerome
Theisen, The Ultimate Church and the Promise of Salvation
(Collegeville, Minn.: St. John's University Press, 1976).

9Segundo, Funcién de la Iglesia en la Realidad
Rioplatense, p. 7.
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~concretely in .deed. THe‘relatiVist-viéw is critical of the
absolutist p051t10n because it sees in the latter a kind of
._dup11c1ty or play acting Wthh does not take the terrestrlal
history of man seriously. Rather than stressing the super-
natural intentions of men, the relativist positibn‘empha—
‘sizes the actual efficacy of man's activity in serving the
needs and.alleviating the injustices sufﬁeréd by others.
The decisive element in history, thefefore,“is that men
practice charity and respond in diverse ways to the given
needs of sociéty. The Church represénts the problems and.
solutions of only one sector of the social réality.

To Segundo, this second conception of the Church
tends-to view the témporal and secular affairs of men as
autonomous.10 Within this position, in fact, the institu-
tional Church is often vie@ed as a stumbling block impediné
dialogue and the transformétion of the social order.. It
frankly questions the need a?d importance of the institutional
Church, for the decisive reality is that Chriét's charity
be practiced and that Christiané fully participate in the
temporal history of men without being unduly constrained by
Church leaders or the ecclesial community itself.

According to the relativist position, therefore, the
institutional Church does not possess the decisive impor-
tance for mankind that the first conception affords her. 1In
fact, her very existence becomes gquestioned. Those who

believe in Christ are simply called to humanize the

1015ia., p. 58.
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structures and life of society through their efforts of
love and servi;e'and join their - -fellow .men wherever similar
efforts are being reélized. .The emphasis is no lOngé:

upon winning over converts.for Ch;ist,by.éxtending the
membership of the Church ;hrough baptism. All public and
social pressure to gain the masses' enﬁrance into the

Church is renounced. Salvation is not confined to- the
. + ' .

P

institutional Church, and consequently there is no prgésiqg

anxiety to gain the allegiance of the vast numbers who find

_theﬁselves living outéide_of her boundaries.

& t
Segundo, moreover;'wil; point ouﬁ another line of

tﬁbught found in the gospels that seems to offer justifi-
cation for relativizing the importance of the institutional

11 Christ speaks to his*disciples concerning the

Churcﬁ}
final judgment of God and the criterion by which God is to
render His verdict: the cparity'offered and practiced to -
the hungry, thirsty, alone, and mistreated (Matthéw 25?31—41).
And Christ's language implies that such dharity ﬁérits God
Himself as a fair recompense. Here there is no mention of

faith, baptism or, for that matter, the' Church herseif: all

appear to be judged by one criterion, the actual pfactice

4

. 0of charity toward the needy.  As we have already seen in the

previous chapter, to Segundd,‘the writings of John appear to
give the same importanee to love.
Segundo, however, recognizes that these two distinct

. ~.
and seemingly opposed conceptions of the Church are.

Mipia., p. 31, )
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frequently found mixed together in the liveg of committed *

e,

Christians and often are a.source of conflict for them in

regard to their allegiance both to the world and' to the
Church herself. It is a conflict he'belieVQS that Teilhard

de Chardin has described rather well and succinctly in his

L]
Divine Milieu.>? The first conception of the Church posits

the ecclesial institution as thelcarrier of absolute wvalue
and as posséésing the only decisive significance for man and
his history. The second conception conceives man's real
efférts of love as absolute and leading him to salvation.
The.ecclesial_institutién is seen as secondary and its
decisive importance for mankind questioned.

- And yvet it is Segundo's contention that theée two
criteria for salvation, belonging to the Church through
faith .and baptism and effective love, do not contradicf one

another because they both proceed from the same Christ.13

lzIbid., p. l1. T"Depending on the greater or less
vitality of the .nature of the individual, this conflict is
in danger of finding its solution in one of the following
ways: - either the Christian will repress his taste for the
tangible and force himself to confine his taste to purely
religious objects, and. he will try to live in a world that
he has divinized by banishing the largest possible number of
earthly objects; or else, harassed by that inward conflict
which hampers him, he will dismiss the evangelical counsels
and decide to lead what seems to him a complete and human
life; or else, again, and this is the most usual case, he
will give up any attempt to make sense of his situation; he
will never belong wholly to God nor wholly to things;-
incomplete in his own eyes, and insecure in the eyes of his
fellows, he will gradually acquiesce in a double life."
Teilhard de Chardin, The Divine Milieu, trans. by Norman

‘Denny (New York: Harper and Row, 1965), p. 52.

13Segundo, Funcién de la Igiesia en la Realidad
Rioplatense, p. 44. '
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But if they together are not contradlctory, it Wlll ‘be in-
'cumbent upon hlm to show the neceSSLty and 51gn1f1cance of

' the Church to what he has prev1ously descrlbed as the ‘
-essentlal core of Qhrlst;aplty-mauthentlc love. To Segundo,
“it is precisely the universal perspective on salvation--
charity operatiﬁé in the hearts-of éll men--that.clears‘the
- way for understandih thelsigniﬁicance and necessity of

the Church for mankind.14 In doing so, he will‘try-to

show the weaknesses of the two conceptions of the Church
uthat we have just described while retalnlng the 1mportance
of both crlterla for salvation.

Segundo will proceed by first discérning what he

. ‘ .
considers to be the dimensions of the Incarnational Mystery

of Jesus Christ himself, believing that the Church is best
defined as the expression of that very mystery. He will

.then seek to clarify and define the Church's own dimensions

in relationship to her socurce and founder. He treaﬁs these

i'aspects most specifically in his book, The Community Called
Church.15 We will, however, be making references to what

Segundo had written before .and after this publication both
to clarify and at times to show the development of his

thought.

l-tlsegundo,, The Community Called Church, p. 3.

15See footnote 48 of chapter two of this work for

a clarification of this book.
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2. The Dimensions of the’
Incarnational Mystery .

We have alreadffgiplored Segundé's unéerstandiné of
Christianity as the Yeligion of authentic ;ove. In Chris-
tiahity, salvation is given to those, with or wifﬁout'
reference to Christ, who have loved c¢oncretely éheiﬁ sroﬂ
thers.%ﬁ Becahse of the decisive importance of love for
salvation, Segundo is led to formulate a crucial question&
how could Christ come so belatedly to mankind and be its”

only Savior.if he did not essentially modify man's possibi-
_ 17 .

[

lities. for salvation?

to the writings of Paul whom he believés describes Christ's

work not only as redemption or salvation but the revelation

. \
of redemption as well. f .

Y ,

_Segundo contends that for Paul it was - through
; ) N

Christ that God's gift or grace was operating from
the beginning of. time, but a gift only revealed through

18 It is

Christ's appearance in the flesh (II Tim. 1:9-10).
fof tﬁis_reason, Segundo maintains, that Paul can describe
Christ's coming and revelation in the flesh also as know-
ledge oftGod's hidden plan or éurpose for humanity. (Eph.

1:1-10, 3:;—21).19 . In this way, tﬁroﬁgh the Incarnation,

16gee chapter two, p. 83 of this work.
17éegundo, The Community Called Churéh, p. 2.

18Juan Luis Segundo, ¢Que es un Cristiano?
(Montevideo: Mosca Hnos., 1971), p. 103.

lgSegundo, The Community Called Church, pp. 28-29.

Searching for an answern, ‘he turns

-
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" . Jesus Christ makes man's supreme calling clear and reveals

that man. is borne b& the love of God, a love-ﬁhich calls
man into adoptive sonship and which is the medium throuéh
‘thch the unity of everything is achieved. But even before
his_appeargnce\in the flesh, it was througq Christ that

God's gift was operating within humanity. Segundo writes:

Through Christ, God gave every man the possibility of
loving others, and he joined all men and every indi-
vidual in solidarity. He thus put love in everyone's
hands as. the divine instrument of salvation. This
possibility is as vast and ds ancient as humanity it-
self. Through Christ it reaches all men.

¥

To Segundo, consequently;, the Incarnation of Christ

makes knows_.and reveals a universal mystery--God loving and

1

operating in'humdhity from beginning to end. Through'Jesus
Christ the 'instrument' at work in God's actiéity with
humanity is revealed. Segundo writes concerning the

Incarnation: . oo

God opened up the mystery of his being to us in order -
to show ‘us a total and intimate collaboration in a .
history of love that is our own history.2l

.
- T

Conseguently, Segundo maintains that Jesus Christ teaches

man what already is the reality to which he belongs and in

-

* 201pia., p. 11.

. 21Juan Luis -Segundo, Qur Idea of -God, trans. by
,John Drury -(Maryknoll, N.Y.: Orbis Books, 1974) , pp. 63~
“ 66. Here Segundo is—reflecting upon the manner in which

the God who is Love presents Himself to us, as.a community
of thr'ee persons whose absolute unity of being flows from
the complete and perfect love they share with one another.

- -Segundo considers that the divine society of three persons

is God's personal history, freely revealed to man.
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which man and all his activity is inserted. ,
Segundo, however, is careful_te point odt the pe;ti-
cularity and unlqueness of the Incarnational Event, for .
with the Son s becoming man, the’ 1naugurat10n of the era of
the fulfllment of .God's plan is establlshed. Christ joins
himself in 1nt1mate solidarity with human life and human
realities. 'He‘links'his divine destiny with the destiny of
all-his brothers, however lowly they.may be. He accepts
all the limitations which‘histerical experience imposes g@%
any:man-—the limitations ef being born within a particular’
race of a given country in a given.moment of time. Segundo
expresses the Inéarnational Event as the fullest interior-
ization of God within human histbry.23 In this way he’
believes that in Jesus Christ is realized the fullness of
the covenant--the closest proximity of God who becomes both
one_with'mankihd and one of mankind. - Through the Incarnation
God inserts Himself in history without any reservations and -
directs His love td all without any trace of egotism.
Moreover, Segundo believes that the particularity
of the Inéarnational Event can only be understoodffhlly as
the intimate solldarlty that God establishes between Himself
and einful hﬁmanity.?q It is only through the Easchal
mystery tha£ the intrinsic dimensiohs of God's love are made

known to men. Segundo contends that through this mystery

22Segundo, The Community Called Church, p. 13.

23Segundo, our Idea of God, pp. 26-27.

24Segundo, The Communlty Called Church, pp» l14- 15.
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Goa becomes lové“forfmankind to the point wheré He suffers
and dies, giving up -His very life for men.‘_j'5 -And yet in
:that)act of giviﬁg-up His life:EE revealed £he very power
6f léagifver all the corrupéible forces of siﬂ; including
death. It is Christ's resurrection which réveals.that
the ultimate.results of all men'é efforts of love are sure,;-
that none of their labors of love is ever lost in the very
history of love they share with'God.27 To Segundo, it is

" consequently the péschal mystery of the Incarnational

Event which reveals to men the depth of God's love and the
power of His life.

Segundo, therefore, considers that the Incarnation
possesses two dimensions, one universal, the other particu-
lar; On the wuniversal plane, Christ's ré&emptive work
operates from the béginning of humanity to its end. Through

- Christ God has always been involved with human history,

‘collaborating with men in their history of love. On the

)

231pid., pp. 25-26.

26Segundo_considers sin as the denial of man's _
destiny, which is full participation in God's life. Ibid.,
pp. 14-15. In another work, he describes the reality of sin
from an evolutionary perspective, stating that sin, unlike
iove, is the facile, percipitate synthesis of.elements
focused around oneself, a.ceding to egotism, ease, and sim-
plicity--the form entropy (the negative, structural tendency
of the evolutionary process, which seeks the most simple
and immediate of syntheses) takes on the human scale. See
Juan Luis Segundo, Evolution and Guilt, trans. by John
Drury (Maryknoll, N.Y.: Orbis Books, 1374}, pp. 21-27,
104-113. ; o

, 27Segundouwill analyze in another work how the
Christian sacraments celebrate the assurance of love's vic-
tory over all types of death. See Juan Luis Segundo, The
Sacraments Today, trans. by John Drury (Maryknoll, N.Y.:

- Orbis Books, 1971), pp. 68-74.
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particular plane, knowledge of God's plan and activity is
at work from the time the Son came into human history as one
of mankind. |

The situating of Christ's redemptive work at the
beginning of time‘will take on added significance for
Segupdo'whén he attempts to explain the Incarnation'in more

evolutionary and less immobilist terms-.-28

The immobilist
perspéétive stresses the absolute importance of the his-
torical moment of Jesus Christ's life and death, which
represents a decisive happening at a specific time in
history. Abcording to Segundo, a more evolutionary per-
spective, while not denying the decisive importance of the
historical life and death of Jesus Christ, views his
redemptive work univeréally from the beginning of man's
genesis. Furthermore, to him it is a perspective which
understands the entire universe in its pre-hﬁman history as.

already being directed by the redemptive force of Christ,

for all of created reality was made for Christ (Col. 1:15-

; 2

17).2°
Christ the Redeemer is the decisive force which

leads the universe to its hominized stage and capacity for

having direct relations with God through love, thus making

it possible for the Incarnation itself to be realized.30

28Segundo, Evolution and Guilt, pp. 27-30.

QgIbid.,/b. 83. We will explore Segundo's evolu-~
tionary perspective on redemption in chapter five when we
discuss the minoritarian character of the church. °

3OIbid., p. 83, see especially footnote 14, p. 85.
For Segundo, right from the start the entire universe was
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We will now turn to Segundo's theological under-,

 standing of the particular and universal dimensions of the

’ -

Church. Only after having considered the' dimensions of

Christ's‘Incarnation in human history will Segundo exXplore

the Church's own dimensions, for the Church simply cannot
be understdod apart from her source and foundatidn. o

3. The Church: A Reality Particular
' and Universal

For Segundo, thé Chhrch's own dimensions must in
"fact reflect those of God's Incarnationai reality, Jesus
Christ, whose m;steryishe expresses and signifies.31 The
pa;ticular and univéréal dimensions of Jesus Christ must
be hers as well. Seéundo'conténds that the limitations of
the Church as a particular reality are the result of her
very incarnat@on in human histofy. She was born'at‘a spe-
cific moment of time. And by that ver& fact, perhaps.a
million yeérs of human existence remain outside her reachf
She appeared as a dissiéent offéhoot of &udaism-—as a very
small collectivity apd group. She would never in her long
histbry encompass all of humanity within hér frontiers.
In f'au-:t.L huminity appears to have overflowed her at every

turn. To Segundo; the Church as a particular reality in.

journeying toward Emmanuel, toward God identified in inti-
mate solidarity with man's history and reality. 1In this he
reflects the Duns Scotus school which interprets the Incar-
national Event as not solely for the purpose of rectifying

a sinful order.

31Segund_o, The Community Called Church, p. 4.
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historyais'nedessarilyvlimited by the very fact of God's

own Incarnation. He writes:

God who voluntarily set limits on himself in the
Incarnation, also voluntarily set limits on his
Church when he put flesh and bones on her: i.e.,
when he planted her in . human history. . .

Christ himself limited the Church forever.32

¢

And vet for Segundo, the pértiéﬁlar characteristic
of the Church which distinguishes-her from the rest of.
humanity is that in her Christ's redemptive work, operative
in the hegrts qf all men, acquires its matﬁfity in principle
by becoming a conscioug reality. He writes: "The Church

as a particular reality is the é;nscious and visible sign
of the presencé of Christ the Savior in the heart of each

33

- human,K being." The revelation of Christ illumined men

about the manner of following with greater\conscience the
authentic road to salvation which all huﬁanity must follow.
To Segdndo,-the Church b;comes that portion of hum&nity
which knows the redemptive mystery that is being worked out
in evéfy human life and in all of humanity together.34
Christiané who comprise the ecclesial community are people
who know-thedmystery of love, its origin, its object and
-purpose, and they know the redemptive mystery‘through their

faith in Jesus Christ and through the celebration of their

321pid., p. 5.

331pid., p. 15.

341pia., p. 32. @
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_ faitﬁﬂin sacrament where the mystery is explainéd'and‘sig—
nified. In other words, for Segundo, the Church, as a .
par?icular reality; lives the redemptive mystéry in the

-, realm Qf.faith and sacraments.A35 To him it is the latter
which define the Churth in .her particularity and distinguish
her from the rest of humanity.

Segundo éontends that in the realm of faith, the
.Church combines man's potentialities for love with the
actual possession of love's mystery.36 Through faith in
Christ thelecclesial community knows God has a plan of-sal—
vatioﬁ for humanity and the instrument through which this
pPlan is realized. To believe in Christ is the al accep-

“tance of this plan, of making charlty the supreme law. 37
Chrlstlan faith is love lived in pPossession of its mystery,
thé&\ls, love brought to awareness concerning its origin,

. object, and purpose. Such faith gives refiective’cohscious—
ness to that which before was only spontaneous or unreflec-
tive.‘ ' Segundo writes: " . . . the Church is the conscious~
ness of humanity as it were. She is humanity arriving at
full awareness of what is taking place in it."38 To him,
therefore, it is precisely God's Hidden wisdom, His secret -

purpose framed from the very beginning of time and revealed

in Jesus Christ (I Cor. 2:6~12) which the Church possesses

331bid., p. 25.

301pid., p. 32.

371bia., p. 29.

EL pp. 29-30.
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through faith,‘allowing?her toéknow what God has done and
is doiné with humanity as well és humanity's uiﬁimate

goal and déstiny. And because the Church believes in.
Christ's reﬁelation, she knows wheré love-comes from and
where it goes and the demands of authentié love. She does
.hot know everything but does poésess through her conscious
acéeptance of Christ the absolute value, the meaning, and
‘fipality of history.>>

To Seéundo, therefore, the Church is called to
practiée love with reflective awareness, for she knows
love's meaning and significance. Moreoveér, he believes that
the sacraments allow the ecclesial community to do just
that: to reflect on -love's mystery in diverse circumstances
of life, for through sacramental celebration the redemptive
love ofréhrist reaches men in a conscious way through sign
which e#plains'and permits a reflective understanding of

40 He contends that redemptive

love's intrinsic dimensions.
love is not complete on the level of the ecclesial community
so lohg as it is not united with iﬁs sign, that'is, so long
as it is npot lived out in its signification. Segundo

writes:

39Segundo, Funcién de la Iglesia en la Realidad
Rioplatense, p. 49.

0SegundO; ¢Que es un Cristiano?, p. 108. Segundo
will discuss the paschal mystery which all authentic love
embraces in his reflections on the sacraments themselves.
See footnote 27 of this chapter for further references.
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. . . sacrament not only confers grace on the Chris-

tian but also signifies it: it lets us Know it. 1In

essence and mission, the Christian is he who knows,

he who is acquainted with the hidden reality of God's

gift which passes our way without men knowing it.41
To Segundo, therefore, in the ecclesial community God's
redemptive love is given and celebrated with explication, .
and for this reason her members can live love more con-
sciously.

Moreover, for Segundo, it is the sacraments which
build and fashion the ecclesial community. He contends that
redemptive love leads men into communion and solidarity
and, when that love is explained and signified for men, it
cannot be apart from the ecclesial community itself.
Sequndo writes in his own book on sacraments,

. . . thus the fact that God wills to give grace
_through the sacraments means nothing else but that
he intends to give his grace as the grace "of the

Church": i.e., as a grace which fashions a Church
in the service of the rest of the human community.42

»

<
To know Christ's redemptive love implies sharing and

communione«and, for Segundo, a community which is conscious
of the redemptive mystery needs signs which continually
fashion and question it, imbuing it with an ever dgreater
awareness of the dimensions of love revealed in Christ.
'Segundo writes: "Through them (the sacraments) God grants

and signifies to the Church the grace which is to constitute

41Segundo, The Community Called Chuxch, p. 3I.

428egundo, The Sacraments Today, p. 50.
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it truly as such within the vast human community.“43
In summary we can say, therefore, that for Segdhdé
the Church as a particuléf reality is best described as thé

community of faith and sacraments, for to him the latter

are the expression of the redemﬁtive mystery of God revealed

"to men. It is because of faith and the sacraments that the

Church possesses the ‘secret of;what is taking place in
human history, and understands through them, as-it were, the
actual stakes that are being played out in the events of
the world of men. Through faith in Christ she knows the
glﬁt of God Himself' operative in the hearts of all men and
the ultimate purpose and destiny of men in responding to
that gift. .Through the sacraments God's gift is bestowé&
with significance and explained so as to shape that portion
of humanity already united by their awareness. of the mystery
of love into a deeper and continual communal awareﬁess of
Christ's redemption. )
But to Sequndo, the Church, being the expression of
the Incarnational Mystery, possesses a universal dimension
as well. fﬂnd for him her universality is rooted in thé
existence of a divine salvation plan that is common to all
humanity.44' He contends that the Church as a particular

reality cannot be opposed to the rest of humanitv which

finds itself outside. her frontiers because she kﬁows that

God's gift is operative in all ien. Citing a text from an’

431pia., p. s4.

14Segundo,AThe Community Called Church, p. 8.
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articlte written by a Latin American theologiaQ;‘Segundo
writes: : e

o

The Church and the world are no ¢ wholly distinct
realities that confront each other.and thereby come
into conflict. Instead they are two distinct as-
pects of an indivisible unity. The Church is the
conscious awareness and visible presence of the gift
which God 'makes of himself to a world open to the.
plenitude of his communication.

I+ is because the redemptive mystery of love is operative in
all men and all men must travel the same road to salvation
(through authentic love), the Church in her particular

‘"dimension, to Seguhdo, must embrace the dimensions of
. ﬁ *

humanity itself. She is the reflective awareness of the

.redemptlve reality of love given to all. He contends that

the Church, the community of- falth and the sacraments,

4
becomes to the cosmic community of God's people what the

sacraments themselves are to the reality they signify and

convey.4§ In other words, to Segundo humanity itself is

the cosmic éhurch, the great Church in which God is
collaborating with His self-gift. The small Church, the
community of faith and the sacraments, located within the
great Church, is the explanation and awareness of.His_gift.

*

She becomes the conscious sign of what passes man's way in
“e : \ ‘ ]

an unreflected, spontaneous manner.

-

4SIbi_d., p. 927. The citation of Segundo is taken
from Ricardo Cetrulo, "El Concilio ¢libera a la Iglesia de
equivocos?" in Didlogo, no. 6 (octubre 1966), p. 1.

46

Segundo, The Community Called Church, p. 54.
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Segundo, however, will not maintain that this great

" or cosmic Church is invisible. Similar to Karl Rahner's

oﬁn view,:he.beiieves that the only Church of Christ is
the v151ble Church through which all men are saved, for all
authentlc love has visible dlmen51ons whlch are, in fact,

"the-dlmenSIOns_of the one Church. He writes: :

- - o | i
All who are saved are .saved through the visible
Church. What occurs is that some do not know~
that the visible reality they are constructing
is called the Church of Christ. Some are ignor-
ant of the fact that -this people, united more

- by visible and tangible charity ({(of which St. |
John speaks), are, after coming to the awareness

of their name, the People of God, the Church of
Christ.47

In this way, Segundo believes that two dimensions are united
in the one visible Church of Chriét,. on the one hand, there
is the small Church,48 a community limited in time, space,

and number, and on the.othef, the great Church;49

47Segundo, La Funcién de la Iglesia en la Realidad.
Rioplatense, p. 47. "Todos los que se salvan se salvan por
1a Iglesia visible. Lo que ocurre es que algunos no saben
que la realidad visible que estan construyendo se llama la
Igle51a de Cristo. Algunos ignoran que ese pueblo humano
mis unido por la caridad visible y tangible es cuando se.
vuelve consciente de su proprio nombre, el Pueblo de Dios,
la Iglesia de Cristo." For Karl Rahner's understdanding of
the one visible Church of Christ, see "Membership in the
Church," inm Theological Investigations, Vol. II, trans. by
Cornelius Ernst et al (Baltimore: Helicon Press, 1964), pp.

" . 1-88.

- 48Segundo will prefer to use the words 'ecclesial
community' to de51gnate the reality of the small Church
‘because the term will sum up better for him the contribution
she makes  toward human society. See Segundo, Our Idea of
God, p. 8l.

49Segundo will often call the cosmic or great Church

'the People of God,' although he is conscious that at times
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co-extensive with -humanity itself, which.is united to tﬁe\

fqrmer'becauée both must achieve salvation through the same

. instrument, authentic love, which in turn is made possible

by'God's-self-gift to all. -

But if Ehese two dimensions are united in the one
Church of Christ, thgre Will, for Segundo, always Femain a
certain teﬁsion between them. The sméll Cﬁurch; Br.the

ecclesial community, possesses_;hrough the revelation of -

-

Christ the déépest awarenéss of that whicﬁ.constitutgs the
intimate unity of Aankinﬁ and, as we shall see in the
following chapter,'represents a leavenifoE all. Her mission,
to Segundo, will not be'to convert humanity itself inty | ;
leaven but to nourish it and raise it. And.it will be
precisely in éhat mission'where tension will surface.
Segqundo will once again empléy evolutionary terms
to describe the two dimensions of the Chu;;;\that we have
just discusséd. He believes that Teilhard de Chardin's
phrase describing the Church in her particular dime;sion.is
especially apt: "the reflec%ivgly christified portion of

'50

the universei" It is a phrase that Segundo'n;mself

in popular usage this expression refers to the Church in her
particular dimensions. See Segundo, The Community Called ..
Church, p. 23, footnote fives

50Juan Luis Sequndo, De La Sociedad a la Teologia -
(Buenos Aires: Carlos Lohlé&, 1970), p. 157. This article,
"La Iglesia en la Evolucién de un Continente," is the only
extensive one that Segundo has written concerning the Church
from the perspective of evolution, although he will make use
of it in his other writdings, e.g., The Community Called
Church, pp. 120~24. 1In this article, he quite often uses
references from hitherto unedited texts of Teilhard found
in Emile Rideau, La Pensée du P&re Teilhard de Chardin
(Paris: Ed. du Seuil, 1965). The phrase, "reflectively
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‘considers to be in'sdbstantial'accordance with, but inde-
pendent from, his own reflections on the Church gleaned from .

the data of Revelation.51 To Segundo, what distinguishes

the Church is not that the redemptive mystery is belng .
!; >
effected ondy' in her, but that in her it becomes a reflec~

tive reallty as well. Moreover, reflectlng the thought of

! Tellhard, he contends that the entlre universe also parti-

cipates in and is directed by the redemptxve force of God' s,

~

love. Segundo writes:

. . . the whole universe is christified from the be-
ginning, since, in the end, it will be recapitulated
oy Christ. : :

. . » . - . . - - - - L] . - - - - - L] - - » - - -

If the whole. universé is christified from its begin-
ning, the law which rules it, no matter how invisible
it appears in its origin, must be the same principle
of Christ's life, that is, love, charity, which is

- "not -just, a secandary result superimposed on the
creative process, but its operatlve element and fun-
damental dynamism."52 _ | .

{

chrlstlfled portlon of the ﬁnlverse, W is taken from Rldeau 5 -
work, p. 498, in.which Rideau is c1t1ng -an unedited article
written by Tellhard "Comment je vois" (1948).

51Segundo, De la Soc1edad a_ la Teologia, p. 160.

52Ib:;d., p. 158. " . . . el universo estd cris-
tificado desde el comienzo, .ya gue en su termino, ‘serd
recapitulado por. Cristo. . . .,5i todo,el universo estd

. desde el comienzo cristificado, la 1 y que lo rige, por méas

invisiblemente dque actiie en los orlg‘nes, tiene que ser el
principio mismo de la vida)de Cristo, es decir, el amor, la
" caridad, que no es "solamente un €fecto secundario super-
anadido al proceso creador, sino el factor operante y el
dinamismo fundamental." The text that Segundo is quoting
within this citatioh- is from the hitherto unedited article

- by Chardin, "Introduction au Christianisme," (1942) in

Rideau, La Pensée du:P8&re Teilhard de Chardin, p. 370.

ﬁ‘ﬂ
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The conclu51ons of Tellhard Segundo-feels, comple-_
ment his own theologlcal understandlng of the Church s
partlcnlar dimensions. ' The eccles1al communlty represents

another stage of the evolutionary spiral whlch ‘has ascended

N\

i from matter to llfe, from life to sensation, from sensation

to consc1ousness. To thlS consciousness is added the
deflnltlve stage whlch the' Church as a particular reality
represents: the stage of reflective ‘love. The Churdh, as

it were, balances and completes the fourth stage. The

w—r

L

life of Christ, once latent in the evolutlonary advance,

o

becomes reflective in the Church through Chrlst s revelatlon.

It is for this reason that the ecclesmal community becomes

the reflectlvely christified portion of the universe which

- Teilhard has described~as the "community_of superabundant

4

33 Segundo translates this super-

awareness and charity."
abundance as the life of the ecclesial communi ty itself,
that is, love reaching the awareness of its mystery.54

Once again humanity and the ecclesial community are

seen as not separated from one another but deeply united

_through the very redemptive force of Christ which pervades

both. But it is the ecclesial community that signifies and'ﬁ

-reveals the reality and dimensions of that force and that -

bears at the same time a dec151ve reference to the past

for the Church, as a partlcular reallty, is the reflective

53Segundo, De la Sociedad a la Teologia, p. 157.

54Segundb, The  Community Called Church, p. 121.
-"1[:‘
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awareness of the unity of the entire universe, of its .,

’

‘origin and destiny.

4. The Church and the Means of Salvation

Segundo believes that the ecclesial,dbmmunity'of

+

faith and sacraments 1is not meant to limit or restrict

God's redemptive activity in the world.55

Membership in
this community should not be interpreted as some restrictive
condition imposed by God which in turn‘confers the privilege
of redemption. The Chugch, in her particﬁlar dimehsion,
could not.have been foundgd to make more difficult salva-
tion. He again turns to the writings of Paul and‘uées
Paul's own logic which stresses that thé promise of God's
gift of salvation to Abraham was unconditional and thét He
could not have gone back on thié‘gromise’by.impbsing later

» .

restrictions to fis gift through the'La:FEiven to Moses

(Gal. 3:17—18).56 Segundo reasons{, in similar manner,

with regard to the ecclesial community. It could not have
been created to impose a condition on God's unceonditional

promise of salvation--a salvation which became fully

revealed in Jesus Christ. He writes:

>S1pid., pp. 73-76. /

-

56Segundo, La Fyncién de la IgleSia en la Realidad
Rioplatense, p. 44. 7 E

o

»
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It could not be .one condition more, an obstacle for
those who authentic and spontaneous love was saving.
It has to be a help to thlS love, a help to thls,
salvation.

To Segundo, the ecclesial community must be destined

“\ -‘l‘-—-q

to help the common reality of all men (love) through a more

profound and certain awareness of love's mystery, orienta-

tion, and destipy.58 Moreover, he maintains that since all

~

men must follow the same road leading to salvation, that

is, through authentic love, there must exist an equality of

subjective possibilities for all men with regard to salva-
59 Each_human being will ultimately have to decide to
embrace the venture of self-giving. Segundo considers that
the objective édvaﬂtage for membérs of the ecclesial
community‘is that the mystery of God's love is elevated to
their conséigusness——likened, he believes, to what Paul
states concernlng the revelation of God s Law to the Jews,
which in that case,{;owever, brought the consciousness of
sin (Rom. 3;20).

And yet to Segundo, membership in the ecclesial

community is necessary for those who understand and accept

5—"Ibid., p. 45. "No puede ser una condicién més, un
obstédculo para agquellos a quienes salvaba un amor verdadero
y esponténeo. Tiene que ser una,ayuda para ese amor, una
ayuda para la salvacién."

581n our next chapter, we will explore the manner
in which Segundo envisages this help.

SQSegundo, The Community Called Church, pp..42-43.

60rpia., p. 42.
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that which it signifies.61 If men do accept in faith that
-the ecclesial community does possess the true awareness of
this movement of love in which all humanity participates,
they then could not seriously seek love end at the same
time'reject the consciousness of love's-reality which the
Church signifies. The ecclesial community is, therefore,
to Segundo necessary for: them, not because manklnd is
nothing wmthout it, nor because it is a community whlch
pPossesses an exclu51ve efflcacy for salvatlon s realization
through a different road marked by prescrlptions of ritual
and dogma. It is necessary for them grecisely because of
their acceptance throuéh faith of the£ deeper awareness of
love which the small Church signifies and reveals,

Segundo, moreover, believes that because the Church
as a particular reality is in%imately joined to that uni-
versal dynamism of love operative ie all men, the formula‘
"outside the Church, no salvation" should not be cause for
surprise.62 It is precisely'the small éhurch which calls
men to participate in that very universal‘movement that is,
to part1c1pate in her llfe, for all authentic love 1s the
life of the small Church as wéll In this he concurs with

Karl Rahner's own appreciation and understending of this

61Segundo, iQue es un Crlstlano°, p. 110.
62

Ibid.
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dogmatic formula.63 Segundo writé%: "It is the sincere
participation in that road of solidarity which saves . . .
but the Church precisely issues her call to that, to parti-
cipate }n'her life.“64

For Segundo, the small Church caﬁ easily enslave
méﬁ if she does not recognize that it‘ié not maﬁ's mere
passive submission to her structures or laws which saves.
The latter can indeed often be viewed as "being imposed by
God independent of man himself.as a superior force guar-
anteeing man's salvation if he will only submit. But as we
have previously seen in chapter two, to Segundo, God's
relationship to man is not extrinsic, defined by law or
structure, but rather defines itsglf as a love freely given
and searching for a free response.65 All of the universe

is man's and can never be posited as a superior force to his

creative. freedom.

' - " 5, Conclusions

Segundo has attempted to define the particular and

universal dimensions of the Church. His initial preoccupation

63Rahner, "Membership in the Church," pp. 1-88. It
is Rahner's contention that the life of the Church is, in
fact, Christ's Spirit, be it a conscious reality or not on
the part of those who participate in it.

4Segundo, éQue es un Cristiano?, p. 110. "Es la
participacidén sincera en ese camino de’ solidaridad lo que
salva . . . pero la Iglesia llama justamente a eso, partici-
par de su vida." :
65

See chapter two of this work, pp. 86-97,
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was»td determine whethér the twd conceptions of the Chﬁrch'
operative in the geographical area of the Plate.River, |
bordering the countriés of Argentiha and Uruguay, are in*
fact totally_opposed'or whether one is more in accord with
Christian revel?tion. _Certéinly the absolutist conception
which éees membership in the institutional Church as the
normal means of salvation has been seriously called into
qﬁestionmby ﬁim. The redemptive mystery is operative in all
men, and the Church ‘cannot be a restrictive condition to
that salvation. Furthermore, the one Church of Christ
envelops the entire world of men and contains within it the
ecclesial community which is the conscious sign and aware-
ness of the very reality of the redemptive mystery, ex-
plaining and signifying it. But Seguﬁdo has still Eo show.
the necessity of the institutional Church for humanity.
That.is precisely the gquestion raised byrthe relativist
position. Does the ecclesial community, possessing an
awareness of love's mystery, constitute something critical
for man's salvation? Does éhristian love--a love reflec-
tive of itself through belief in the revelation of Christ--
havé a decisive function to play in the world of men which
has already been christified and invaded by God's self-
gift? That is the question we wish to explore with Juan
Segundo in our next chapter when we deal with his own under-

standing of the Church's mission.



CHAPTER FOUR

THE MISSION OF THE CHURCH

In this chapter we will explore with Segundo what
he considers to be the Church'sl function within humanity
itself. He wishes to discern the relationship that exists
between the community of those who know the mystery of love
through faith and the sacraments and those who practice
this love without yet possessing awareness of its redemptive
reality and dimensibns. He questions whether it is, after
all, an exaggeration to attribute £o theuécciesial community
a decisive, saving importance for mankind if men can achieve
salvation by the very practipe of love itself.2 In other
words, what concretely makes iF S0 important for humanity
that God's love become a conscious, explicit, and reflective
reality through the Christian community? After seeking an
answer to this question, Segundo will define his own con-
ception of the Church's function or mission within human

history, and by clarifying her mission, he will at the same

-

lWe will use the word 'Church' in this chapter to
refer to the ecclesial community of ‘faith and the sacraments,
the Church as a particular reality. )

2Juan Luis Segundo, The Community Called Church,
trans. by John Drury (Maryknoll, N.Y.: Orbis Books, 1973),.
p. 52. .

- 129
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a
time give greater expression to what he considers to be the

essential characteristic of the ecclesial community
itself—-its-value-as sign of salvation for the rest of
humanity. It é&ll be through her sign-bearing function that
the Church, to.Segundo, will most pointedly express her

need for and depenéenée upén the world of men.

In this chapter we will explore, therefore, the
manner in which Segundo defines the Church's mission in the
world. We are here concerned, however, only with what the
proper mission of the Church is according to Segundo. 1In a
later chapter we shall reflect upon how he conceives the
Church as accomplishing her mission in the world. We have
divided this present section of our study into three parts.
First we shall examine Segundo's thought concerning the
necessity of the Church for humanity. We will then analyze
his.concéption of the Church's function within humanity and
the world itself. Ana thirdly we shall attempt to discern
the Church's need in turn for the world, which her very
mission, to Segundo, implies.

1. The Necessity of the Church
for Humanity

Segundec dedicates no one single work to the specific
problem concerning the necessity or value of the Church for
humanity. He, however, initiates his reflections upon this

topic in one of his first published works, Funcién de la
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-Iglesia en la Realidad ﬁloplétense,3 Qhe&e he seeks to

answer, as we have alffgdy noted, the relativist position
concerning the value of the institutional‘Church for man's
salvation and life. It is a position théh questioned the
necessity of the Church for humanity. Segundo,'howevef!
will reflect upon this question in. several later writings
and clarify and expand upon the initial responée he offers
in the publication cited above. We will attempt to discern,
;herefore; the unfolding of his reflections as they relate
to th¥s particular facet of our study.

Since, to Segundo, the Church is aware of the re-
demptive dimensions of love, she is also conscipus of the
total meaning of all of human history, of its absolute,
saving significance. She knows the secret and destiny of
the universe, that all of credted reality is to be recapi-

tulated in Christ through love. It is precisely this con-

sciousness of historyﬂs meaning and destiny which the Church

. offers to humanity.4 Segundo believes, however, that to

form man's conscience with regard to the reality and dimen—>
sions of love's mystery is not merely one function or value
among others because the object of that consciousness is
the only and absolute value of life itself. Thraugh the
Church, humanity is offered something decisively important

concerning its reality and destiny: God's plan of salvation

3Juan Luis Segundo, Funcién de la Iglesia en la
Realidad Rioplatense (Montevideo: Barreiro y Rames, 1962).

4

Ibid., p. 49. )
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and the knowledge of the' instrument by which that plan

achieves itself. He writes:

. . . knowing or not knowing what God has revealed,

is not and should not be considered an indifferent
matter. It has decisive objective importance. .
Why? .Because there does exist a divine plan for -
the history of humanity.> :

It will be by exploring the objective importance of man's
becoming aware of love's mystery that Segundeo will attempt
to aﬂgwer the relativist claim concerniné the value of the
_institutional Church. It is his contention that not to
recogniée the absolute value of Christianity, and therefore
of the Church, as the inspiration and meaning for all of

human history is the fundamental error of the relativist

-pqsition.s )

Segundo insists that an exploration into the objec-r
tive importance of the Church for humanity cannot be appre-
ciated apart from her essential contribution to the world.7
He discovers in one of the official documents of the Second
Vatican Council 'the implicit affirmation that all authentic

love is in fact a preparation for the gospel message.8 As

5Ségundo, The Community Called Church, p. 43.

6Segundo, Funcién de la Iglesia en la Realidad
Rioplatense, p." 49.

7Segundo, The Community Called Church, p. 54.

8Ibid., p. 55. The document Segundo refers to is
"Lumen Gentium," article 16. What is here affirmed by the
Council Fathers is that whatever goodness or truth is found
among non-Christians is looked upon by the Church as a pre-
paration for the gospel. See Walter M. Abbott, S.J., gen.
ed., The Documents of Vatican II (New York: The America
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. we have previously noted, to‘Seggndo, love itself is a

faith-beginning. He contends that love in its normal
development within humanity encounters chellegges and

crises, posing questions concerning the.wofthiqess.ané
;eaning of its very activity--whether the venture of iove
is fealiy wofth the effort. And if love is to.overcome
its intrinsic obstacles, to Segundo,';pis beginnihg faith,
contained in love's very reality, must encounter corres-
ponding answers thet can only come from the full-fledged "
faith of Christians committed eo the gospel.

Segundo examines some of the most demanding questions
which love's activity’poses.9 Because of its propensity to
become so0 eesily shipwrecked through the human experience
of misunderstanding, superficiality, infidelity, etc.,
love searches for a sustaining hope that offers aésurance
agaieet its doubts about the demands and possibilitiés of
self-giving. The ecclesial community is aware that all of
love's trust and gamble is well placed, that there is
Someone who has responded with a yes because its members
know througp faith the origin and object of all love,‘thet
none of 1ove's efforts ie ever lost. Segundo writes:

We know from our faith that what love constructs is
not destroyed by any obstacle, even though it may
seem to be. Authentic love builds the. new earth in

Some unseen way. And in that new world we will be
astonished to see standing the things that we thought

Press, 1966), pp. 60-62.

9Segundo_, The Community Called Church, pp. 57-5§.
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had been destroyed over and over again. This does

‘not -give us concrete solutions. But it does mean

that the solutions which we must seek. out bear the

stamp of certainty.which springs from faith. 10
When love, therefore, moves beyond its initial stage of

- enthu51asm and 1nst1nct1ve attraction, the Questioh of its
ﬁworthiness-and value prepares an encounter with what
Christigns'elready know through their faith in Chrlst‘e reve-
1ation.u

Segundo furtherﬁore believeslthat another fundamental

question which love poses is one regarding its scope.ll To
extend one's self-giving beyond the narrow circle of the

3 faﬁffy\and of those who may think the same way often impliee
losing the security of ene's own way of life and confronting
unknoﬁh-demands. To Segundo, the temptation here to man
is that of placxng controls on love, restricting’its exeen-
sion to others beyond the famlllar or comfortable c1rcles o%

_one's own immediate environment. The question arises
whether love is worth the effort outside the beundaries of
the same class, race, religion, or nation. Men and women,.
asking themselves what to do with a love whose demands
appear so continuous and unending,.prepare once again the
possibility of an encounter with Christians who through
theif faith possess‘knowledge of love's universal scope.

Segundo maintains that these and other questions

which the rhythm of all authentic love presents are occasions

101p54., p. 58.

111pida., pp. 58-59.



135

for encounters between faith beginning and £ £ ged
faith, between the world and the Church. He believes,

however, that the Christian responéz/fS/Iove‘s qdesEions'

frequently réaches man in partial- & ses,;3

for even though .
persons may not allow“for the whole scope and hopefulness of S
Chrlstlan love, the very fact of thelr 11v1ng among men who
do love unreservedly and who can give reasons for the hope
which inspires such loﬁe will often cause these same
persons to resolve their doubts in favor of love.14 Segundp
writes: ’

In the midst of the human race there must be people

who know the mystery of love, who will meet and dia- .

logue with those who are moving toward the gosgel

and confronting the questions raised by love.

To Segundo, God revealed His mystery to mankind in

Jesus Christ to fully flesh out love's entire dimensions,
and man, in his turn, needs this revelation to reach hisA

16 -

full measure. Turning to the gospel of John, Segundo

12:pia., p. 597

13Ibid., p. 60. The term 'partial doses' is taken
from Karl Rahner, Mission et Gré@ce, vol. I, trans. by
Charles Muller (Paris: Mame, 1962), p. 223. Segundo uses
it because he believes it is pertinent to both the scope
and necessity of the dialogue between Christian faith' and
beginning faith, love.

Yonis particular facet of Segundo's thought will be
more adequately treated in the second part of this chapter.

15

Segundo, The Community Called Church, p. 60.°

16Juan Luis Segundo, Grace and the Human Condition,
trans. by John Drury (Maryknoll N.Y.: Orbis Bococks, 1973); )
P. 129- ] 1
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believes that the evangelist had in fact described the’
mission of Jesus Christ in terms of fuilness- Christ came
that men might have 11fe and have it in all. fullness

(John 10:10). ‘For thlS reason, Sequndo contends, the Church

must continually offer Christ's revelation to humanity, not

. because the latter will be condemned without it, but

because the Church's word of faith reveals the  fullness of
man, his ultimate obligations, his destiny and purpose
within history.

Sequndo, moreover, will seek to understand the

necessitv‘and importance of the Church from within the per-

spective of an eyolutionary advance. He maintains that the
ecclesial community, which has attained awareness of that
which was only 1nst}nct1ve and spontaneous, creates and
offers something new and definitive to the world of men and
represents a new balance upon which everything else will

depend.l’ He writes: " . . . the Church . . . constitutes

. & new, wvitalrorder through which continues and culminates

the universal process of evolution . . ."18

l—"‘Segundo, The Community Called Church, p. 60.

lBJuan Luis Segundo, De la Sociedad a la Teologia
(Buenos Aires: Carlos Lohlé, 1970), p. 166. " . . . 1ia
Iglesia . . . constituye un nuevo orden vital por donde se
continua y culmina la evolucidén universal . . ." Segundo 1s‘
here following the thought of Teilhard de Chardin who had '
described the appearance of Christianity as a new vital
order. See Emile Rideau, La Pens&e du P&re Teilhard de
Chardin (Paris: Ed. du Seuil, 1965), P+-—>34. Rideau is
citing a hitherto unedited article of Tellhard "Le Chris-~
tianisme dans le ‘monde™ (1933).

Y
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'In ciarifying ﬁhet he means by tﬁis new- yital order
which the ecclesial community represents, Segund;_employs
the language of.Teilherd de Chardin descfibiﬁg the S
successive_sﬁages of'tﬁe evolutioharyjspiral.‘ With the* ‘
emergence of man another stage of the evelutionary advance

had made its appearance: consciousress, the appearance of

4

reflection and thought. Life consumated by consciousness

or thimking tends to occupy a'universal, central, and

demandiné positioﬁlwithin the universe, irregardless of its
infinitesmally small proportion to other forms_ef life.

But it is precisely thie conscious form of life which needs
eomething elseoto hbalance and complete it if it is to

continue to progress. Citing_é text from Teilhard, Segundo

»
-~

w;ites:
LI

el
,

~ The more man qﬁens up to the notion of man's unlveq—
sal function d apprec1ates the decisive role of
consciousness and free choice in the world, the more

° he will realize that the appearance of reflective

thinking on earth necessarily calls for something

T else to balance and complete it. . This something else

is the reflection of the whole on the monad . . . a
revelatlon.19

L]

-

For Teilhard‘de Chardin the Christian revele&ien
itself is the ref}ection‘of the whole on the monad, opening
up humamity ﬁo iife;s defiqitive po%eptial. Similarly,
Segundo contends that only a_wey of knowing that comesuirom.

Totality, that is, frbm God, can serve as a reliable and

-

19Segundo, The Community Called Church, p. f22.

Segundo here is citing a hitherto unedited article of

Teilhard de Chardin, "Le Sens humain," (1929) in Rideau,
La Pensée du Pé&re Teilhard de Chardin, p. 402.
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firm support for a humanity that is bei'ng_tral‘ns_t"ormet':l.“z0
It is a way of knowing which must'enlighten maﬁ about the
destiny and purpose ofshuman exigtence,_thus enabling him
to make a radicai advaﬁée toward a future which is based
on the firmness and surety-of an objective purpose and
design for humae$$y. In other wérds, the.hominized stage
of evolution is called updn to assume the characteristics
and dimensions of a faith. .Again citing Teilhard, Segqundo
. writes: .
The world cannot continug to progress toward greater
complexity and consciousness once it has become a

human world, unless it opens up an ever more exp11c1t
place for the spiritual forces of hope. .

Segundo, moreover, contends that if the Churéh
signifies a criticdl stage in the ewvolutionary advance, she
must manifést commoh, exﬁerior characteristics which can be‘~
found in ghe previdus stages of evolution.22 From one
point of'view, the passage from conscious: life to.:eflective
love is almost imperceptible, similar to the various evolu-
tionary_threshélds éhat preceded.it. All evolutionary
advances were at first barely distinguishabie from the forms

. . & ‘ .
of life anterior to them, but soon divergency appeared.

Life separated from matter, the animal from the vegetable,

L “

20Segundo, The Community Called Church, p. 122.
N 2lIb1d., p. 122. Segundo is citing Teilhard's
\writing "La vision du pass&,” (}939) in Rideau, La Pensée
du Pére Teilhard de Chardin, p. 386.

2zsegundo, De la Sociedad a la Teologia, Pp. 166-69.

&



139

man f£rom the'regt of the an%mals. The differénces of forms _
decrease, however, with.éacﬁqéhééessive stage of the
evolutibnary spirél so that‘méniis ndt‘all that différent
from the spec1es of animal frem which he emerged but, from

)

another perspective, produces a result incommensurate w1th

23 Segundo maintains that in a similar

the previous stage.
manner the Church, the ecclgsial community, representing the
reflective awareness of love's reality, distinguishes her-
self élmost imperceptibly fwrom the rest 6f humanity but
nonethéiess éonstitutes the entrance into a whole new world
and becomes the personaliging leaven of the uni‘versa.z4
Another characteristic similar to previous evolu-
tionary st;ges which the Church manifests is her qualitative
universality. Segundo utilizes Teilhard's reflections con-
cerning how the un;versaliﬁy of the different forms which
life assumes continues to change with eadch evolutionary
advance.25 'Each successive threshold-of evolution becomes
more a minoritarian affaif but at the séme time ﬁqre

universal because of its qualitative superiority. The world 

has become man?% not because humanity outnumbers what has

23Ibid., p. 164. Segundo is reflecting Teilhard de
Chardin's thought concerning how man, without leaving the
animal kingdom, exercises an influence vastly superior to the
latter. See Teilhard de Chardin, The Phenomenon of Man,
trans. by Bernard Wall (London: Wm. Collins Sons and Co.,
1959), p. 182. '

24Segundo, The Community Called Church, p. 123. We
will clarify what Segundo means by the term personallzlng
leaven' below. ‘

2SSegundo, De la Sociedad a la Teologia,.pp. 166—68;
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preceded it' but because of man's power of invasion and
extension ‘in the world through consciousness, thiough human

activity. Segundo writes: ?The universality within reach

+

.of matter is one thing; the universality of living things

x .
is another thing; the universality of human effort still

anotheﬁr."26

Man's universality is a qualitative affair,
Humanity represents a fminiscule phenomenon witb regard to
life itself but, nevertheiess, its quantitativé meagerness
and fragility are no obstacles to ;he universality contained
within it.

In the same way,,Seéundo locks upon the univer-

27 - She is situated in the

sality exercised by the Church.
direction of the improbable, and representing a culminating
stage of evolution,'the Church reflects this smallness-.

universality phenomenon which characterizes the higher evo-

lutionary advances. To Segundo, her universality will not

be found in numbers, in quantity, but rather discovered in

her exceptional function within humanity itself.28 That

function, for Segundo, will be in terms of the Church's,
reflective consciousness of love's dimensions--a conscious-

ness which introduces the Totality into human awareness,

g

26Segundo, The Community Called Church, pp. 122-23.

27Segundo, De la Sociedad a la Teologia, pPp. 166-69.

, 28Ibid., p. 1l67. See also Segundo's work, The
Community Called Church, pp. 123-24. 1In our next chapter we
wlll more closely examine Segundo's thought concerning the
minoritarian character of the Church in relationship to her
universality both from the data of revelation and thé& per-
spective of evolution.
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tontradicting man's instinctiﬁe tendency to exist and live
only for himself. Because of the revelation of the

Totaliﬁy which the Church possesses, she knows that man's

true destiny is radically tied to love itself. She is

]
aware that the progress of each man depends upon the union

of all through love,29 wherein the individual person is
considered as an absolute value who can never be instru-
mentalized by others to acpieve ends ruled by self-interest

and egotism. Segundo writes:

‘In this manner, charity, synthesis of liberties,
definitively takes over the instinct which re-
sides in the egotistical man and which tends to
spare itself of the difficulty of passing through
-the freedom of the individual. And if this can
already be said of cristified humanity, it will
have to be said with even more reason of "the
reflectively cristified portion within humanity."30

s

Segundo considers that it is only under the creative

influence of true communion with others in love that the

-

29Se.gundo, Dé la Sociedad a“la Teologfa, p. 166.

Segundo will also reflect upon the affirmation of the Fathers

of the’' Second vatican Council that ‘the basic law of human
perfection and the world's transformation is love. See
"Gaudium et Spes," article 38 in The Documents of Vatican.
II, pp. 235-37. For Segundo's reflection on this article,
see his work, Grace and the Human Condition, pp. 133-36.

30Segundo, De la Sociedad a la Teologia, p. 170.
"De esta manera, la caridad, sintesis de libertades, se
substituye definitivamente al‘'instinto que subsiste en el
hombre egoista y que tiende a ahorrarse el paso por la
libertad de cada uno. Y si esto puede decirse ya de la
humanidad cristificada, habrd que. decirlo con much mayor
razén de "la porcidn cristificada reflejamente dentro de la
humanidad."

41—
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individual man achieves his'persdhhood3l and that mankind's

true destiny is advanced. The Church becomes that community
6f men and women who are aware of love's true demands,
knowing that love achieves itself not throuéh a uniformity
wﬁich eliminates or ignores the.individual, but through a
synthesis of centers, a communion, in which the individual
is respected and truly considered. What love constructs,
therefore, is a union of absolutes, of persons, whose
differences are maintained and enhanced through love's
free acceptance. Segundo Qrites:
. . the Christian synthesis, if it is situated in
the direction of biogenesis [evolution] . . . sub-
stitutes the statistical law for the consideration

of the individual. . . . It will be a synthesis of
absolutes.

The simplicity and efficacy [immediacy] of the in-
stinctive is here lost.3
Love, therefore, is not a simple or immediate syn-

thesis of elements whose results can be predicted through

statistical law, but ratﬁer, because: love must pass through

31Segundo, De la Sociedad a la Teologfa, p. 169.
Segundo is here reflecting Teilhard's thought concerning how
the human person achieves itself by entering into mutual
contact with others, developing a relationship of centers
which Teilhard calls 'intercentric.' See de Chardin, The
Phenomenon of Man, pp. 262-63. LT
: 4

32Segundo, De la Sociedad a la Teologia, pp. 169-71.
. . . la sintesis cristiana, S1 esta ubicada en la flecha
de la biogénesis . . . substituye la ley estadistica por la
consideracidn del individuo. . . . Serd una sintesis de
absolutos . . . Se pierde aqui la simplicidad y la eficacia
de lo instintivo." '

L1
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the freedom of others to achieve itself, its results are
complex and mediate. To Segundo, it is the complex syn-
thesis of love itself which the Church struggles to offer

33 but as a community of men and women who are

humanity,
awarelof love's origin, reality, and destiny and especially
attuned to the complexity of the union which iove itself
is seeking. And by offering her love to the world of men,
she advances the recapitulation of the universe in Christ.
The new vital order that the Church introduces into
the universe is her khowledge of and faith in love's .
reality. Through her, the actual dimensions of love are
revealed so that mankind can avail itself of that which is
of critical importance to its destiny and salvation. The
Chqrch proclaims that although love's achievements are
complex and mediate, love is possible and worthy of man's
strﬁggle.- By witnessing to her faith, the Church seeks to
maintain, fortify, and extend love's progress and at the
same time to justify love's efforts through the hope which
springs from the knowledge of the Christian message. She
is, therefore, destined to help that common reality of ‘all
men (love) through a more profound and certain consciousness
34

of its significance, orientation, and end. The greater

the love operating in humanity, the deeper is its initial
hY

3§§Egundo, De la Sociedad a la Teologia, p. 170.
See also Segundo's work, Grace and the Human Condition, pp.
124-26.

. 34Juan Luis Segundo, <éQue es un Cristiano?
(Montevideo: Mimeogréfica "Luz," 1964), p. 109.

/
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faith and the more that faith demands a response. The

Church is meant to give reasons for the worthiness of love's

'efforts and struggle so that love's progress can continue

and expand. At the same time she joins the rest of

humanity through her own efforts of love, hoping to pro-

vide a milieu in which men will decide eventually for love.
In this way, to Segundo, the Church becomes the personalizing
leaven of the universe, illuminating love's reality by her .
message and life.

We will now analyze more closely hoﬁ Segundo con-
ceives the Church's function within the world. If the’
Church is necessary for humanity as the revelation of both
man's destiny and the reality and diﬁensions of that instru-
ment by which his destiny is achieved, she must, to Segundo,
be a sign in the midst of humanity of love's saving
character through dialogue and service.

- .
2. The Function of the Church
Within Humanity

Segundo's reflections upon the function of the
Church within human history will found themselves upon what
he has conceived as her necessary and vital relationship to
love itself. He writes:
The very nature of the Church's mission is that it
must plunge itself into this love that builds up
humanity in history. For in every age and place

this love runs into new problems. . . . To this
moving, changing history God turns with his word,
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through a living community that must translate this
word in terms of the "signs gf the times."35

Bu£ to Segundo, it is'only in a communitarian way that the
Church cap effectively translate and signify God's reve-

lation. The ecclésial community must be structured accor-
ding to the efficacy which is required of her very mission,
tha£ of leading men into communion with one another éhrough

36

love. The significance of the Church depends on a

communitarian activity that itself points to unity. Only
in that way can the Church effectively translate and
signify the revelation of God in Jg¢sus Christ. Segundo

writes:

In order to make its own specific and divine contri-
bution to universal salvation, the visible Church
qua community must be a sign: a sign of the univer-
sal salvific plan, of the recapitulation for which
the whole universe is waiting, of a message that

God sends through his Church in order to contribute
towards solutions of man's historical problems that
are truly human.37

- 35Juan Luis'Segundo, The Sacraments Today, trans. by

John Drury {(Maryknoll, N.Y.: Orbis Books, jJ974), p. 7. It
is apparent that Segundo believes that wha¥.’the Fathers of
the Second Vatican Council affirmed concerning the Church's
nature as sign aptly describes the relationship of the small
Church to the great Church regarding the saving mystery of
love. See also footnote 37 below.

36Segundo, Funcién de la Iglesia en la Realidad
Rioplatense, p. 45.

37Segundb, The Sacraments Today, p. 9. Segundo will
frequently utilize the affirmation of the Fathers of the
Second Vatican Council that the Christian faith throws a new
light on everything, manifesting God's design for man's total
vocation and thus directing the mind to solutions which are
fully human. See "Gaudium et Spes," article 11, in The
Documents of Vatican II, pp. 209-10. Faith, for Segundo,
is knowing not valid solely for itself, but for the discovery

N \ ¢




146

VThe Church,‘consequently, to Segundo, was established
for the benefit of the rest of humanity. She is sent to
humanity because through her thg problems planted by history
will obtain a more fully humén solution. He contends,.
however, that she does‘not.poséess ready-made answers to
man's historical problems but unites with other men in the
quest for their soiutions, while contributing her faith so
as to illumine everything with a new light.38 The Church is
to convert herself into a community that will join the rest
of humanity in trying to fashion man's history in love. . The
renewal and e ioration of her own inner life and structures
must be inspired\by this latter goal from the start.39

Consequently, for Segundo, the foundational or prif
mary preoccupation of the Church is not directed toward her
own inner 1ifeabut towards those outside her visible
institution. He ins®sts that her first interior concern is

the clarity and transparency of her sign function. He

writes:

of a plan which realizes itself in history. See Segundo's
work, Accidn pPastoral Latinoamericana: Sus Motivos Ocultos

(Buenos Alres: Ediciones Busqueda, 1972), pP. 126-27 and
also De la Sociedad a la Teologia, p. 163.

38Segundo, Accién Pastoral Latinoamericana, p. 126.
Segundo 1is here reflecting the atfirmation of Vatican II that
the Church wishes to co-operate in finding solutions to the
outstanding problems of our times, illuminating the mystery
of man with her faith. See ngaudium et Spes,” article 10,
in The Documents of Vatican T31, pp. 207-9.

39Juan Luis Segundo, Our Idea of God, trans. by
John Drury (Maryknoll, N.Y.: Orbis Books, 1970), p. 79.
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« « . the Church is, .essentially and primarily, a
sign. It has been pPlaced here precisely and exclu~
sively to pass on to men a certain signification,
i.e., 'a message, something that is to be grasped,
comprehended and incorporated to a greater or lesser
degree into the fashioning of history and the

world. . . . the very existence of the Church is
meant to be leaven in the -dough, salt in the meal,
and light for all those who dwell in the human
household. 40 :

‘ [
Segundo contends that this was the thinking of Paul
himself, reflected in his first letter to the Corinthian

1 In'the fiftnh chapter of that letter, the

comJunity.
apostle presents the problems raised by an unrepentant

Christian, perhaps'confusea by Paul's own preaching of the
new law of liberty, who believed that having sexual rgla-

tionships with his Stepmother was compatible with Christ's

" message and the Christian community to which he belonged.

Segundo believes that Paul's handling of the difficulty
embraces three aspects from which One can appreciate the
apostle's'own conception'of the Church.42 First, Paul
never implied that Christians should Separate themselves
from pagan sinners (I Cor. 5:10). If that were the case
they would have to leave the world. Secondly, Paul insists
that what he asked the Christian community to do was to
Separate itself from the immoral person who is a brother

Christian (I Cor. 5:11). Segundo contends that in this

B

40Segundo, The Community Called Church, p. 81,

4lIbid., pp. 78-86,

121pi4., pp. 79-80.
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requést Paul is preferring the Church's sign-bearing func-

tion to the continuance of the unrepentant brother's parti-
cipation‘and life within the ecclesial community and that
Paul extends this principle to anyone who #is a fornicator,
adulteror, slanderer, drunkard, etc. ‘(I Cor.  5:11). Segundo
writes:

In reality every Christian involves the name and

import of the Church in his actions. His very

attitudes carry a message. So when the significa-

tion, that the Church should have is incompatible -

with the deliberate conduct of some member, Paul

demands that the Church prefer her sign-bearing
function. : -

N

And thirdly, Paul's purposé for excluding such a person
from the Christian community is so that his spirit may be
saved on the Day of the Lofd (I Cor. 5:5). The implication
here, to Segundo, is that in excluding the member, Paul is

thinking about that person's very salvation. Segundo

writes:

Paul is not thinking about his eventual return to
the community, even though he doesn't deny that
possibility either. He is rather feeling that the
new situation will favor the man's salvation.
Sequndo draws certain pertinent conclusions from his

Pauline féflections. He contends that the Church must make

sure that her message truly reaches the human community

through her sign-bearing function and that the latter shbuld

43Ibid., pp. 79-81.

44yp54., p. 80.
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never be subordinated to mere numbers. He writes:

For Paul it makes no sense to subordinate this

transparency [of her sign function] to mere num-

bers.. -If a person has grasped the function of

the Church with regard to humanity, then he must

be in accord with it.
Hé furthermore maintains that the Church only:éids the sal-
vation of those who_belong to her when their membership that
corresponds’ with that function the Church is called upon to
exercise with regard to the rest of the human race. He |,
writes: " . . ., membership in the ecclesial community saves
people when it is shouldered as a new and more profound

responsibility."46

Belonging to the ecclesial community,
therefore, does not always better the situation of its

* - ‘
members. It does so only wher the l%tter commit themselves

to bear responsibly the obligations 5ﬁ the Church's sign-

- bearing function toward humanity. In this respect, Segundo

contends that the Church herself is risk, since her members
have been entrusted with the kpowledge of love's mystery
and because of that, more wili be expected of them.47 He
believes that Paul himself implies this in his first letter

to Timothy. Believers who shirk their obligations of

451bid., p. 82.

46114,

: 47Ibid., P. 85. Segundo also refers to what "Lumen
Gentium," article 14 in The Documents of Vatican II, pp. 32-
34, states concerning those Christians who fail to respond

. to God's gift; they will be judged more severely. Segundo

contends that an implication of this assertion by the

Council is that the Church is not necessarily the ideal situa-

tion with respect to salvation for all men.
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charity'deny the faith and becdme worse than ﬁnbélievers"'
(I Tim. 5:8). Segundo ﬁaintains},moreover, that the gos-
pel affirms the same? the more“a man has been given, the
more will he be required to pay (Luke 12:47-48) .

| It is precisely through the'Church's sign-bearing
functioﬁ that Segundo believes the ecclesial community

~

offers her basic'aid to humanity. He writes: -

The basic aid that the Church offers to human beings
does not involve introducing them into the Church in
"an improper way, exposing them to her risk without
removing the obstacle to salvation posed by selfish- -
ness. The basic help she offers comes through her =
sign-bearing function; for in this function they hear
resonances of the message that can change their exis-
tence éven though it may not convert them into Chris-
tians. If it does not rescnate through her sign-
bearing function, ‘the message will not reach them

even if they are physically within the Church.48

Segundo insists that it is thé Chugch'g liviné‘testimony

to her message which is the fundamental argument of her faith
‘and the essence of ﬁer mission.49 Her sign-bearing function -
within the world must place limits on her desire of ’
admitting and keeping éhe greatest possible number of
members. To him, however, this does noﬁiinvolve ényméonpo—

tation of puritanism or moral elitism, for the Church will

48Segundo, The Community Called Church, p. .85.

49Segundo, De la Sociedad a la Teologia, p. 42. To
bolster his contention, Segundo recalls the teaching of
Vatican I, which affirms that the living testimony of faith
comprises its surest defense and credibility. His citation
%is from Denzinger, El Magisterio de la Iglesia, nos. 1793-
94,
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always be comprised of sinners and fragile human_beings-.50
Rather, Segundo contends:that the demands of the Church's
sign visibility within the world are necessary for. the
gospel message to be good news and to'be recognized and
received as such.51 Real commltment to the obllgatlon
which the Church's sign function implies ls absolutely

essentlal if she is to fulfill her purpose.

Segundo defines the new obligatlon which the

' Church's sign-bearing function entalls as self-giving

assumed as a real responsibility. 52 To him the Church must

be the sign of God's redempt;ve love offered to the whole
community of manklnd through dialogue and service. ﬂe
writes: - "The essence and function of the Chunch is 'in terms
of dialogue and service to the world.“53 It is through
dialogue with the world of men ardd disinterested service
that the smgnlflcance of God s salvational reality and plan
is manifested. The responsibility of self—g1v1ng, 1néhm—
bent upon ‘the members of the Church in ‘relationship to her
sign function, wi;l take on, however, added significance

when Segundo translates the meaning of 'salvation in terms

of liberation.

50Segundo, De la Sociedad a la Teologia, p. 42.

5l1pid., pp. 43-44. -

52Segundo The Community Called Church, p. B84.

Ibld., p- 117. Segundo is here afflrmlng what
the Fathers of the Second vatican Council themselves have
stated. See "Gaudium et Spes," article 3, in The Documents
of Vatican II, pp. 200-1. ’

«
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cal forces of evil which enslave man

‘'universe from all enslavements that weigh down upon us."

3152 ,

We have'already hoted in the setond chapter of our

study that, for Segundo, it is only thtough authentic love

5

that man realizes his freedom. 4 He is led, m over, to

\ . o .. .
express love's salvational activity m in

terms of a human liberation. Becayfe love implies g libera-

ting service to humanity, Segundo fonténds that the term

"liberation' speaks more clearly %o the social and histori-

'nd.55‘ Salvation

signifies the liberation of man from every kind of evil and
from the eviﬁ@#hich embraces all others: death, sin's

radical consequence. The Church must define her mission in

E?rms of }iberation. He writes: "The-€hristian project is

. ' + ’ "
the fashioning of love in history, the I{beration of the
- .
56

t

The ecclesial community is called upon to shoulder the task

of freeing man for .the purpose of constructing the world

i; 54See chapter two of this work, pp. 91-97.
55Segundo treats the meaning of the term salvatlon
his &kticle, "Intelecto y Salvacién," in Salvacién y
C nstrucc1on del Mundo {Barcelona: Nova Terra, 1968), pp.
7-86. This article is a reproduction of the paper, which he
#delivered at the conferénce of a groupuof Latin American
theologians meeting in Santiago, Chile, in 1966 4'concerning
evangelization and the Christian message. In the interview
I had with Segundo in the summer of 1977, he stated that it
wasaﬂp this meeting that he began to express salvation more
in rms of liberation because love itself implied service
and service, in .turn, implied liberation. See Segundo,
"Evang%éizacién y humanizacidn: progreso del reino y pro-
greso mporal," in Perspectivas de Didlogo, Montevideo:
Centro Pedro Fabro, Ano V, no. 41 (marzo 1970): 9-17.

¥
56Segundo, Our Idea of God, p. 45.
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through a union of love and protherhood. Her saving niission

. of liberation seeks to transform historically human exis-

tence and consequently embraces man's- history of personal*

Segundo writes:

. . . Christ came to free all men from all types of
slavery: not only of the supernatural order but from
all slavery to which sin holds us subject: hunger,
misery, oppression, ignorance, in a,word,;injustice. 7

The saving misgion of thé Cchurch, therefore, is carried out
within the temporal order and in relationship to the: task
of libératiqn.s8 Segundo insists that to participate in the

Church without participating‘in the process of liberation is

not only meaningless_but cap also be harmful to the very

salvation of the individual who looks to the Church for fhatm,//Tf\\
which she is unable to give apart from her very missionx59 2’_‘\L’/
Everything in the Church, inciuding her structures and —

sacraments, must serve and aid her saving mission of libera-

tion.

5-‘,Segundo, “Evangelizacién Yy humanizacién,” p. 14.
. . Cristo vino a liberarnos a todos los hombres de
todas las esclavitudes; no soloede esclavitudes de orden
sobrenatural sino de todas las esclavitudes a que nos tiene
sujeto el pecado: el hambre, la miseria, la opresién, la
ignorancia, en una palabra, la injusticia.” '

58We will analyze more closely how the Church
achieves hergliberating task in chapter six of this work.
. 59Segundo, "Evangelizacién Yy humanizacién," p.
14. .
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In terms of diélogue, Segundo céntéﬁds that the

Church must relate the essence of the Christian message witﬁ
the task of libérating man.60 lChristians are called to re-
flect upon their faith, to translate creatively its-‘
message in terms of the problems and circumstances posed by
human beings who are subjects of history. The ecclesial
community, distinguishing'itselﬁ\from the rest of huﬁanity
through the ?evelation it posseéses concerning God's plan
of salvation, is meant to be a helb to the liberating faith
that God has already placed in the hearts of men thraugh
love. He writes concerning the Church's dialogic function:

It continually stimulates an encounter between faith

that is beginning and faith that already knows God's

response, so that f;om these two there may emerge

the concrete historical truth that corresponds_with
God's salvific plan for all men and a}l ages.6l

4

The Church's knowledge of the redemptive mystery, -therefore,

must be conceived as the message which God sends to mankind

~
1

60Segundo, The Sacraments Today, p. 116. Segundo
here notes that in comparing the documents of Medellin with
those of Vatican II, an obvious shift of attention can be
detected in the former from intramural ecclesiastical pro-
blems to those posed by the necessity of translating the
Christian faith into practical orientations regarding man's
liberation. See also Segundo's article, "Ritmos de Cambio
y Pastoral de Conjunto,” in Perspectivas de bidlogo, Afo IV,
no. 35 (julio 1969): 131-37. Here he contends that the
problem that the Second Vatican Council planted rose more
from the structural life of the Church of Europe, not from
the problems of the Latin American and underdeveloped
countries. See also Segundo, Qur Idea of God, pp. 74-84.
Here he affirms that everything in the Church must be trans-

lated from 'religious’' terms into man's liberating task in
history.

61

Segundo, The Community Called Church, p; 29,
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in ordér to liberate man from all that which alienates and
enslaves him so asito achieve a univérsal, fraternal union
which corresponds to man's-divin; vécatioh.

In terms of service, the Church is called to joiq
with and help foster those historical activities cf'man"”
which lead to greater union:and jus;ice; Segundo contends
that the Church cannot reméin apart from the redemptive and
libératiné activity of God's love working within human
hisﬁory.’62 Through her faith, she knows that all authentic
love is salvific. She must, therefore, join her pastbral
. activity to those actions and évents wherein the objective

63 She cannct remain apart

demands of love are unfolding.
from them. Segundo maintains thaf in this way the Church,
through her own communitarian efforts of service, can promote
or create conditioning factors which will allow.love to

unfold more fully, although the latter will always be the

. '62This is also the conclusion that Segundo has
reached in his interpretation of "Gaudium et Spes." . He re-
cognizes, however, within the conciliar document an apparent
ambiguity. In articdle 38, the Cpuncil Fathers state that
love is the basic law of human perfection and hence of the
world's transformation. And yet in article 22, the Council
Fathers state that the operative grace-of the Spirit working . ™
in Christians also works in all men of good will, but in an-
unseen way. Segundo contends that if grace works in an
unseen way in non-Christians, the Church must then simply
await the questions that they may ask with regard to the
value of her faith (and sacraments). No other form of pas-
toral activity could arise when Christ's grace is operative
in men but hidden and known (only) to God. But if the Church,
on the other hand, can discern the saving activity of God's
love through the actions and events of history, she is called
to join herself to them and help promote them. See Segundo,
De la Sociedad a la Teologia, pp.  49-59.

63

Segundo, De la Socié€dad a la Teologia, p. 47.
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object of free choice and intense struggle. He writes:

If Christian love is authentic, it will express it-
self in an ever growing interdependence and unity

in the history of human beings. This (cumulative)
factor will not make it easier to choose love over
egotism. In the face of this option each generation
will be equally free. But the person who chooses,
out of love, to give himself to others, will have

at his diSposal greater means and objective possibi-
lities for going further and probing more deeply.ﬁ4

. “The Church's_proﬁétion of man's union, therefore,

through the sign of dialogue-and service, belongs to the

very essence of the Church's liberating mission. To Segundo, -

membershlp in the Church signifies shouldering the demands

and risks of this responSLblllty which her mission to

65

humanity implies. As soon as her members detach them-

selves from this responsibility, then belonging to the

Church becomes a backward step on the road to salvation.

ﬁ;ites regarding the Church's awareness of love's reality:
If this poisibility for love is turned back in upon
itself by Mistake, if it is considered to be an in-
strument and guarantee of salvation itself formed

within a context of hollowed efficaciousness, if its
formulas are considered to ‘be salvific when they are

4Segundo, Grace and the Human Condition, p. 126.
Segundo offers the example here of a patient undergoing
treatment for a mental illness. The process of undergoing
a mental cure does not prejudice whether love or egotism
will emerge from the patient's regained liberty. Nonethe-
less, each stage reached in the cure does mean that the
dosage of love that does freely arise will be more ample
and mature.

65Segﬁndo, The Community Called Church, p. 82.

' /
’ I}

He
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utilized ﬁith material exactitude, then ﬁé‘getﬂé!
brand ofei?otism that is elevated to the level’ of
the sacre®. 66 S

Membership in the Church, therefore, implies responsibility
to others, and Segundo conéends that to shoulder this
responsibility is to feel obligated for something that does

67

not oblige others. As we shall see in our next chapter,

this, to Segundo, is what distinguishes the Church from
the multitude and establishes her minoritarian character in’
the midst of humanity. The Church is called to be ferment

68

and savor in the midst of humanity. Her mission is to

raise and nourish mankind by her witness. Through her
%ign-bearing function of diélogue and service, she permeates
the world of men, enlivening angd quickening its union. It

is, moreover, as leaven, as sign of God's liberating salva-

tion, that the Church, to Segundo, manifests her dependence

on the world. We will now turn to this particular aspect

of Sequndo's thought.

-3, The Dependence of the Church
on the World

If the very reason for the Church is to be sign of

salvation in the midst of humanity, she must then be intrin-

sically related to man's history. gundo contends that

661pia., p. 83.

671pia., p. 90.

68113i4., p. 86. Segundo believes that the biblicfl
images of leaven and salt aptly describe the sign-bearing
function of. the Church. '

) B
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this is érecisely the porﬁrait which the Church offers of

herself in "Gaudium et Spes."69

The Church could not be a_
sign of Gdd's liberating love without the world for it is

the latter which formulates: faith-inspired guestions con-
cerning love's reality and it is the very world of men which
the Church as sign must seek to illumine and orientate by
her witness of dialogue and service. Furthermore, the @
Church herself is not outside the world but forms a part of
it. For this réason, Segundb contends fhat the expression
'Church-worid' is not entirely acéuréte,To for the éhurch is
a portion of humanity and the world, called to dialogue i
with and serve the rest of man and his world(r_\

‘Segundo poses the question concerning the type of-
truth the Church possesses if she does not engdge in
dialogue.71 In seeking an answer to the guestion he analyzes
certain affirmations contained within "Gaudium et Spes."

The conciliar document affirms that the Church is calied to

respond in an intelligible langquage to the perennial ques-

tions which men ask about the present life, the life to come,

69Segundo, Grace and the Human Condition, p. 124.
Segundo cites certain affirmations contained in "Gaudium et
Spes" which reflect the Church's relationship to man's world.
She goes forward together with the rest of humanity and her
life is meant to serve as leaven (article 40). She must
interpret the signs of the times (article 11).. She must
search for truth and for the genuine solution to the numerous
problems which arise in the life . of individuals and from
social relationships (article 16).. See The Documents' of
Vatican 11, pp. 238-39, 209-10, and 213-14 respectively.

705egundo, The Community Called Church, p. 70.

ipig.
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and their relationship.-.l2 But at the same time the answers
to these‘questions manifest the mutual service that the

Church and the world render to each other.73

To Segundo,
what is implied here. is that without the questions posed
by humanity the Church could not come to a fuller realiza-
tion and consciousness of theltruth of her faith nor ade-
quately.possess it.74 Segundo writes: "To formulate the
truth in words and tolreally possess it are two distinctr

73 Even though what the Church has defined be true,

things."
it is only through dialogue with humanity in light of
man's contemporary experience and questions that her dogmas
become understandable and the truth which they embréce
assimilated into life. - For this reason dialogﬁé with the
world of men is indispensable for the Church's own under-
standing of the Christian message. Segundo contends that
such was the history of her own dogmatic formulas.' He
writes:

. l . we believe that the truth defined by the Church

was never such without being related to the world and .
its problems. In her own way, and with the limitations

72Ib:Ld., P- 70 Segundo is citing the statement of
"Gaudlum et Spes," article 4, affirming the Church's need
to respond to such questions. See The Documents of Vatican
-IIy pp. 201-3,

7BSegundo The Communlty Called Church, p. 70;
"Gaudium et Spes," article 11 in The Documents of Vatican
II, pp. 209-10.

74Segundo, The Community Called Church, pp. 70-71.
75

Ibid., p..72.
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imposed by her outlook and her contacts with the .
rest of humanity, the Church has never turned
totally into herself.76

To Segundo, therefore, through the Church's dialogue

with the world, the ecclesial community grows in her own
uﬁderstanding of the Christian message from the contemporary
experience and questions of humanity, for from the latter
she seeks to translate her faith intb understandable truth,
that ié, truth gapable of being possessed. He, moreover,

reflects upon the consequences of assenting to Christian

dogma without intellectual comprehensién. The formulas of
truth can easily become more important than their reflective
assimilation in the life of the believer, as if it were the
mere consent to the former that guaranteed and assured
salvation. He writes that dialogue or free discussion which
the former implies
. . . is necessary because it is the effort which
must always be renewed to make the revealed or
.defined formula a possessed truth, creative of
giving responses_to the guestions of realities
\Efntinually new.’7
The Church, furthermore, must translate her faith

- . - - ’. L] . ) 3 -
into practical orientations to serve humanity in her mission

of liberation. The consequences of not fulfilling that task

76rpia.,. p. 72.

77Segundo, De la Sociedad a la Teologfa, pp. 71-72.
. . . es necesaria porque es el esfuerzo que siempre hay
que renovar por hacer de la férmula revelada o definida una
verdad propria, creadora de respuestas a los interogantes
de realidades continuamente nuevas.” :

k|

£
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would Be to separate the historical efficacy of service and
the saving_efficaéy of redempf.:iion,78 creating a dualism
contradicting the meaning of fhe Incarnation. If Qoﬁ's
sa&ing reality is truly operative in hisfory, the Church is

continually called to reflect upon her. faith in light of the

. human condition so as to respond more efficaciously to the

signs of God's liberation. Segundo writes:

In effect, if . . . salvation realizes itself already
here within human time and in relationship to an his-
toric task, although the hope of its ultimate escha-
tological reallzatlon is preserved the Christian
message loses necessarily its magic character. It

is not a question of mysterious and mysteriously ef=<
ficacious formulas but of its intellectual content
which requires an understanding in relationship with
actual human tasks.79

The transmission of the Christian message, therefore, must

be faithful not only to divine revelation But also to the
questions and condition of humanity to which the Church's
mission of liberation is directed. It is a message that

must illuminate and orientate her own activity as well as

it seeks to efficaciously respond in service to mankind in

78Segundo, "Intelecto y Selvacién,“ p. 55.

79Segundo, De la Sociedad a la Teologia, p. 105.
"En efecto, si . . . la salvacidn tiene lugar ya aqui dentro
del tiempo humano y con relacién a una tarea histérica,
aunque la esperanza de su Qltima realizacién ultraterrena
quede vigente, el mensaje cristiano pierde necessariamente
su caracter mdgico. No se trata de férmulas misteriosas
y misteriosamente eficaces, sino de contenidos intelectuales
que requieren una comprensién, en relacidén con tareas
humanas actuales.
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given circumstances;5°
| ‘Consequentiy, to Segundo, the Church ‘as sign of

salfation'cannot develop as a world apart, as a perfécﬁ'
society unrelated to man's 1life and expectations. She is- ,
called rather to_ente; more profoundly man's history and
with her message and service of faith be an understandable
sign of God's redemptive mystery of love. With@ut man and
his world the ghﬁrch would perish in isclation and become
unintelligible, divorced from the expectations and needs of

81

humanity. As we have already noted, it is Segund&'s con-

tention that this had been to a large extent the condition

of the Church in Latin America.82

* 4., Conclusions

' '
We have attempted to discern Segundo's thought con-

cerning the necessity dand function of tHe Church within the

world. The ecclesial community is‘seen by him as offering

-

80Segundo develops a hermeneutic to interpret the
word of God afresh in light of the continuing changes in
man's individual and social reality within which faith seeks
to exercise itself in love and service. See his work, The
Liberation of Theology, trans. by John Drury (Maryknoll,
N.¥Y.: Orbis Books, 1976), pp. 7-38. &In our sixth chapter
we shall analyze how, to Segundo, the faith activity of the
Church achieves its mission.

. BlJuan Luis Segundo, "Pastoral Latinoamericana:
hora de decisién," in Mensaje, Santiago, vol. 4, no. 127
(marzo-abril 1964): 74~82, See also Segundo, De la
Sociedad a la Teologia, pp. 31-48 and his article, "La
Teologia, problema latlnoamerlcano," IDOC, no. 68-14
(4 julio 1968).

82

See chapter one of this work, pp. 37-40.
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something decisively.important.' Through the'Church, love's

reality and dimensions are revealed so that mankind can

avall itself of that which is.so crucial for its destiny

and salvation. The Church is enabled to respond to the

questions which all'authentic iove.poses concerninq its
worthiness, meaning, and destiny, and thereby she reveals
the fullness of life to man, his ultimate ob;igatioﬂs and
purpose within hiétory.‘ To Segun&o, bééauée the ecclesial
community possesses awareness oflthe redemptive dimensions
and reality of love, the Church constitutes a new vital
order which culminates the universal pfocess 6f evolution.
She allows man's consciousness to advance and grow in

light of a future which is based on t@e firmnbss of an
objective pﬁrp;se and design for humanity. She reveals the
complexity of love and by her’witness éegks to promote its
progress and justify love's efforts, hoping through that
very witness that men and women will eventually decide for
love. Segundo contends that the Church in this way is the
personalizing leaven of tﬁe universe, illuminating love's

reality by her message and life. As leaven she signifies

"love's reality through her own communitarian life and

through her dialogue with and service to the world.— In this

way she becomes a sign of God's universal salvific plan of

recapitulation. Her primary concern is the transparency

of her sign function, for the Church exists for the world.
Membership in the ecclesial community implies. assuming the

responsibility of her mission to mankind--a mission which
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Segundo describee as an ectrrity of liberation. - TheAéhurch
only aids the salvatioﬁ of those who'belong to _her when
‘their membershlp corresponds with her function toward
humanltyf To be a Christian is to belong to a communlty
which has been sent into the world, aiding the latter with
the knowledge of love's mystery and a llfe of liberating

service. To look for salvatlon within the Church apart

" from the respon51b111ty which her very mission 1mplles-1s a

contradiction. Segundo poses the guestion, however, whether
the Church, given the obligation of service and dialogue

she represents within humanity, has possibilities of
achreving an adhesion of the masses. In seeking'en answer
to that question from his thought, we.wili strive to :
clarify even more his conception of the Church's mission and

the manner in which he believes she exercises her univer-

sality.

o



" ‘CHAPTER FIVE

THE MINORITARIAN DIMENSION OF

‘THE CHURCH

In the last chapter we have aetempted to explore
with Segundo his conception of the Church's mission: to be
a sign of dialogue and service to_the-world of men. To look
for salvation within the Church apart from the responsibiiity
which her sign-bearing function implies is, to Segundo, a .
contradiction. Christians, knowing the mystery of love
through their faith in Jesgs'Christ, must embrace the obli-
gation and responsibility of self~giving which their Qery -
membership in the Church requires. Segundo,-therefore, is
led to ask hlmself whether this obligation of self- glVlng,
assumed as a real respon51b111ty through dialogue and
service, has possibilities "of achieving an adhesion of the
masses. /The answer to this question has great implications
for him regarding the Church's pastoral andrﬁissionary
eﬁforte. It is his contention thae the Latin American Church
h;s been and still is to a large extent still preoccupied
with keepiﬁg vast numbers of people within her bouedaries

.

through her genéral rule of pastoral prudence: the minimum

165
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always-the best place to attain sal\(ation.2

166 -
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of demands to mainfain the greatest number of people.l- In
this way, to Segundo, the universality of the Church is
still conceived and presented in terms of‘quantity, of
numbers. hnduwithin this conception of ecclesial univer-
sality ishrevealed an operatiVe image of'the Church: that
she is for the benefit of those who belong to her and is

"
Segundo maintains that it was the historical pheno-

menon known as Chrlstendom Wthh 'mQst reflected this very

1mage of the Church stre551ng her universality through

Iquantltatlve exten51on, that is, through the 1ncorporatlon

of vast numbers of people into her institution. He belleves
that the key problem confrontlng the cdntemporaLy Church in
Latin America is that of the.'orisis'of Christendom.'3 The
closed rural‘env1ronments of the past once ensured that the
Christian falth would be passed on from one generation to
the next by the 51mple ‘fact of birth and upbrlnglng. The
adhésion of great numbers to the Church was maintained to a
large'extent.by the external pressures of the Christian and

civic institutions of society. The 'Christian’' life of the

people relled heaVLly upon the supgort of the social mllleu

1
- Juan Luis Segundo, Accién Pastoral Latinoamericana:

Sus Motivos Ocultos {Buenos Aires: Ediciones Basqueda,
1972), p. 68. See =0 Segundo s article, "Pastoral lLatino-

americana: hora de decisidn," in MensaJe vol. iv, no. 127
(marzo-abril 1964): 74~82.. ' ’
v

2Seg\mdo Acc16n Paé%oral Latlnqaﬂerlcana, ?p 70-71.

3Juan LUIS Segundo, La Crlstlanldad éUna Utopia? II

Los Principios (Montev1%eo. Mlmeogréflca rLuz," 1964), p.

95.

-

5.
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which the Church herself eﬁveloped But the rapld advance

of secularization in Latin America, together with the
accelerating growth of urban centers, challenged dramaticali&
tha value and meaning of the Christian faith and at the

‘saﬁe time revealed a :eligiqus life on the part of vast
numbe;§ that was woefully inadequate to defend itself

. S ]
against the competing values of a society grown much more

pluralist'lic.4 The masses of Latin American Christians had
not been evangelizé€éd. Their faith was neither interiorly
-formed nor reflected personal ‘conversion to the gospel. As
séon as saaular benefits were won without having to pay heed
té the most minimal ex%genciés of Christian membership ia
the Church( the tendency of the masses was to choose. the
easlier way out.

-~ Segundo believes that this 'crisis of‘Christendom,'
which éhe secularization process has provoked, can"be a
stimulus to rediscouer a more authentic vision of the.Church,
both from an analysis of the facts of Christendom itself

and the data of Revelation. In the first part of this
chapte; we will explore what in fact the hlstorlcal pheno-
menon of Christendom means to Segundo w1th respect to the

Church'igconceptlon of herself as well as her mission within

1 . .
the workd. HMeé asks whether Christjanity is compatible with

M, -

-

a mass' historical movement known as Christendom. Is the
- L

~

latter -an ideal form of Christianity's pretensions fo

W

4Segundo, "pastoral latinoamericana: hdra de
decisién," pp. 74-82. . .
o : - _ ) ‘ ’ B ) e

»

-
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universality? Segundo wishes to understand the phenomenon
of Christendom as a fact of past history because ﬁe feels
it still frequently continues to affect the.outlook of the
pastoral efforts of the contemporary Church in Latin |
Amerlca--efforts geared to maintain the masses within her
boundaries. Secondly we wish to analyze what Segundo con-
siders to be the intrinsic minoritarian character of Chris-
tianity gleaned from the data of Revelation. It is his
contention that Christendom's oonception of the Church is
capaole of formulating.a question to which the data of Reve-
lation provide an answer concerning the Church's inherent'
dimensions. In this same section we wili also explore
Segundo's thooght.%oncerning the minor;tarier character of:
Christianity from rhe perspective of evolution. Segundo
maintains that the Christian message.must be viewed from an
evolutionary outlook but that the latter should not decide
the content of ;ﬁe former. Rather, to Segundo, since an

) .
evolutionary perspective is more in tune with contemporary
man's understanding of ﬁimself and the world, the Christian
message must be necessarély translated into the language of
evolution. Heé believes an evolurionarf outlook serves as the
key to understanding'more adequately the intrinsic dimen-
sions of sin and'redemptoiox;.5 And finally, in our third

section, we will explore Segundo's conception of the minori-

. ~ : ‘
.tarian/dimension of the Church in relationship to the

Y

Y

é;;?//' 5Juan Luis Segundo, Evolution and Guilt, trans. by
ohn Drury (Maryknoll, N.Y.: Orbis Books, 1974)r p. 59.

P
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obligations of her sign—beariﬁg'function within the world.
This hopefully will sérve;to highlight how quﬁhdo conceives
the Church as exercising her universality through her very
mission in thg world.

+ 1. Christendom: Chrlstlanlty
of the Masses

It is Segundo's belief that in Chrlstendom the
Church undertook an 1mp0851b1e task of trying to take in a
mass of non-evangelized Christians without vitiating her
message and function.s_ He first questions, however, whether
Christendom as it developed in the West after the‘time of
Constantine was the ideal situation (utopia) which the
Church would strive to achieve in all times and places.
Segundo seeks to answer this queétiop/by‘first investigating
the historical ang, sociological facés of the relationship

between Christendom and Christianity. He treats this

investigation in the first part of his two-volume work,

La Cristianidad, <Una Utopiaz,l, In this section we will
~ .
explore the results of Segundo's study and draw upon certain
’ ®
conclusions he reached which are also reflected in gany of

his other writings, especially in his work, The Cqmmunity

Called Church. -,

)
£

f-—,

6Juan Luis Segundo, The Community Called Church,

trans. by John Drury (Ma®wknoll, N.Y.: Orbis Books, 1973),
p- 47.

7Segundo, La Christianidad, <Una Utop£a° I Los Hechos
‘(Montevideo: '~ Mimeogr&fica “Luz," 1964).
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. Eo;‘Segundo, it is historically certaie that .the
masses did not enter the Church_through personal.conversion
on the part of each membe; but rather on the basis:of
decisions by those who possessed aughority.B._Among other

exampies he employs is the action of HenryéV?&I which led

".the whole of England into a religious schism lasting up to

the p}eeent. Moreover, the conversion of the barbarian
peoples, he contends, reélects_even mere clearly the passi-
viﬁy ef Fhe masses regarding their passage f;;m paganism to
Christianity. Christieniéy reached the masses more from

the conversion of political authorities who in turn placed

ClVll 1nst1tut10ns at the serv1de of the Church, thus

‘creating social pressure on the local level, ? The masses

submitted to these institutions because through them they

gained secular benefits not’ obtained otherwise. Public

oy

customs and ways of thinking were bathed in Chrisfganity so_f

-

i

that becoming part of society almost automatically meant (-

_Eecbming a member of the Church. Segundo writes:
- -

/
Christendom, sociologically speaking, in effect con-
sists in the fact that one.can become a Christign
without going to the sources, without conversion,
without restructuring one's personal relationship with

the absolute.lO
- ' . 1&f
8., .
Ibid., p. 3.
Ibid., pp. 3-4.
¢ ’ 0Ibid., p. 18. "La cristianidad consiste; en

efecto, sociologicamente hablando, en el hecho de que se
puede ser cristiano sin ir a.las fuentes, sin metanoia,
sin reestructurar la relacion personal con lo absoluto.”
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Segundo contends that,thropgh.Christendom‘tﬁe
Church.sought to' apply to Christian membefship the same
mechanisms that hélped secure membership in civil society,
- hoping thergby to achieve a paraliel_result.i?The Chris-
tianizing of ciﬁil institutiong helped to fécilitate the
masses' choice reéarding Christianity, for without the
pressure of such institutiéns that choice would not ﬁave
been nearly so extensive and upiversal.ll Basiéaily, to
Segundo, the institutions of socieéy known as Christendom
were turned into:mgshanisms for c:eaﬁing and maintaining
Christians. They made it easy and advantageous to.embrace
an’ ideal which was in itself the most difficult and complex
in the world. Segundo wFites:

We call Chri;tianity that which can only be trans-

mitted by personal conviction. Christendom, on

the other hand, is something which is transmitted

together with the institutions of civil society and

which is lost with them.1l2

Segundo, moreover,‘believes that the convergence

of at least four general factors were concomitant with the

llSegundo, La Cfistianidad, dUna Utopia?, I pp.
"4-7. 1

121pia.,
puede solo trasmi
tianidad, en ca
instituciones civ
ellas.”

. 87. "Llamamos cristianismo a lo que
irse por conviccidn personal. La cris-
o, es algo que se trasmite junto. con las
les de la sociedad y que se pierde con

-
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institutionalization process of the Church within Christen-
dom,lB_ The first factor was that new members no longer
entered Christianity through‘persondl conversion but rather

through the simple procéss'of birth. Personal and interior

conversion to faith was gradually replaced by mere vegeta-
. . \ L) ‘1

tive growth. A second factor, to Segundo, reflected a

shift of stress with regard to the aims and goéls of thé

Church herself. hurch's ‘institutional life tendéd to

become an end in itself and her overriding preoccupation.
Within this institutional concern was her interest in
'presexrving’ the faith of those who had been born into
Christianity. Segundo writes that the institutional Church:
. . tried to reduce the unpredictable elements in
its members™ behavior patterns to established rou-
tine forms. In short, the institution tended to be-
come polarized around its normative function: i.e.,
regulating the conduct of its members, fixing goals,
and prescribing or Eroscribing for the purpose of
ensuring stability. 40
The presentation of the gospel message as a summons to
conversion was replaced by the Church's efforts to teach a
faith that was already hereditary.
The third factor, to Segundo, was the Church's

ability to institutionalize not only her members' interior

life. but also her wvery presence within the temporal order.

13Segundo, The Community Called Church, pp. 45-46,
p. 49, footnote 7. Segundo realizeg that 1n describing
these four factors there is a risk of oversimpliiication.

He does not deny the authentic holiness or aesthifkic
values that flourished during Christendom. .

14

Segundo, The Community Called ChurcH, p. 45.
* - ) r :
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The Church became intimately identified with established

society and often her faith became transformed into a we
kiiit ideology that defended her growing temporal power.
Segundo writes:

. « . the Church used the civil institutions of the

State to make Christianity available to the masses

of the Empire; and the State used the Church in

order {among other purposes) to instill into the

masses a morallty to help them £fulfill their civic

duties.15
And the fourth factor, to Segundo, was that the universality
of the Church was envisioned in quantitative terms. The
political boundaries of ‘the Empire coincided with those of
the Christian world. The Church was universal because, all
men belonged to her. The 'oneness' of faith was no longer
an isolated phenomenon. He writes: "The pagan was no
longer someone whom you lived with or near; in a Christian
world there were no pagans, just good and bad Christians."16

And yet, to ‘Segundo, underlying all these four

factors was another very important fact: through Christen-

dom Christianity had become a religion of the masses. It

is his cbntention that the masses are precisely those
people who delegate theéir power of judgment and decision to
others in any given area of existence. In this way no one

person belongs completely to the masses for in the last

15
America ¥ol. 118, no. 7 (April 1968)= 575,

lGSegundo, The Community Called Chﬁrch, p. 46.
-

Juan Luls Sequndo, "Social Justice and Revolutlon," in
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analysis that depends upon whether potentially free decisions
are shouldered as such on any given level. Likewise, there
is always a 'mass' element operative in every individual.

He writes:

Mass refers to a complex of human beings who allow
those around them to take charge of thinking,
choosing, and acting in their place. Thus it is
clearly not a specific social class but a line of
conduct. Mass is defined here in terms of- liberty,
in terms of not thinking, in terms of allowing one-
self to be led by others. Thus it is eguivalent to
inertia, passivity, non-liberty.: And it should
also be noted that there is always a 'mass' element
left in every man. . . . There are zones and
behavior patterns of non-liberty.l?

To Segundo, authentic conversion to the gospel
demands a personal and interior response which is free; it
can never be taken for granted or instilied by social -
osmosis. Christianity by its very nature requires such an
_interiorized adhesion for ;t is at root a bal} to freedom

and personal authenticity.18

It embraces a message of true
love which tenaciously resists leaving out the freedom of
the individual to attain a more rapid result. The Christian

1 .
ideal must be chosen because of its absolute value, for it

dqesn'£ have any other. Segundo writes:

l.iJuam Luis Segundo, Grace and the Human Condition,
trans. by John Drury (Maryknoll, N.Y.: Orbis Books, 1973),
p. 51. '

8Segundo, La Cristianidad, &¢Una Utopia?, I'p. 92.
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Christianity in its pure 'essence is an election
(u _ which each person realizes with respect to God.
. ‘ It is an election conditioned by history, cer-
talnl{6 but it does not have as its object his-
tory. ‘

Segundo maintains that man cannot heed and respond
to God's call which Christianity reveals if he continues )
to be.part of the mass and lets others choose for him while
remaining passive before the divine summons to responsibi-
lity. Conversion only begins when human liberty manages to

slip away from the weight of mass attitudes.20

The God who
is Love cannot fulfill the social role of justifying the
stereotypes which are the basis for social adhesion on the

- mass level. God's grace is His free communication searching
for a response in the human person that is equally free. As
such God seeks to inspire man to the difficult venture of
shou;gerlng personal authenticity. Segundo writes- “Beiné
a Christian and fully shouldering the life of grace 1nvolves

\\ a perduring obligation to seek authenticity, liberty and

21

truth."” And yet, for Segundo, such a responsibility 1is

not to be found in the mass. element as such.

Segundo explores why the Christian ideal and?summons

-~

cannot be embracel by the mass. He contends that the

19Ibid., p. 16. "El cristianidWmo en su essencia més
pura, es una eleccidn que cada hombre realiza con respecto
a Dios. Eleccién cqu101onada por la historia, ciertamente,
pero gue no tlene como objeto a la historia.”,

Segundo, Grace and the Human Condition, p. 53.

2lipid., p. 54.
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Christian ideal is not immédiately efficacious in the visiw~

bie history of p_eople.22

The Christian faith knows that

God works more through love and self-giving and‘therefore
does not wait passively for the divine to alleviate the
social and personal proﬁlems'of man through miraculous
interventions within the temporal order. The life of faith
facilitates little in an immediate way and, moreover, implies
a life of self-denial and suffering in its very efforts to
resp?nd,to the needs of men. . By itfflf the Christian idéal
laéks the objective means to respond immediately to man's

most pressing problems. Its efficacy many times is long

termed. Segundo writes:
4

The first element which arises from an examination
of the Christian ideal . . . is its incapacity to
resolve the most immediate problems of the life of
man., It is not Christianity, ip effect, which is
going to provide for the most d?gent necessities
of existence.?2

3

But if, for’éegundo, the Chrisfian ideal reflects

mediacy regarding its efficaciousness within history, it

N
~also at the same time implies complexity-.24 The Christiah

ideal contains all authentically human values, the personal

as well gs the social, justice and charity, liberty together

22Segundo, La Cristianidad, ¢Una Utopfaz?, I p. 22.

- 23Ibid., P. 20. "EIL primer elemento que surge de
este examen del ideal cristiano . . .‘'es su incapacidad
para resolver los problemas mids inmediatos de 1la vida del
hombre. No es el cristianismo, en efecto, quien va a
proveer a las necesidades mas urgentes de la existencia."
¢
24Segundo, La Cristianidad, ¢Una Utopia?, I p. 26.
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w1th dogma, social transformatlon, and love for the indi-

vidual. It re51sts any fac11e suppre551on of any authentic

value and continually leaves room for new values which have

not previously been-incorporatéd into the life of the
individual or éociety. Christianity refuses to reduce its
members to quantitatiﬁe.uniformity for it bases itself on a
love which respects and calls forth tHe differences of
individuals so that they may contribute their creative po-
tential to the welfare of the whole. In other words,
Christianity in essence implies complexity for its members
are called to realize authentic love in history, resisting
simplicity, facile actions, so as to attain a richer
synthesis of elements.%s-
To Segundo, therefore, the Christian ideal is both N

mediate and complex and for this reason, he contends, it has .
little probability of being freely chosen by the mass. The
latter tends automatically to that which can be touched, |
counted, possessed, and accumulated through ease and imme-
diacy, that isf through the law of minimal effort. He
writes: .

. . . to the measure in which the masses choose for

- themselves among various ideals, the most complica-
ted and lessismediate ideal has no possibility of

being elected massively. 26 .
: 4
251hid., pp. 26-29. -
261bld., p. 40. " . . . en la medida en que las .

masas eligen por si mismas entre varios ideales de vida,
el ideal mas complicado y menos. 1nmed1ato no tiene ninguna.
posibilidad de ser elegido masivamente."

"
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Segundo maintains that thé thrust of the masses
according. to the law of minimal effort is in th;.direction
of simplistic, mechanical syntheses while Ch;iétiénity's
call to liberty and‘love aiﬁays implies a perduring st;uggle
whiéh‘embraces a painful conversion. To him,‘the formulary

aspect concerning the assent to faith was, in Christendom{.

given precedence over the richer aspects of New Testament

“thought which saw this assent as the total consecration of

man to God by way of response to God's summons, $eéunda

writes that iq‘Christendom:

—

. %+ . the formulas of faith and r;ﬁéal tend to be
simplified and made more immediate. Simplifica-
tien, a typical by-producﬁgof mass living, makes
them appear as possessing value which can be
ascertained with material exactness.

s e e e . . . e . S T T Y

The notion of immediacy refers to the tendency
to attribute to these formulas an automatic effect,
one which achieves its purpose without involving
the creative power of liberty.

The masses who belonged to the Church believed her to be

the depository of privileged graceﬂ,thg\pbssession of which

depended more ubon-the conditions of sacramental validity

than upon the respopsible‘dispdsition of the-receiver con-
scioué of his Christian obligati?ns. Moreover, to Segundo,
whep Christianity 5ecame the.religion of the masses in the

West, it distingquished between the commandmemgts and the -

28

evangel¥cal counsels. The latter were for religious

|
27Segundo, The Community Called Church, p. 37.

+

281hid., p. ol.

-

5t
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peépie who aspired to perfection. The harshér'demands.df :
the gospel were .understood as being direéted toward fhoée
who were iiving'a more intensé spiritual life. Chrlstlanlty
consequently appeared on the.one hand to be the most dlffl—
qult and subllme ldeal to be reallzed in life, .and at the
same time'witﬁin Christendom it also revealed itself és a
life—style'that'God had determined for the masses. ;To
Segundo, the reality of Christendom manifested the annulment
of the tension between the gospel ideal and the attitudes
and mqvement of thg‘masses; One of the consiants in4

Christian existence--the permahent process of tension,

-

creative striving, and struggle--was replaced on the poéular

k]

~ level with what was considered to be minimally adequate.

Segundo writes: . ) .

f

LY

Christian existence can never measure itself against
the bare minimum required to justify the label

~ "Christian." It must measure itself against the
maximum reality, as yet unattained: Christ, the
image of the Father's perfection.29 Lo

Segundo .believes thHat the probléh of a Chris-

tianity of the masses which Christendom represents is capable

.of formulating a question to which the data of Revelation

can give -an answer. He maintains that the gospel itself

raises the problem of Christianity's massive realization.

We will now turn to analyze Segundo's thought concefhing

L)

2
9Juan Luis Segundo,; The Sacraments Today, trans.

by John Drury . (Maryknoll, N. Y.: . Orbis Books, 1974), p.
40. |
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the response he believes the Scriptures themselves offer.

. 2. The Minoritarian Character
of Christianity

Segundo goes, therefore, to the New Testament Reve-
lation in order to ascertain from Christianity's 'principles’

whether the gospel message indicates an answer to the ques-

tion of Christianity's massive realization in history. His

interest is in whether the original Christian message was
aimed at the masses as such, so. that it must be thought out
énd propagated in those terms, or whether it was in fact
aimed at minorities who were destined to play an essential

role in the transformation and liberation of the massés.

-

After considering Segundo's reflections on the Scriptures

-

regarding this problem, we will also explore in this section

what he considers to be the response which the process of

\
evolution itself indicates throughout the whole pageant of
its ascending advance. It is Segundo's contention that the

response both from the data of revelation and from the per-

. spective of evolution are essentially in agreement.

a. The Reéponse from
the Data.of Revelation

It is in the second volume of his work, La Cristiani-

dad, <{Una Utopia?,30 where Sequndc first considers the New

3OSegundo, La Cristianidad, éUné‘Utopia?, IT.
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Téstament'résponse to the problem which Christendom raises
‘conce}ning the universal pretenéioﬁs ofVChristianity
regardiﬁg its acceptance bylgreat‘numbers, that is, on the
scale of thg masses. éegundo first turns to thé gospel of
John'an;\barticularly to its Prologue to understand the
evangelist's use ofjthe term 'world.' He contends that the
term 'world' as here employed by‘John has three particular

31 It indicates a place, first of all, the land .of

meanings.
r&n or ‘mman existence. ;‘The Wo'rd was in the world" (John
1:10). ‘Buﬁ’the world also ogfd its existence té.God because
it was created by Him (John 1:10). The world is not there-
fore some neﬁtral place but rather becomes‘a sign demanding
" recognition of its Author. The third meaning of the term
'wald' becomes pejorative, for the worlad did not recognize
its maker (John 1:10}. The world becomes identified with the
no opposed to the Eg£g32—and represents a collective rejec-
tion, aﬁ 1eagt in its quantifative aspect. Segundo write;:
. . although there are those who have recognized

him, this does not impede John from stating simply

that the world had denied him. The fa¢t is that

'his own' do not constitute, for John, the world.

They escape the world: the collectivity is
-identified with the negative position.33

-

31pid., pp. 1-3.

32tpid.s p. 3.
33 Voo :
_ Ibid. "\. . . aunque haya quienes lo han recono-
cido, eso no impide, que Juan simplemente hable del mundo
como habiendolo negado. Es que los 'suyos' no constituyen,

para Juan, el mundo.. Ellos escapan al mundo: el conjunto
se identifica con'la posicién negativa." '
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Segundo contends that John employs throughout his
gospel the term 'world' at least a hundred times and in
fifty-one of thém tﬂe term possesses a-clearly pejorative
connotation, referring to something structural and not merely
to a simple statistic.34 .The world as a structure is
incapable of recognizing Christ. It is not able to receive
the spirit of ‘truth (John 14:17). It does not become an
object of Jesus' prayer (John 17:8). The world is capable
of neither seeing nor knowing (John 14:17}; it hates what is
not its own {(John 15:19). Jesus attacks his adversaries

for being of the Qorld (John 8:23, 17:14, 15:19). His very
| mission is to téke away the sin of the world (John 1:29).
In the epistles of John, Segundo believes the world presents
itself in a similar fashion--as a collective, negative

35 The content of the world is nothing but the

fofce.
yearning of the flesh, the desire of the eyes, and the pride
of life (I John 2:16). The world hears only that which is
its own (I'Jéhn 4:5). It lies in the power of the demons
(I John 5:19). ”

Segundo is led to ask himself what this structural
incépgcity of the world is which refuses so consistently the
truth and the approach of’God:‘ He believes that for John the

world represents a closed, conservative ideology unable to

receive the novelty which truth and authentic freedom

+ Cd

34Juan Luis Segundo, Masas y Minorias (Buenos Aires:
Editorial La Aurora, 1973), pp. 37-41.

35Seg"undo, La Cristianidad, éUna Utopia?, II pp. 48-49.
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36

imply. The world only loves what it has decided to love

»

and hates everything outside of its-own convenience.

Segundo writes that the world " . . . is the closed, con-

servative, a-historical structure of society which refuses

n37

itself to any novelty. The world represents a vicious

éircle which feeds upon itself; it is a state of 'slavery
opposed to doing the truth, opposed therefore to Chri?p'
(John 7:7). The world's praxis is bad and thereforé flees
from the.light so that it will not be criticized (John
3:19-20). And this rejection on the part of the world
appears as a constant (John 15:18-19, 17:14-16).

But if the world represents such a negatlve struc—
tural tendency, closed to the truth, Segundo maintains that
John also makes clear that Christ is nevertheless the Savior

of the world who comes to redeem it (John 3:16-17, 12:47).38

The world cortinues to be the human community despite the

dominance of its negative force. The disciples of Christ
are elected from the world but are not to leave it; they
are to remain within it (John 17:6, 17:15, 17:18). To save

the world Jesus introduces his light into it and judges the

world by the very fact of living in it committed to the

truth. He warns.his disciplés concerning the difficulties

they will continue to have in the world, but yet insists

361pid., p. 51-

37Segundo, Masas y Minorias, p. 45.. "L L la
estructura cerrada, conservadpra, —hlstérlca, de una
sogiedad que se rehusa a cualguier novedad."

38

Segundo, Masas y Minorias, pp. 44-45.

e e S ———— A o L e AF AT wrae et e w— e
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. that he hasjacﬁually conquered it (John, 16:33). Concerning

Christ's victary, Segundo writes:

It is a question then of a victory sui generis:
‘that is, while mentioning his victory, he [Jesus]
warns them [his disciples] that the guantitative
forces which entered the battle will continue
manifesting the same desproportion as before.3%

Christ's victory is qualitative. He conQuers the world by
liberating men subject to its destructive lie through the
light of his p;aiis and his word of truth. Segundo writes:
" :'. . the gqualitative victory is the light of truth shed
~upon the ideological, conservative mechanisms of the human
-éocial st;ucture.“40 The Werd brings the light of its love
and demands to the darkness of the world which is incapable
of receiving them unless its closed system of desires,
convenience and facility is broken.41 Men must escape from
being led by such a mechanism which closes itself to truth
and freedom, and this can only be done through a new birth
in the Spirit, from on high (John 3:3-5). The world's game

of facility and convenience is revealed by Jesus for what

it is: sin, because he unmasks its conservative ideoclogy

39Ibid., p. 47. "Se trata entonces de una victoria

sui generis: o sea que, al mencionar su victoria, les
advierte que las fuerzas cuantativas que entraron en la
batalla sequirdn manifestando la misma desproporcién antes.”
40 " 4 -
.““segundo, Masas y Minorias, P-. 45, " ., ... la
victoria cualitativa es la luz de la verdad arrojada sobre

los. mecanismos ideolégicos, conservadores, de la estructura
social humana."

41éegundo, La Cristianidad, ¢&Una Utopia?, II pp. 50-51.
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and.thereby discloses the 1ie'behind‘it. _Segundo writéé:

P
£ : -

. . . the game of facility which impedeg” the richer
human syntheses is not sin in the same{theasure in
which it acts disguised as an ideologyfk, . . . But
once the mask is removed, it must confront a judg-
ment which will permit it to see the“&ﬂ/_. past to-
gether with the present, as a sin agais'st man.42

Becéuse Segundo believes thgt thé*pgjo&ative méaning
of the.term"world' in the yri;ings‘qf John embraces-a clear
aﬁa even explicit reference to the same mechanisms of ease
and simplicity characterized by the attitudes of tﬂe masses

which tend to suffocate truth and freedom, he writes:

The most important conclusion of this whole exegesis
of the word "world" . . . is the following: not
only would it be contradictory that the victory of
Christ be realized through the adoption by the masses
of his message since his message is anti‘masivo.
Much more: the revolution of.the Christian messgye
about God consists in being essentially a message
anti-masivo. A call of God to an attitude exactly
contrary to the attitude of the masses, then, today,
always. And an attitude anti-masiva at the service
precisely of the multitude.?3

42Segu_ndo, Masas y Minorias, p. 48. " . . . el juego
de la facilidad que impide las sinteses humanas mis ricas no
es pecado en la medida misma en que actua disfrazada de jideo-
logia. . . . Pero una vez quitado el disfraz, tiene que en-
frentarse con un juicio que le hace ver el . . . pasado junto
con el presente, como un pecado contra el hombre."

3Segundo, Masas y Minorias, p. 48. "La conclusién
mis importante de toda esa exégesis de la palabra "mundo" . .
es la siguiente: no se trata solamente de que seria contra-
dictorio el que la victoria de Cristo se tradujera en 1la
adopcidén por las masas de su\mensaje ya que su'mensaje es
anti-masivo. Mucho mds: 1la revolucidn del mensaje cristiano
sobre Dios consiste en ser esencialmente un mensaje anti- L
masivo. Un llamado a Dios una actitud exactamenta opuesta
a la actitud masiva, de entonces, de hoy, de siempre. Y una
actitud anti-masiva al serVico precisamente de la multitud.”
The underlining is mine.
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Segundo malntalns that- thlS negatlve, structural fofce

t N

whlch the world represents works in all men, and he turns

£0 the writings of Paul to clarify even more its operative

L 44
significance in human existence.

_ He maintains that for Paul all of humanity is under
* C W
the power of sin, which the apostle understands as a

condition which subdues and enslaves men agalnst their own

45

will. To Segundo, when Paul analyzes human existence

(see especially‘Romans 7:14-25), he considers the flesh as

the very source of evil and calls it "the law of the

46

members." The flesh is opposed to the law of the interior

man {(also called reason) and represents the natural struc— ]
ture of the creature submitting man-to the world and to -
nature. The flesh resists fhe realizations and aetions
which the 'spiritual; man desires and here-is where sin takes
possession of man. Segundo contends that the resistance of
the flesh to the spirit (the law of the interior man) can be
described as the opposition between nature and freedom.

It is nedessary . + o to lock for the actual trans-

lation of the antinomy flesh-spirit . . . in the

metaphysical duality nature-person or, if you wish,
nature—libertx.47

44Segundo, La Cristianidad, ¢Una Utopia?, II pp. 25-44.

4SSee-pages 93-94 of chapter two of our work where we
have briefly treated Paul's conception of human existence in
the thought of Segundo. '

‘ i
46Segundo, La Cristianidad, ¢Una Utopia?, II pp. 40-41.
. 47Ibid., p. 42. "Es preciso . . . buscar la traduc-
cidén actual de la antinomia carne-espiritu . . . en la duali-

dad metafisica naturaleza-persona o, si se guiere, naturaleza-
libertad." -
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Nature here répresents man's natural, necessary reality,
that which is in fact not chosen by him. Liberty, on the

other hand, represents gélue, the good which ocught to be.

" That is the dichotomy which Segqundo con;iders Paul as pre-

senting when the latter states that he doesn't do what he
48

-desirés but that which he detests (Romans 7:15). The

flesh ignores value, the good which man's 1ibertyubelieves
ought to be. In other words, the fleshy things'of:the.world
dominate man both from within and without in spite of the -
value of his liberty and iead him to facility and the
impersonal. :

Segundo conseguently sees a close similariiy bet-
ween the pejorative meaning of the term 'world' in the
writings of John and the term 'flesh' in the writings of
Paul. He writes:

The same opposition to light and liberty; the same
tendency to facility and the impersonal which John
saw personified in men or in groups who had opposed
the Word, Paul sees as rising from the very depths’
of man's being.49

Both 'world' and 'flesh' refer to a negative struc-

tural tendency closing man off to freedom and truth. But to

Seqgundo, it is the Pauline term, 'flesh;' which manifests

48Segundo, La Cristianidad, <{Una Utopia?, II p. 42.
‘ 49Ibid., p. 89. "La misma oposicién a la luz y a
la libertad, la misma tendencia a la facilidad y a lo
impersonal que Juan veia personificada en los hombres o en
los grupos qgue se habian opuesto al Verbo, Pablo los ve
surgir de la profundidad misma del ser. humano.”
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;hmore clearly how all men bear in- themselves the no.of the

'ma551ve element re51st1ng the divine- summons to love and

llberty 1n contrast to. the yes of the minoritarian element
whach accepts the respon51b111ty of that call. 50 . Two forces,
therefore, are‘foundtln evéry man: the massive eiement;
the weight which.the human condition (nature) brings to
bear on the llberty of men and which seeks to take overA
through ease and’ egotlsm, and the force of love Whlch
realizes man's authentlc self, his person, and freedom
fhe reason that Segundo considers that the ves of

man to love and liberty is.minoritarian'in relationship-to
the influence of the fleeh is because of the essential
disparity between love and eéotism, between liherty and the °
impetsonai.; They are not on' the same planes. He writes:

Remember that man eﬂerges from -non- llberty Every-

thing achieved by love is inscribed in the positive

hlstory of humanity. Everything effected by egotism

is a return to the bllnd force of the pre~human.5l
In this way, he contends, an act of love cancels 1nnumerable
sins. The super—abundance and victory of grace of which St
Paul speaks (Romans 5:20) does not consist in improving the
ratio between acts of love and acts of egotism. They are
not situated vis-3-vis the hhsolute in the same way. Man
must gradually emerge from a determining nature and per-

sonally shoulder the course of his destinyz' The victory of

50Segundo, La Cristianidad, ¢Una Utopia?, II pp. 89-90.

51Segundo, Grace and the Human Condition, p. 149,




grace is, therefore, qualitative, understood as every
emergence of a yes among the Qpltitude of no's which the
human condition represents.

Segundo maintains, however, that for Paul Christians
must assume the reéponsibility of love and freédom and live
not aCcording.to the flesh, but according to the Spirit of
Christ (Gal. 6; 2 Cor. 5:16-17).°2 Theirs is a perduring
obligagionxto manifest tpe minoritarian tendency which the
éccegténce of God's self—giﬁp implies: the cpntinual
struggle to embrace love and truth and live ié in their
flesh. . -

Consequently the New Testament message, to Segundo,
expects‘tﬂ§_¢hristian community to pérform a function.that
is equivalent to one of the two poles: the minoriﬁy; In
providing that minoritarian function there will alwa&s be
a dialectical tension with the mass eleméht)i To understand
what Segundo means by this digléctical'tensioﬁ, it is
necessary to understand what he conceives as the intrinsic
necessity of grace {love and liberty) to pass through the
flesh and the world. '

| Segundo ﬁaintains that the world for John and the
flesh for Paul are the indispensable locus for the realiéa-
-tion‘of,lové an@ libérty.53 They réﬁresent for them one,

Ppowerfully structured force; a system with its own ‘law.

Segundo maintains that the law regulating the former tendg °

521pid., p. 62.

L ]

53Segundo, La Cristianidad, <Una Utopia?, II p. 77.
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to maintain the balance and cohesiveness of the whole with

]

regard to the eruption of anything new and renders at the
same time predictable the attitudes and reactions_of the
multitude.54 He contends,Jmoreover, that tf love is td be
authentic and real, it must be tied precisely to that pre-
dictability; without the‘latter the coﬂqrete needs of others

would not be known, and the response of love would remain-

‘abstract. He writes:

. . . if men were absolutely free, if they were
capable normally of grasping the determinisms of

the universe without in any way becoming their
slaves, love . . . would also be . . . practi-

cally impossible. There would then only be an . >
abstract charity, the 'pure desire of giving or

of giving oneself, but without the possibility of
doing it really, because the need of each man

would be absolutely unforeseen and unknowable.55

In other words, to Segundo, the possibility for real love

is tied to the prevision of the needs of the other and to

the limitation which these very needs imply regarding his

1 v

liberty. That which places each man at the reach of the
other's love is in great measure his lack of libértz, his
submission to nature and to the attitudes of the mass.

Segundo writes: -

>41bia., pp. 63-64.

55Ibid'., p. 76. " . . . si.los hombres fuerhin
absolutamente libres, si fueran capaces normalmente de em-—
punar los determinismos del-universo sin volverse para nada
sus esclavos, el amor . ... seria tambien . . . practica-
mente imposible.  Habrfia entonces solamente una caridad
abstracta, el puro deseo de dar o darse, pero sin la posibi-
lidad de hacerlo realmente, porque las ‘necesidades de cada
hombre serian absolutamente imprevisibles e incognosibles."”

*
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Without the no of fhe majority, the world would con-
sist of monads inaccessible to any love which would
use the materials of this world. FEach man would open
himself:only towards his interior. His flesh, with
the windows of the senses, in reality would be no
more than a type of transcendental illusion, 56

-

Love, therefore, if it is?hqt to remain abstract, -
must'respond to- the concrete needs which ;he flesh and the
world render foréseeable and knowable and employ.the mater?
ials of this world in its vexry responsé, The ambiguitj that
the flesh. and the world imply is that they not only ofifer
resistance to map's efforts of love and liberty, but are
the only place where thé latter can work themselves-out.
The.world of men is the very object of love ané liberty. To
give into its mechanisms, however, is to oppose’ the divine
summons but' to give one's 1ife for the world is to follow
the path of Christ himself, who came into the world (and the
flesh) in order to save it.

We have attemptéd to analyze Segunde's reflections
concerning what he cénceives_a§ the respoggse of the New
Testament message concerning Christianity's pretensions to
embrace Ehe masses. To the extent that the latter's conduct

’
is inherently opposed to the exigencies of the Christian

message, he believes that Christianity is inhereﬂtly mino-

ritarian. Christians -are called to accept the cqntinual

56Segundo, La Cristianidad,¢ZUna Utopia?, II pp. 76-
77. "Sin el no de la mayoria, el mundo estarila constituido
por ménadas inaccesibles a todo amor que utilizara los
materiales del mundo. Cada hombre se abriria solamente
hacia su interipr. Su carne, con sus ventanas de los senti-
dos, en realidad no seria mds gue una especie de ilusién
trascendental,"”
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struggle whiéh love and liberty imply‘and_act as a leaven
to the mass in their very efforts of &ervice regarding the

lattér*s'needé. It will, however, only be thrbugh an analysis

»

of Segundo's thought from the perspective of evolution that

Christianity's minoritariaﬂ function, that is, its .function

as leaven within the world, will be more clearly-deliné;ﬁed.

1

b. The Response from
the Data of Evolution

As we have previously mentioned in the iﬁtroduction
tp this chaptér, Segundo coqgiders the evolutionary outlook
as the key to unéerstanding the Christian message; especially
regarding the dimensions of sin and redemption. He wishes
to under&tand both the redemptivé force of God's grace and

the negative force which denies itself to the former from

'thé perspective of evolution. He contends that both forces

have been operadting from the very start of the evolutionary
process but only'becoﬁe more perceptible.with the emergeﬁce
of man, that.is, with the stage pf hominization.57 We will
now explore his thought concerning these fwo forces within
the evolutionary process'so as to clarify the minoritarian
function.which he wili attribute to Chfistiagity, thaé is,
to those who accept the Christian message.

Segundo contends th&t Ehe law of minimal effort--

the tendency towards facility and simplicity which'

5--"Juan Luis Segundo, Evolution and Guilt, trans. by

John Drury (Maryknoll, N.Y.: Orbis Books, 1974), pp. 126-27.
See also footnote 58 below. -
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characterizes the conduct of the masses—-has roots that go

s

'far back and can be found at all stages of the evolgtionary
prd&ess.ss He believes tha£ tﬁelnegative structural'ten—
.dency of the flesh and the world which opposes ifselﬂ to
truth and freedom is not to be found solely at the human
level but analogically at all levels'of the universe,
includiné the physical as well. Within Ehe perspect%ve of
evolution, that ‘tendency, to Segqundo, is entropy.59 -it is
a te:m‘émployed by Teilhard de Chardin referring to the
continuogs degradation of énergy into less utilizéble

60

forms. Througgoutﬂyhe entire evolutionary process the

quantity.of energy in the universe remains the same--no new
- enerdgy is ever added nor is any lost. But once energy is

used it becomes degradsg+qE§at is, diffuse, less available

- -

"for future utilization. The possibility of an evolutionary

advance does not, therefore, reside in the impossible task

of acquiriﬁg greatef‘qﬁantities of energy but rather in the

'

58Segundo, Masas y Minorias, Pp. 24-30.

59Segundo, Evolution and Guilt, p. 22, 25. To Sequndo

what appears as sin on the human level has an analogical
continuity to the form which 'sin' takes on the pre-human.
If something called sin does exist on the human plane, then
something not only similar but also preparatory to sin should
show up on £he lower planes of evolution. The same can be
said of love. He cites Teilhard de Chardin's contention that
nothing could appear as final across the different thresholds
of evolution which had not already existed in an obscure and
primordial way in the more primitive stages. See Teilhard
de Chardin, Phenomenon of Man, trans. by Bernard Wall (New
York: Harper and Row, 1959), p. 71.

] 60de-Chardin, The Phenomenon of Man, Pp. 50-52. See
also Emile Rideau, Teilhard de Chardin: a guide to his

~ thought (London: Wm. Collins and Sons, 1967), pp. 78-82.
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task of concentrating energy, displacing it by drawing it
away from one funétion and putting'it-into‘another. The
ﬁrinciple of entropy refers to the fact that all concentra-
ted eﬂérgy, when in operation, is transformed into simpler®
energy which becomes more difficult to concentrate, more
diffuse and unusable.61 Entropy, theréfore,'is set_diréctly

in opposiﬁioh to the direction of evolution. Segundo
: _ i '
writes: : ‘ -

Evolution moves toward ever more complex and potent
concentrations of energy. But since energy tends
toward degradation . . . the work of coﬁcentrating
it runs counter to that of entropy. . . . So if evo-
lution tends toward ever more concentrated and
powerful syntheses of energy, then it does so by

" - running countér to the statistically greater tendency
toward ever simpler syntheses of degraded energy. It
is a minority current running against a majority
tendency.62 '

Evolution proceeds in this way from simple concen-

trations (syntheses) of energies to more complex ones. The

-world has evolved from inert matter to the most complex

activities of man by employing the same quantum of energy,
but the difference of the higher beings lies in the fact
that they display different distributions and specializations

(concéntrations) of energy. Because the operative energy in

lSegundo, Evolution and Guiitz p. 23 uan Luis
Segundo, De la Sociedad a la Teologia (Buenos’/ Aikes:

Ediciones Carlos Lohlée, 1970), pp. 166-69.

f’-—\\

62Segundo, Evolution and Guilt, p. 23.

t

. also

ers

to the energy which becomes concentrated in more complex
syntheses as radial and the energy which 'is degraded into-
simple,.more diffuse forms as tangential. The latter is

always more numerically abundant.
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the ﬁniﬁefse through tﬁé law\?f entropy'tendé toward sim-
\plicity or less complex synthéges an&‘goncentrétiOns; the

higher forms of life (the‘more‘¢dmp1ex syntheses of energy)

are vastly inferior numérically‘Eo‘the former. Ségundo ‘

writes: : \

This degradational tendency . . - is readily trans-
., lated into numerical termss the more complex and
specialized forms of energy, the richest forms of
synthes'is, are a minority in the universe. The
energy combination that glvés rise to a living be--
ing is infinitely more improbable and lesS numerous
than the energy arranged in very simple forms and

immediately available as inorganic matter.63

- Segundo understands entropy as operative not just oﬂ
the physical or chemical level but on the biological and
hﬁmhn ljevel as well. Entropy is a reversion to the less
costly and éoorer syntheses of energchbaracterized py

facility and simplicity. He equates it with conéupiscence

on the human level. He writes that concupiscencé:

. p - is conceived as- the difficulty in translating
the center of human energy from the instinctive .
realm to the rational realm: i.e., from simple syn-
theses to complex syntheses; from easy mechanical
concentrations of degraded energy to difficult con-
centrations of energy.

+

(?On the human level entropy is perceptible as a tendency to-
ward sin, the ceding to the easy, less complex but more

immediately satisfying syntheses. Understood, therefore,

. 637uan Luis Segundo, The Liberation of Theology;
trans. by John Drury (Maryknoll, N.Y.: Orbis Books, 1976),
p- 224. '

64

Segundo, Evolution and Guilt, p. 26.

o
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in this sense, enslavement to the world and the flesh make
up the negative‘vecto:'of evolution andﬁﬁust be overcome if

richer, newer, and more complex syntheses are to be attained.

And yet Segundo insists that entropy on the human level, as

on all levels, #lways remains quantitatively victorious in

the majority of ‘cases. He writéf:

3

Quantitatively speaking, the economy of -energy oper-
ative at every level of the universe with a constant
/supply of energy determines that the vast majority

af activities--ranging from physical to psychological--
will follow the line of least resistance. This means
that at every level statistics will indicate a major-
ity of reactions directed mechanically toward the
simplest and most immediate solutions.65

- -

What was and is opera%ing throughout the entire evolutionary
brocess——the tendency to less compiex distributions of
energy--shows up more perceptibly on the human level-as ego-
tism, the surrender to the easy way out in favor of the'more
immediate and impoverished syntheses. It is a brand of
egotism which does indeed lobk;for solutioné.but which is

unwilling to pay the price for better, richer, and long-

termed ones. Segundo writes:

The intrinsic wickedness in this surrender . . .
lies in the fact that this approach ignores the
difference -of other beings: 1i.e., their character
as centers. Facile syntheses--sin--reduce other
beings to the common denominator of their short-term
usefulness. Oversimplification and recourse to’
facile, immediate solutions are the perduring fea-
tures of those lines of conduct which put a brake on
evolution each time it seems possible to look far-
ther ahead and accept greater complexity.66

65Segundo, The Liberation of Theology, p. 225.

'GGSegundo, Evolution and Guilt, p. 127.
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3ut if, to"Segundo, én;ropy, the continuous degra- -
dation of energy and the recourse to the facile and sim?le;
syntheses, represents a negative brake fo.the evolutionary
advénce, it_provides at the same time the necessary and in-
diséensable base for the emergence of‘the newer and more,
complex syntheses.67 The work of concéntraging energy--—
negentropy--depends upon the quantitative extension of the
less complex syntheses. Only if the latter are numerically
abundant will there be a propability that a more complex

-

concentration will emerge. Segundo writes:

. . . despite the resistance that facile syntheses
offerf it is their multitude that makes possible

, ‘the difficult and improbable. Life would not have
arisen without the 'facility' with which matter
falls back into simple syntheses and infinite repe-
titions. It is there that chance can operate with a
certain 'liberty' and now and then indulge in the
luxury of more complex and difficult syntheses.68

In other words, it .is only through the operative abundance

of the simpler syntheses that reLgtively much smaller num-
9! -

bers of elements attain higher syntheses which reflect

* -

richer and more concehtrated combinations of energy. But
the latter will ‘go ﬁﬁwﬁere unless they in turn can maséify,
that is, turn their own case-infq.a,more generalized state
of affairs which will serxrve as a base for yet highef concen—

trations. In this way, Segundo writes: " . . . evolution

keeps passing new thresholds and moving toward higher forms

L

67Ibid- r ppo 24_25-

‘ Or"‘ﬁalbid., p. 108.
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of llfe and superior structures."

If, to Segundo, ent;\gy represents the negat1Ve

vector of evolution, tée work of concentratlng enerqgy, negen—-v
tropy, represents the pJSLtlve vector. In the pre—hehan
stages'of the evolutionery advance, the emergence of new
and richer syntheses takes the form of chance or indeter-
minacy.TO' But such indeterminacies andjehance probabilities
on theilower'levels are transformed into Ereely mede deci-
s+ons when the threshold of the human level is passed.
In other words, what appears merely as a game of chance, an
indetérminacy, on the pre—human levei is the prelude which
paves tﬁe way for liberty. . ot

Liberty or love, which is the former's realization,
is_the perceptible form negentropy takes within the homi-
nized stage of evolution. To\Segundo, love or Iiberty.cen—
stitutes the positive vector of evolution because of the
complexity of their syntheeis. As we have already seen,
ljove's very essence is to unite different beihgs without

<

blotting out their differences.72 "If it is authentic, love.
will not cede to facility or ease but rather will seek to

construct-the difficult synthesis that effects unity by

respecting the differences of elements or persons, creating

%91pia., p. 25.

701pia., p. 27. ° °

"L1pid., p. 107.

72See chapter 4 of this work, pp. 141-43,
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thereby'a union of centers. And like all complex syntheses
that preceded it, 1ov% becomes a minority current within &

the evolutionary proc%ss. Segundo ‘writes:
. : \ :

" .'; escape by the difficult road makes love the
.mlnorxgi par excellence. . . . love 4is that which

-

Sl

‘has beeh withdrawn .from 'the realm of the mechani-
cal, -h Bitual, the probable. It is liberty vis-&-
vis 51n, the latter. always being a relapse into
what is quantitatively the majority.

But if love does represent a minority thrust on the’
human level in comparison to the line of conduct of tPe mass-
or majority, which is characterized by ease and simplicity,

it hevertheless de ds upon the mass, that is, upon those

very lines of cond hich répresent simpler, less complex

syntheses. ' The latté\gepresent the indiséenséble base of .

solidarity reguired so that societal life may exist at all

and that out of this base the possibility of a new synthesis
. THENES S

may. arise through the efforts of authentic love, that is, it

through a minority effort.., Segundo writes:

We can put this another way that might seem odd in
the field of theology We can say that the mass is .
sin. . . . It is the rejection of a creative but
costly liberty. More precisely as sin, it is the

. statistical law that dominates the world and that
also permits it to escape the realm of statistics
and find new, superior syntheses based on love with-
out shattering into a million pieces.

73

Segundo, ‘Evolution and Guilt, p. 128.

74Ibid., pp. 38, 72. Segundo is not using the term
'sin' here to denote voluntary or deliberate opposition to
God's gift or grace but rather to 1nd1cate a condition which
subdues and enslaves man against his own will, It is sin
(in the singular) of which St. Paul speaks, emphasizing sin's
negative power and enslaving influence (Rom. 3:9, 6:17, 6:20,
6:22).
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.The minority who do strive to create complex and richer

syntheses through love do not, therefore, stand separate

from the mass because the latter is the base from which the

richer syntheses ‘emerge. Eqnally true is the fact that if~
love is to be effective and achieve a soc1al change of any
conSequence, it must bring the masses'along with it in the
process. It does so by striving to elevate che conduct of
the masses through thée deVelopment of institutions with

their fegulating laws. Segundo writes that institutidns

"l arc intended for the passive majority, in order to

obtain from it the choice neeéded for its own gc:od."-]5 Insti-

I

tutlons mechanlze nen llnes of mass conduct creating a
fac111tat1ng enV1rdnment (a second nature) for the majorlty
so that the majorlty s common good can be advanced. In this
way institutionsf tcggther with their laws, help_the masses
to progress without, however, giving them interior _freedom.76
The minoritarian tendency of love among the masses must,

therefore, seek out mass processes (through institutions)

for implementing its goals so that new lines of mechanized

~conduct can serve as a base for future and richer syntheses.

Segundo writes:

The minority effort amcng the masses is not meant . . .
to construct a society based on minority exigencies.
The aim is to create . . . new forms of energy that

75Segundo La Cristianidad, <Una Utopia° I p. 6l.
. . . estadn destinadas a la mayoria pasiva, con el fin de
obtener de ella la eleccién que se desea para su misma
promocidn."

76

Segundo, La Cristianidad <{Una Utopia?,'I p. 66.
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“, will permit lines of conduct that_arq/necessarily
mechanized to serve as the basis for new and more
creative possibilities of a minority.character,77

Again hat can be noted in Segundo's reflections is
o ;‘-

the dialectic that exists between love or liberty and the
- masg‘element which both resists and makes possible at the

‘same.time thé.richer syntheses. The mass provides the base

from which the richer syntheses emerge. The latter must

seek mass mechanisms for the elaboration of new behavior

patterns for the majority. But once established, these new

lines of mass conduct close emselves to more difficult and

richer synt

es. What was/once a creation of a minority
ort becomes armass reality,ﬂand facility once again dom-
inates. If continual growtﬁ is to be realized, hoﬁever, a
new creation or gynthesis must emerge from the base tﬂ;t has
beén'constructed: In this way'the two vectors of evolution,
the minoritarian and majoritarian forces, must interact with
one another. They cannot ignore each other or act inde-

~

pendently if the evolutionary process is to advance. They
Gﬁ fact are complementary.78 |

In concluding this section, we can say that Segundo
has attempted, from an evolutionary perspective, to éhow that
from the very beginning the universe manifests a proclivity

toward facile, simple syntheses (entropy) and at the same

time is molded by a thrust toward morefdifficult and richer

77Segundo, The Liberation of Theolofy, p. 231.

78Segundo, Evolution and Guilt, p. 129.
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ones (negent:dpy); Onlthe human level, entropy takes «the
form of sin, that is, the easy ;oad of egotism, routiné,"p
and mechanization‘and represents the liné éf conduct charac-'
terized by the mass. It is always quantitativel} dominant.
dﬁ the other hand, negentropy within the human stage takes
the form of love which seeks complek.and.mediate'solutions
and because of this is always minoritarian. 'According to
Segundo, an evolupionary outlook consists in recognizing
that both love and sin are present and active in different
wayé throughout all the evolutionary-stages. In the realﬁr
of the physico-chemical love is chance,°indeterminacyf In
the realm of the human, entropy is sin. .The negative,
structural tendency which he believes both the flesh and the
world represent in the writings of Paul and John are found
operating at all.levels of the evolutionary process.

Equally found operaéing afé love and liberty, but in less
pefceptible, analogous forms. Love and liberty are the
minoritarian pole through which evolution now advances

within the stage of hominization. And if evolution is to

L
1

advance in greater complexity, the minoritarian tendency,
which love represents, must seek to serve the majority by
elevating their line of conduct. Without that service love
itself could not proceed toward greater progress for it i
would lack the base from which to reélize néw possibilities,
richer syntheses. We will now turn to what Segundo considers

as being the intrinsic minoritarian character of the Church.

After both analyzing the data of revelation in the writings

&
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of Paul and John ahd reflecting upoh what he considers the

evolutionary process itself as indicating, he turns to the

. :
- reality of the Church and attempts to explore her inherent

£

dimensions within the world of men.

3. The Minoritarian Character
of the Church

As we have already seen, Segundo maintains that
membership in the Church implies self-giving assumed as a
real fespbnsibility.79 The Church must be a sign of God's

redemptive love in the world. Her sign-bearing function

unceasingly calls for creative dialogue, inventive love, and

real disinterestedness, and to Segundo, all these quélities

are poles apart from any conditions that would ensure mini-

muam standards.80 . Because the Church combines man's poten-

tialities- -for love witﬁ the actual possession of_léve's
mystery -through faith and the sacraments, he‘wriﬁés that
“the Church is an undreamed of possibility for iove.“81
From his own analysis of the writingé of John and Paul, hé
has coﬁcluded that it was precisely this perduring obliga-
tion to love with its intrinsic demands:for £ruth and

authenticity which the world and the flesh sought to oppose

and suffocate. The Christian community was in fact summoned

79See chapter 4 of this study, p. 151.

80Segundo,'The Community Called Church, p. 82.

8l1pid., p. 83.

w



204~
. . . ' . "
to shoulder a difficult respeonsibility from the start.

Segundo writes:

Jesus certainly did not present a pastoral program
for the masses in his teaching.

. + . the primitive Christian community main-
tained characteristic obligations that made it an
exceptional entity and that set it in opp051tlon to
the law of least resistance which prevalled in
worldly society and its mass mechanisms.

To Segundo, it is precisely the responsibility for
self-giving love that defines most clearly the Church's
inherently minoritarian character. Her mlnorltarlan dimen-
sion does not rest upon the f;ct that she lacks the necessary
means to extend herself quantltatlvely but’ rather is conse-
guent upon the essential message of Christ itSelf——the
result of a comparison between the essence of that message
and the human condition which it reveals. Segundec asks
whether the obligation of -self-giving involved in bearing

> o
the Christian message does in fact convert the Church i?to

. L . 83 .
an. aristocratic community. He realizes the very word

'aristocratic' is capable of exercising a type,bf verbal
terrorism over people. He believes, however, that the proper
understanding of the word implies assuming a responsibility

for others that does not oblige everyone. He writes:

821pid., pp.. 90-91.

831bid., p. 89. \
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- . . the very assumption of responsibility for
otHers constitutes those who - assume it into a ‘type
of aristocracy vis-#-vis those toward whom they
assume responsibility.84 o

In this way, to Segundo, it would be utopian to dream of a

responsibility thaE did not constitute an aristocracy. But

-

there is an inherent danger in any group that shoulders
reéponsibility. He’Eontegds Eggg Ln aristocratic groé% canl
gradually tqu to forget the“aspeét of service and to stress
its own privileges until it drops its original .function_.85
Since the Church is cal%ed upon to shoulder the demands and
risks of respoﬁsibility for others in loJe and service, this
obliéation'shqgldénot lggicélly be seen as pufe privilege

_ y 3
for those who accept this risk. Segundo w;iteSa

‘g .7 . . ) ' i]
There is no pure privileQ3Ein the Church, and nothing //'1
is a gift in that sense. Everything that the Chris- 78

tian receives is immediately—turned into a responsibi- >~
lity. WNow we have already seen that the responsibili-

ty of the.Church, her very rationale, is her sign

function.? - : } , ,
N\

To Segundo, therefore, the Cﬁgrch; bearing her res-
ponsibility ‘which the Christian message indicates, is in

fact the deepest “tall to the minoritarian impulse. If she

conserves the:demands and significance of the Christian

of

méssage, something of her life will be carried into the mass.’

841bid., p. 90.

85

861pida., p. 103.

Ibid.\
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It is by refusing the condition of mass membership, that is, "

by renouncing to be everything, that £he Church can become

a transforming leaven within the worlc‘t.87 Her life of

[

love and service does not triumph by becoming gquantitatively

universal through its acceptance:?y vasf‘numbers, that is, )
by becominé mass, but by completing iéé function as ferment
in the world. |

Segundo is aware of the accusation of elitism that
his conception of the Church can pfovoke. He contends that
the Churcn\of Christ began-'as a sect but that its under- '
standing and interpretation of the gospel message did,not.

separate it from the world or its worldwide vocation.88

The
beéihning Church was a ieiatively small group composed of
dissidents who had_égparated from a iérger réligious tra-
dition. Belonging t¢ the Christian 'sect' implied & certain
amount of social ina aptation. The fact is, to Segundo, the

-

Church does not have to reflect an adhesion of great

numbers, of the'masses,.to,be universal.89 Her.universality
is consequent upon being truly at their service and being,
moreover,.épen to all who accept the responsibility which her
sigri~bearing function implies. The term, 'elitism,' he
contends,'should be reserved for lines of conduct (or mi%o-

rities) which are not open to the service of the masses‘aﬁd

87Segundo, La Cristianidad, é&Una Utopia?, I p. 92.

8Segundo, The Liberation of Theology, pp. 194—95.
f

Bgsegundo, Accidn Pastoral Latinoaméricana, P i28.
/

!

/
i
7
/
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which emphasize their own privileges to the latter's

neglect.90

It is not surprising, therefore; that Segundo main-
[ 3

tains that one cannot even glaim to,beQChristian, albeit a
member of the Church, unless he is giving his life for
others ana broadening the range of his love beyond the

narrow circle of those who are almost automatically loved

91

and who pay this love in kind. He writes, moreover:

. . . one cannot be a Christian unless one fights
imaginatively and resolutely to make sure that
socio-political structures reflect and permit an
ever more generous and gratuitous love among the
citizenry.92 ‘ o

-

As we have already seen in the previous section; it is

~Segundo's contention that it is through the devélopment of

instiﬁutions that mass lines of éonduct are raised and new
behavior patterns éstablizii§7so that the common good of

the masses can be advanced. For this reason the Church.

must be interested in the development of human institutions

for the latter are conditioning factors regarding love and

9OSegundo, Masas y Minorias, p. 36.

91Ibid., PP.- 31-35. Segundo reflects here upon the
gratuitous character of the love which Christ asks of his
followers (Luke 6:27-35; Matt. 5). Their love is to be

extraordinary in the-sense that it is not only to be directed

towards their friends but towards their enemies as well--
towards those who do not repay this love'in kind through the
obligations of kinship or friendship. ' '

92Segundo,'The Liberation of Theology, p. 54.
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liberty. Institutions do not give the masses interior .

_llberty but rather provrde the means through whlch every new

/.

-

emergence. of love can be more effrcacrous, more far reachlng
and problng.‘ If the Church represents a mlnorrterlan ten— %
dency becadse‘of her responsrblllty to love and freedom,
she then cannot be indifferent to.the masses if her love is
2o be truly efficacious. She must seek to elevate the con-
duct of the masses, thereby creatlng a new base from which
to reallze new possibilities and rlcher eyntheses,of love.
As we have seen, that precisely‘has been, to Segundo, the

thrust of the positive vector of evolutlon——negentropy

Mlnorltles go nowhere unless somehow they effectively reach

‘the masses. The Church is-called to structure the universe

for syntheees of love that are richer,lmore human, and more
redemptive. ﬁ | |

To Segundo, the tensién which the Church must live
is'that she must conserve her minoriterian conduct within
the WOﬁ}d and at the seme time give her life.to the world.
She must ‘'recognize her own éarticular redemptive function

within the entire process if she is not to oversteb her

proper bounds and succumb to mass mechanisms on the one hand
94 ‘

- or elltlsm on the other. It belongs to the very minori-.

“+tarian character of the Church to stand always in a rela-

tionship of service to the masses. To Segundo, the multl—

tude in fact would be in greater danger if the Church, in

93

Segundo, La Cristianidad, &Une?Utopia?, IT p. 98.
o4 - :

Segundo, Evolution and Guilt, p. i?l.
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?éceiving them, lost her sign-bearing function and condi-
95
Although Segundo maintains that membership in the
Church is a summons to love and liberty, the Church herself
possesses no technique oxr science regarding the manner of
realizing the content of that summons.96 - He stresses,
however, that she must be attuned to those critical moments
within the world of men wherein she perceives more clearly
the truth. The Church must await the right moment or
'hour'r>-like Jesus himself, who had to await his hour, his
moment of opportunity. Segundo writes:
There is no real opportunity, no right/ﬁoment, in a
- closed conservative system. Real opportunity must
come from a sudden glimpse of an ongoing process be-
yond the trammels of mechanical repetition and the
enclosed moment. Only thep does the moment become
fraught with,meaning, efficacy and truth; only then
does it become the right moment.2

The Church must, therefore, always be sensitive to those

moments in man's world where both the novelty of a deeper

5Segundo, The Community Calledléhurch, p. 85.
96In our next chapter we will examine Segundo's re-
flections concerning how the faith activity of the Church
achieves her mission in the worid.

9-"Segundo, Evolution and Guilt, p. 55. See also
Segundo, La Cristianidad, Una Utopia?, II.pp. 55-61.° Segundo
here considers the awaitment by Jesus for his hour as an
essential component of his existence (John 7:6, 7:30, 8:20).
To have an hour and to wait for it is to live fully a human
life, to live for the eruption of truth and liberty. His
hour is always associgted with sthe truth, with authenticity
and judgment over an inauthentic world.  And it is precisely
the hour of the cross which represents in all its crudeness

- the hour of his victory, the hour of his gift of self to the

world (John 12:24-27).

S
.
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love can be realized and a richer comprehension of the trqth
be had. |
Membership iﬁ the Church;impiies, therefore, self-
giving love whoge scope always goes beydnd the familial and
narrow circle of friends and acquaintances and whose orien-
tation is toward greater justice .for all. Segundo maintains

that this is the basic minimum for being a Christian, for

being a member of the Church--gratuitous love in search for
juétice.98 The Church ‘cannot be oriented to a universality
whiqh tends to embrace the masses and at the same time com-:. %
plete her liberating and gaving mission within_the world,

for the masses in their conduct move in the opposite direc-
tion and impedé the Church from carrying out her mission.99

It is a mission, Segundo feels, which exposes her members ‘to
all sorts df dangers and requires .a faith that isAinteriorly
formed and won through'peronalAconversion. AIt demands a
perduring ébligation to love more efficaciously, and for

. that reason it resists.the tendency to cede to migimal effqrt,

to the easy and comfortable way out. To have a Church of

the masses which at the same time espouses a mission that is

98Segundo, The Liberation of Theology, p. 55.

99Juan Luis Segundo, "Las Elites latinoaméricanas:
problemdtica humana y cristiana ante el cambio social,” in
Fe Cristiana y Cambio Social en América Latina (Salamanca.
Ediciones Sigueme, 1973), pp. 203-12. 1In this article,
Segundo contends that the Medellin Conference propesed a so-
cial mission of liberation for Christians but did not serious-
ly take into account the conse%uences of that mission for
theology and Church structure.’® According to Segundo, the
question that Medellin ieft unanswered was how the Latin
American Church could commit herself to liberation while
still being structuraed as a Church of :the masses.




211 B .
inherently ‘minoritarian is a contradiction.

4. Conclusions

We have attempted td ahalyze.Segﬁndo's refléétions
.concerning the inherently minoritarian dimension éf the
Church within'the world. Segundo first wished to understand
the historical phenomenoh known ég Christendom and its re-
lationship to Christianity. For him Christendom manifested
 the anqulment of the tension between the gospel-éall to
personal and;interior conversion aﬂd the attitudes and move-
ment 6f +he masses. He contends that Christianity by ité
very nature requires an interiorized adhesion for it is. at
root a call to freedom and personal authenticity. Christen-
dom, on the other hand, replaced the gospel ideal with what
was considered to be minimally adequate. Its sécial insti-
tutions were turnéd into mechaﬂisms for creating and mainf
taining Christians. ihéy made it eaéy'and advantageous for
_the masses to embrace an jdeal which was in itself the most
difficult 'and complex in the world. To Segundo, mass con-
duct is defined in terms of inertia, passivity, and non-
liberty. It is a line ofnbehavidr governed by the law of
minimal effort, the ceding to that which is less mediate and
complex. And to the extent that the Christian ideal of
love and liberty demands just the opposite, he has concluded
that Christianity has little probability of being elected

massively.

A
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_ Segundo believeé that the ﬁew Teséament messagé,
espee}ally through the writings of John and Paul, offers a
'respénse to the problem which Christendom raises éoncerning
the univefsal pretensions of Christianity'regarding its
acceptance on the scéle of the masses. Frém John he has
concludéd that the adqption of Christ's message by the
masses would be a contradiction because the very nature of
the Christian.life with its demands for truth, freedom, and
love is inherentlqupposed to the conduct of' the world. It
ié a call by Géd to an attitude exactly contrary to the
attitude of the masses-—a call to serve qﬁg latter. From
Paul he has reached similar conclusions. The same Oppo-
sition to truth and love which John éaw operative in the
ﬁogld Paul sees as rising from the very depths of man's
being--from his flesh. The latter, to Ségundo, represents
the weight which the human condition brings to bear on man's
liberty as it seeks to realize itself in love. The flesh
represents the tendency characterized by ease and simplicity,
- the. ceding to the impergonal and subhuman. Segundo contends
" that for Paul Christians are called, nonetheless, to live
according to the Spirit of Christ. Theirs is a constant,
perduring struggle to manifest the minoritarian tendency
which the acceptance of God's self-gift implies--and to live
it in the flesh.

Segundo, moreover, has attempted to define the nega-
tiveTYstructural tendency which he believes both the flesh

\
and the world represent from the perspective of evolution.
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He finds this‘tendency operative as entfqpy on all levels
of the universe. Entropy within the human stage takés the

form of concup

ence and sin. Equally found operating are
love and libg but in less perceptible,fanalogous forms

on the pre-huhgn. They are the minoritarian pole--the .

AN

positive vector-through .which the‘evolutionary process

advances within the\stage of hominization. They ﬁust'seek
to serve what is dgua titatively dominant, that which is
represénted by entropy) if new possibilities and richer-
syntheses are to be realigzed. ithout the mass element love
could not proceéd toward grééter progress.

For Segundo, the Church represeﬁ%s the deepest gall
to the minoritarian impulse, combihing,man's potentialities
for love with the actual possession of love's mystery. She

is called to -incarnate a love which must always go beyond

-

the comfortable circle of family and friends, stri&ing to
attain greater justice for all. Her minorit%fian dimension
is consegquent upon the essential meésage of Christ himself;
the result of a comparison between the essence of that mes-—
sage and the human condition which it reveals. It is by
refusing the condition of mass membership and the consequent
lines of-behgvior associated with it that the Church can
become a transformi?g leaven within the world. The Church
exercises her universality by being truly at the‘service of
the mass and by being open to all who accept the responsibi-

lities of her sign-bearing function. She is interested in

‘elevating mass lines of conduct to advance the common good
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through =the development of human institutions so that love,

when freely chosen, can have at its disposal greater means
to achieve richef and more faf—reaching possibilities. The
Churcﬁ:mugt“Feé;gnEfe=the tension which her redgmptive
funétion‘witﬁin‘tﬁe world implies if she is not to succumb
to méss méchanisﬁs on the one hand, or eiitism on the other.
She cannot b; oriented to a universality which tends to
embrace tﬁe masses and at the same time complete her libera-
ting mission within the world. Her sign-bearing function
and condition as_legyen have priority over the incluéion of
vast numbers within hér boundaries, for it is the formgr
whi;h-seeks to sefve and raise the mass.

That is; in -very broad summary, what we have
gleaned from our analgsig of Segundo’'s refle?tioné conqerning
the miﬁoritarign dimension of the Church within the world.
In our next chapter we will examine his thought concerning
how the faith actiVity of the Church achieves ité.mission
within the world.‘ To Segundo, ﬁhe Church, as we have
alré;dy noted, possesses no technigue or science to realize.
the content.9f God's summons to self-giving love; Authentic
love possesseslno eﬁé%usive tools or mechanism of itself to
respond with efficacy to the changlng needs of man. It will
be Segundo's contention that falth——love ‘conscious of the
mystery which it embraces——mustzgeek to incarnate itself
within the relative and"ambigyous aspects of human history
and issue into ideologies, that is, into concrete programs

of action, if it is not to be a dead faith, a faith without

works.
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CHAPTER SIX

-

THE FAITH ACTIVITY OF THE CHURCH AND THE CONSTRUCTION

OF THE KINGDOM OF GOD WITHIN HISTORY

Segundo has reflecﬁed upon what he considers to bé
the inherently minoritarian dimensions of the Church within
the world. Her life is that of shouldering responsibility
for othefs in love’and service. As the community of men
and women conscious of love's mystery through the revelation
of Jesus Christ, the Church is called upon fo stfucture the
universe for.syntheses of love that are richer, more human,
and more rgdemptive. She'must embrace an historical ‘con-
sciousness wﬁich, in accord with the gospel, is open to the
sotial signs 6f the times, searching for concrete paths
toward liberation. We have already seen that Segundo has
described the redemptive reality of love within mén's his-
tory in terms of libel:ation.l Salvation consists of man’'s
liberation in history and meta-history. The success of his-
tory and that of redemption cannot be separated for all
that men do to construct their history in love is related +o

redemption, to recapitulating the entire universe in Christ.

lSee chapter 4 of this work, pp. 152-57.
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The Chﬁrch is called upon to insert herself into man's
world through her efforts. of dialogue and service and help
thereby to fashion that history in freedom. "It is Segqundo's
contention that C?ristianity itself is sponsibility
oriented precisely to that‘task of history-making.2

'In this chapter we will analyze, from Segundo's re-
flections, the more promineht practical and théological
implications for the Church regarding the exercise of her
mission within the world. It is one thing simply to state
that the Church is_called to respond efficaciously in love
and service to individual and societal needs but quite
anothér to understand the implicatiéns of incarnating her
faith in the contingent and relative context of history and
the relationship that exists bepween the Church's faith and

1 1

the concrete options which the former elects to realize

.itself. 1In the first section of this chapter, we will

explore Segundo's thought concerning faith and its subordi-
nation to the task of finding solutions to the problems of
history. . We shall reflect upon the _manner in which Segundo
conceives faith's value for man an!ri;e necessity of faith
to incarnate itself in that which is not faith to have any-
value at all. It is Segundo's contention that the Christian
faith is still verysfrequently understood as a direct means
of salvation and often given an autonomous, superior value
wholly apart from the specific, concrete options it chooses

to incarnate itself within the world. We shall also/gkamine,

2See chapter 2 of this. study, particularly b. 82-83.



217

4

in the first section, what Segundo considerg to be an in-

_trinsic element of all Christian faith: concern for and

commitment to the poor. In the second section of this:

chapter we.shall analyze the causal relationship Segundo
believes as existing between man's higéorical efforts of
love and the building up of God's Kingdom within history.

He maintains that the intimate relationsﬁip bétween faith

and the concrete specific options of love through which the

life of faith incarnates itself impiies a specific concep-

tion of eschatology. By exploring his understanding of the

Kingdom of God, we will highlight at the same time what

' Sequndo considers to be a prominent, distinguishing feature

of liberation theology from European, political theology.

1. The Practice of Faith -
and Ideology

We have already seen in our gtudy cf Segundo that if
Christian love is to be genuine, it canhot rest solely on
the lewvel of intention.3' All authéntic love embraces a
'materialistic' note because it must be manifested in concrete
deed. ' |

'We have further noted Segﬁndo's contention that the
Church cannot remain apart from those actions and events

4

wherein the objective demands of love are unfoldjing. The

Church is called to join with and help foster those

35ee chapter 2 of this work, particularly pp. 80-81.

4See chapter 4 of this work, particularly p. 155.

-
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historical activities of men which lead”to_greéter union
and justice. Her faith ﬁust be related to those actions énd
events wherein love is accomplishing itself. The truth of:
her message of faith, therefore, cannot form a realm of its
own divorced from those actions in histq;y which are effi-
cacious for man's salvation.5 Faith's truth must be lived
in histor§ and must convert itself into 'the activity‘of
liberating men through love and service;
| But if faith must incarnahe itself in liberatiné

service, then faith, to Segundo, must employ that which is ‘
not faith to realize itself in history. It.must make .

-

specific options, that is, adopt ideologies, to incarnate

h)

its love. Segundo writes that the Christian faith should
not be understood "as a direct means of .eE;rnal salva%ion
whereas ideologies are seen as merely human ‘options that
can jeopardize that other superior value."s'—ﬁéith, in other
words, should not be given an autonomous value of its own
wholly apart from the ideologies chosen out of fidelity to
that very faith. It is only through concrete actions or
programs that faith, Christian love, can respond to the
ﬁeeds of men. ) ’

Segundo is aware that the term 'ideology' carries

with it a pejorative connotation referring to the espousal

5Juan-Luis Sequndo, The Sacraments Today, trans..by
John Drury (Maryknoll, N.Y.: Orbis Books, 1974), p. 54.

6Juan Luis Sequndo, The Liberation of Theology,
trans. by John Drury {(Maryknoll, N.Y.: Orbis Books, 1976),
p. 131. :
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"of a.doctrine or truth, religious or otherwiée, which seeks
- ¥ to legitimate a way of life which is in fact false. He
believes, however, that there is another, more—neutral'de4

finition of ideology. He writes:

_—

Ideology is the manner of making efficacious a struc-
ture of values, that ig to say, a study of means with
regard to the finality, in ultimate ternis, efficacy.”

!

To Segundo, ideologies are specific systems of means and

ends adopted to respond efficaciously to given pfbblems.

: L T
They possess in themselves no pretensions about representing

an objectively absolute value and are related more closely

to the.means (efficacy) to achieve a given goal.q ﬁith
regard to the practice of the Christian faith, idéologies.

* are the gpecific options oxr means "love elects to respond'to
individual_and societaljneeds manifested in given historical ..
contexts. _

| While Segundo insists that faith and ideology cénnot\
be separated.in practice, he does not mean that they are not
to be distinguished.9 ‘What distinguishes faith from ideo-

.logy is that the former does in fact claim to be based on an

4
encounter with the objective source of all truth. He writes

7Juan Luis Segundo,,."Fe e ideologia," in Perspectivas r

de Didlogo, Afo ix, no. 89-90 {(diciembré 1974): 231. "La
manera de hacer eficaz una estructura de valores es ideologia,
es decir, un estudio de medios en orden .al fin, en dltimo
término de eficacia." '

. ; e ’
BSegundo, The Liberation of Theology, p. 106, footnote
5! P- L23. .

9Ibid., pp. 107-8.

e
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that one recognizes faith "in that itiglaims-to possess an

10

objectively absolute-value."” Faith is absolute.in so far -’

as its truth .is revealed by God, but nonetheless faith must

L]

;be placed at the service‘of man's liberation and even. sub-
ordinate itself to the solution. of hisEbricalféroblems.

Segundo writes:

<

. Faith is absolute insofar as it is a truth revealed
by God, an absolute truth. But insofar as it is
destined to perform a function that is not faith it-
self, even revealed truth and our adherence to it
constitutes something relative. In other words, the
absolute feature in the plan .of God who reveals some
truth is not that this truth be accepted but rather
that it be placed at the service of historical pro-
*blems and their solution. The solution of such pro-
blems, as we have seen, is brought about by ideology,
that is, by an historical system of means and ends
related to the problem in question,ll

Faith,,therefore, must seafch for ideologiés: It
is the latter whicﬁ.constitute the absolute féaturefof a
functional faith.lz. This subordination of faith, howeﬁer,
to the relative réalm of history is, to Segundo, far from
being accepted within the Church. He contends tha? the
great majority of Christian Churches cdntinue'£o bé‘dffici—
ally structured as-autonomous centers of salvation, beiieving

that it would be senseless to make an absolute value (that

which is religious, pertaining to salvation) depend upon

- Y1bia., p. 108.
lipid., p. 154.
121pia.
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relative optlons w1th1n hlstory.13 An example of such

- L

thinking, he bellevee, is to be found within the draft docu-

;‘ment‘issuéd by the Chilean eplscopacy concernlng the p0551—

bility of chéosing between'two:alternatiye political options:

capitalism or socialism.lé In this document, the bishops
of Chlle declare that they cannot choose between the ' two

systems.ls. A reason that they offer is that the Church,

one political system would mean excluding that portion of

Christiane who opt for the other side(s). The Church,

instead, opts. for the Risen Lord.l§ Sedundo contends that

the bishops of Chile are here in fact implying that the one

Christian faith must not be put in the .sérvice of ideologies,

which by definition are many and varied;l7;*1n other words

: .'Ief .
13Juan Luis Segundo, "Capitalism-Socialism: A Theo-

logidal Crux," in Loncilium, vol. 6, no. io (June 1974): 107.

14Segundo The Liberation of Theology, pp. 130- 32,
The document Segundo is referring to is. “Evangello, politica,
y socialismos," issued by the Chilean bishops, in Santiago,

May 27, 1971. .See footnote 2 in Segundo's work for some per-

tinent, translated texts, pp. 151-52. This document is re-
produced in Documentos del Episcopado: Chile 1970-1973, no.
(Santiago: Mundo, 1974).

15

"Evangelio, politica y socialismos," p. 65.

161phi4d.

17Segundo, The Liberation of Theology, p. 131. For
a more detailed analysis of Segundo's critique of this docu-
ment, see his three articles under the same title, "La ,
Iglesia chilena ante et socialismo,™ in Marcha, Montevideo,
no. 1558 (27 de agosto 1971); no. 1559 (4 de setiembre 1971);
no. 1560 (11 de setiembre 1971). Unfortunately while in the
national library of Montevideo, these articles were taken
from me. But Sequndo has treated this topic in his book The
Liberation of Theology, from which we have already made ~
citations.

.like Christ, belongs to all the people of Chile. To*opt for

13
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the Christian faith that unites the Chilean peoplefié more
important than the ideologies chosen to incarnate -that very
faith. 1In this way, Seguhdo believes faith is given an
dutonomous, superibr value, wholly apart from any ideblo-
gical option. The thinking of the Chilean bishops implies
‘that it would be senseless to make an absolute value depend
on the preference for one. political sys}em. The Church opts,
instead, for the Risen Lord. Segundo maintains that this
option embraces an erroneous view of the Church and faith's
value. He writes:
- . as long as the Church continues to attribute

an absolute value to those objects, words, gestures

and authorities which appear to form a vertical

link between their faithful and God, and a purely

relative value to the historical functionalism of

all this, it is not possible to put to theology any

question about how to orientate the options of -

Christians between capitalism and socialism, 18
Segundo, however, asks whether it is poégible'and'eveh neces-
sary'to invert the order and declare with the gospel itself
that the Sabbath is made for man and not man for the
Sabbath. He writes:

Could this statement not be given the only possible

translation, namely that human life in society,

liberated as far as possible from alienations, con- 7

stitutes the absolute value, and that all religious

institutions, all dogmas, all the sacraments and

all the ecclesiastical authorities, have only a re-
lative, that is, functional value?19 :

18Segundo, "Capitalism-Socialism: A Theplogical
Crux," p. 108. ‘

19Ibid., pp. 107-8.

F T a—
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\ Segundo believes that one of the most acute human

- problems facing the Latin American éontinent is precisely -

the option between capitalist and socialist society‘20 and

+ he uses this problem as a test example. to focus'ﬁpon the

practical implications of what he has-said concérning faith
and ideology. The choice, however, for.Latig,Kmerica is

not between the type of.capitalistic sociéty as existing in
thé'United States or of the socialistic sodiety as practiced

in the Soviet Uhion.. Rather Latin Americans, he feels, must

ask what socio-political scheme can be chosen now from their

underdeveloped condition which will be both effective and

coherent with the kind of éociety they desire for them-

'selvgs;?l Segundo contends that the only real possible
option which remains to them must be found within ‘their

own countries as they are: to decide whether they are

going to leave to individuals and private groups, or tg

- take away from them, the right to possess the means of pro-

duction as presently'existing.22

201pid., p. 106.

“2lIbid.

22Ibid., P. 115. Segundo gives the name 'socialism'
to a political ré&gime in which the ownership of the means of
production is removed from individuals and handed over to
higher institutions whose concern is the common good. By
capitalism he understands the political régime in which the
ownership of the goods of production is open to economic
competition. He believes that these two alternatives must
be reflected upon from the context of Latin America's social
reality where, in some countries, 1% of the landowners hold
50% of the arable land or where 90% of the people receive
only 10% of the national income. See his article, "Social =

. Justice and Revolution," in America, vol. 118, no. 17 (April

1368): 574-77..
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Segundo believes that these two.alternatives are

of vital importance to the human and social reality of
Latin America and that if the Christian message has nothiﬁg
to say concerning them, there is a.realized progressive '

loss' in faith's human functionality. He bluntly writes:

This leads us once more to the conviction that if
the conclusion were reached that the gospel has
nothing to say on a human problem so decisive as
the alternative between capitalism and socialism,
it is clear that it can only have an abSolute
value, not a functionhal value, that is to say, no
value at all.z23

+

But, to Segundo, Christian faith i% and of itself
does not contain the ideologies necessary for responding
to the ever changing needs and probléms of man's history.24
The Church does, through her faith, péssess something speF
cific, the Christian Revelation, and must contribute that
element to the solution of man's historical problems so
that the latter be truly human.25 She does not, however,
possess any ready-made solutions but must search'with other
men for them: To practice her- faith, the Church is cailed,
therefore, to descend from the comfortable certitudes of >

her faith to the shaky terrain of concrete hi’.story.26 She

. ?BSegundo, "Capitalism-Socialism: A Theological
Crux," p. 110.

24

25Juan Luis Segundo, "Evangelizacién y Humanizacién,"
in Perspectivas de Di&logo, Montevideo, Ano v, no. 43 (mayo
1970): 14. -

"26

Segundo, The Liberaticn of}Theology, pp. 108-9.
I

Segundo,.The Liberation of Theology, p. BO.
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must elect human options which, in turn, depend upon an

ey

un&erstanding'aﬁd appreciation of the surrounding contéxt,
scanning the signs of the times in éearch.fdr liberation.
Segundo maintains that, in fact, is what Jesus did

27

in the practice of his love. The theology of the Phari-

sees demanded from him signs proceeding from heaven, that

"is, something which could not be attributed to man,~or,

still less, to the devil. Segundo characterizes such signs

which the Pharisees demanded as anticipations, outlines,
L{

analogies of a strictly divine action, for, to Segundo,

"how else can an historical happening be distinguished as

28

a sign proceeding from heaven?" And yet the signs to

which Jesus pointed to legitimize his actions were the re-

medies he brought to some sort of human suffering, howevér

temporary and provisional those remedies might have been.29

Segundo contends that the truth of Jesus' actions was the

very liberation he was effecting. He writes moreover:

It will be remembered that, to the eschatological
guestion of th& disciples of the Baptist about

"he who is to come," Jesus replies with signs that
are historical, relative, extremely ambiguous, at
a vast distance from the absolute and definitive.30

*T1bid., pp. 78-79.

28Segundo, "Capitalism-Socialism: A Theological
Crux," p. 118.

29Segundo, The Liberation of Theology, p. 79.

. 3OSegundo, "Capitalism-Socialism: A Theological
Crux," p. 1189.
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The very liberating service Jesus was effecting was the
sign that the Kingdom had arrived. In this way Segundo

maintains that Jesus did not appeal to the certitudes of
faith to legitimate the specific practice of his love and,
N

by not doing so, ‘he discounted any theological criterion

applied to history which was not the direct and present .

evaluation of the event.31

Segundo furthermore notes that the specific
instances of liberation which Jesus was effecting were
given.gy him the most absolute name in the theology of his

time: salvation. He writes: .

Far from de—-absclutizing, we can say that he abso-
lutizes imprudently. Just as he called cures of an
uncertain consequence the "arrival of the Kingdom,"
so he calls a momentary, ambiguous, still unrealized
decision of Zacchaeus "the entry into salvation."
"Your faith has saved you," he said on more than one
occasion to people who obtained favors or cures
(always uncertain and transient) from him.32

Jesus, in other words, recognizes liberation for what it
truly is, the presence of salvation and the Kingdom.

To Segundo, it is evident that in order for a judg;
ment to be made with regard to a specific option within a
given context, theology has need.of an instrument of human

.y . . T 33 .
cognition: historical sensitivity. He believes, moreover,

-

31Ibid., p. 119, . See also.Segundo, The Liberation
of Theology, p. 79.

325egundo, "Capitalism-Socialism: A Theological
Crux," p. 120.

33

Ibid., p. 119.
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that this historical sensitivity is found within the ~
Synoptics in the term 'openness of heart.' Segundo main—‘

tains that none of faith's certitudes can take the place of

" the latter as the primary source of any and every histori-

cal judgment.34 openness of the heart to the signs 6f the
times, that is, to the provisional, human context; is the
indispensable condition upon which critical options of love
are made. The criterion of love's practice is the real
and even matefial success in an historical liberation. To
Segundo, that aiso is the criterion of any true theélogy.35
The Church must consequentiy first comﬁit herseif
to real love, to the practice of liberating service._ This
commitment must be governed by an upright heart open to
man's most urgent prdblems. Indeed, for Segundo, only
through a disposition of é heart sensitive and committed to

the oppressed in their struggle can the gospel message

itself be truly comprehended. He writes:

34Segundo, The Liberation of Theology, P. 80.

35“Statement by Juan Segundo," in Theology in the
Americas, ed. by Sergio Torxes and John Eagleson (Maryknoll,
N.¥.: Orbis Books, 1976), p. 28l. See also his article,
“Capitalism—Socialism: A Theological Crux,"” Ppp. 105-23. 1In
this article Segundo writes: "By theology we . . . under-
stand in a much more direct fashion fides guaerens intel-
lectum, faith in search of its own understanding, to orien-
tate the historical praxis. We do not accept that a single
dogma can be studied under any other final criterion than
that of its social impact on praxis (pp. 115-16)."
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Is not this the crlteraon which opens up the reading
of the Gospel? Isn't it in fact the stubbornness

of the heart, the insensitivity to injustice, the in-
sensitivity to the situation of the widow, the orphan,
the oppressed which 1m§edes even understanding the
message of the Gospel?36

For Segundo, an open, upright heart, sensitive to éhe needg
of the oppressed, is the key to understanding Jesus Christ
and his message and the instrument by which the signs of
the times can be evaluated. He maintains that this also
was the criterion employed by the prophets of the 0ld Tes-
tament as they triéd to discern God's plan and will within
the historical context.37 A commitment to the oppressed is
an intrinsic element to the Christian faith itself, serﬁing
to authenticate the latter.38 Citing Gutierrez, he writes:
l"Only by participating in their [thé poor's] struggle can

we understand the implications of the Gospel message and

make it have impact on history."39
36Juan Luls Segundo, Masas y Minorias (Buenos Aires:
Editorial La Aurora, 1973), P. 93. " ¢No es.el criterio

gue abre a la lectura del Evangelio? ¢No es acaso la dureza
del corazon, la insensibilidad a la situacién a la viuda,
del huerfano, del oprimido, lo que impede comprender
siquiera el mensaje del evangelio?"

37Segundo, Masas y Mlnorias, p. 93. See also Segundo,
"Capitalism-Socialism: A Theological Crux," pp. 1l6-17.

38

Segundo, The Liberation of Theology, p. 87.

39Ibid., p. 97. The citation is from Gustavo
Gutierrez, The Theology of Liberation, trans. by Caridad
Inda and John Eagleson (Maryknoll, N.Y.: Orbis Books, 1973),
p. 269,

[ 4
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Within a commitment to the oppressed, the Church -~
is called to sedrch for 'and invent ideologies vis—a—vis

the concrete problems of'history. Segundo insists that, in

fact, is what is recorded about faith in both the 0ld and

New Testaments. It was always incarnated in changeable

ideclogies responding to different historical events and

contexts.40, In other words, faith was always fleshed out:

in history. Segundo writes:

. . . 1f the Christian faith is one amid historical

diversity, then there must be some ideology that

can build a bridge between that faith and our pre-

sent situation even as there were such ideologies

in the past.fl
Segundo considers that one way the Church might select ideo-
logies to seek out the biblical situations most akin to
those of the present day and merely accept the ideology
that Scripture offers as a correct response of faith. He,
however, discards this possibility as naive, because the
situations of the present hayve changed enormously since
biblical times.42 It would be both unrealistic and unscien-
tific, he feels, to ook for similar situations in cultural

milieus that are very different from our own. The alterna-

tive that he suggests is to invent ideologies which might

40Segundo, The Liberation of Theology, pp. 110-12,

4lipia., p. 117.

*21bid., pp. 117-18.
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bed regarded as ones constructed by a gospel message contem-
43 ’

. porary to us. Such an approach would call for creativity

in the here and now, asking what Christ would have said if

he were confronting our problems today.
)

Sequndo contends, moreover, that science itself

cannot provide any ready-made options in advance. He writes:

We live and struggle in the midst of deeigive con-
textual conflicts without science being able to pro-
vide any ready-made options in advance. . . . The
most we can say about it is that our option depends
on science indirectly insofar as no one wants to opt
for unrealizable fantasies and hence everyone tries
to be informed ahead of time about the factual possi-
bility of carrying out one's ideal. But even in
that case scientific certitude is at best instru-
mental and it does not say anything about the deci-
sive value of what we are doing.44

Since science cannot offer any absolute criterion for re-
solving historical problems. Segundo once again points to
the criterion of Jesus' actions. The Church must sense pro-

5
men and women and make that her principle criterion.45

- Regarding the two alternatives facing the Latin
American continenp (capitalistic or socialistic society),
Segundo asks which type of theology from those now practiced

could serve to orient Latin American churches in their

choice. He contends that it would seem at first that the
' ¢

431pid., pp. 117-18.

441y34., p. 76.

45Juan Luis Segundo, "On a Missionary Awareness of
Oge's Oown Culture," Jesuit Mission Newsletter, no. 33 (May
1974): 6.
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political theology of Eufbpe could serve in this regard.

46 gis reasons

But in fact he maintains that it cannot.
will be explored below. We will now turn to the second
section of this chapter to understand Segundo's thought
concerning the relationship he conceives as existing'between
‘the-liberating events in man's history and the Kingdém of

. God. We will algb attémpt to discern what Segundo believes

to be an important distinguishing difference of liberation

theology from the political theology of Europe.

2. The Construction of the
Kingdom of God

It is Segundo's contention that the intimate and
unavoidable relationship between faith and ideologies
embraces a specific conception of eschatology. He regards
history as in the process of becoming the Kingdom of God.
He writes:

The relationship with a liberating event, no matter
how ambiguous and provisional (as in the example of
the gospel), derives from the strength of God him-

self who promotes it, a genuinely causal character

with respect to the definitive Kingdom of God.47

'He believes that the differences in eschatology among all

Christian churches may be reduced fundamentally to the

46Seguﬁdo, "Capitalism-Socialism:- A Theological &L
p. 110. :

471pid., p. 123. Although it does not appear that
Segundo ever explicitly equates the Cosmic Church with the
Kingdom of God, there is no doubt that he considers the
latter as embracing it.

Crux,"
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different conceﬁtibns they hold concerning the relationship

between the events and actions of history on the one hand

48

and the Kingdom of God on the other. To him those differ-

ent conceptions stem from what was a central issue in the

" Reformation debate between Luther and the Catholic tradi-

tion concerning the reality of justification. B
Segundo maintains that Luther's belief in justifi-
cation by faith alone excluded any notion of good works or

merit.49

Salvation was all God's doing. There was no co-
operation between man and God in the act of justification.
God simply worked in man, changing. the human will under the
influence of His Spirit. The very notion of mer%t'through
good works was the%eby denied.f In this way Luther rejected
the Catholic attempt to connect God "and" man, faith "and"
good works.50 Because of the unbreachable gulf separating
man from God, man's efforts and historical activity could
exert no causal relationship in the construction of the
Kingdom. Faith was turned into the confident but essen-
tially passive acceptance of God's fixed plan for human

destiny. For this reason, Luther situated the Kingdom in

the remote future, in the eschaton--a Kingdom already

48Segundo, The Liberation of Theology, p. 233;
Segundo, Masas y Minorias, pp. 67-73.

49

Segundo, The Liberation of Theology, p. 143.

301134,
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prepared for:God's sons, the justified,>?! Man had nothing

to say concerning its realization. - Indeed, he had nothing

to say concerning his very justification.'
Seguﬁdo maintains that German political theology is
markedly dependent on the Lutheran theology of justifi-

cation.52

It is a theology which, with rare exceptions,
describes the relationship between the historical reality
produced by man's efforts of love and the Kingdom of God in
£

non-causal termss "anticipation' (Moltmann), 'analogy“
(Weth) , 1rough draft' (Metz), etc. To Segundo, such lan-
guage ekciudes any explicit historical causality between
man's efforts and the building up of the Kingdom, with_the
all too frequent consequence that nothing will be chosen
concretely to better man's situation. Segundo writes:

If man is accustomed to really create things with

his free, human activity, what interest can the

production of analogical images and anticipations”

Oof ‘a Kingdom divorced from his causal activity-

have for him?53

He believes this lack of direct causal connection easily

leads to an attitude of excessive pfudence before the

¥ 51Ibid., P- 144. Segundo is here citing Rudolf

- Weth, "La 'Théologie de ka'révolution' dans 1a perspective

de la justification et dgﬂtoyaume," in Discussion® sur 'la
théologie de la révolution,' trans. by Feil Ernst (Paris:
Cerf-Mame, 1972y, P. 86. Weth is here citing a central

‘' treatise of Luther, De servo arbitrio.

) 52Segundo, The Liberation of . Theology, p. 144,

53Segundo, Masas y Minorias, p. 68. "gji el hombre
estd habituado a crear realmente cosas con su libre activi-

dad humana, ¢qué lugar va a ocupar en su interés la produccién
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challenges posed to th%:?hurch's mission of liberation by
existing political and social structures and implies, in
fact, that the Kingdom of God is not constrdbtéd.by man in

history but rather received by him 'from'God.S4 a

w

Segﬁndo'thrns more_ﬁpecifically to thé prominent
Catholic spokesman for European political theology, J. B.
ﬁetz. For Metz, the distihguishing feature of Christian
eschatbiogy is that it knows less about the future which
mankind is trying to discern, and that it éeréists iﬁ its

]

lack of that knowledge,55 For this reason Segundo feels

jthat‘the Church, to Metz, is much more reticent than any

political program. Metz, in fact, states that the Church:

. . . must institutionalize that eschatological re-
serve by establishing itself as an instance-of cri-
tical liberty in the face of social development in
order .to reject the tendency of the latter to pre-
sent itself as absolute.56 -

To Segundo, this once again iﬁvolves the distinction bet-

ween the relative and absolute. But for Metz, what is

absolute is not so much the Chq;cﬂkas the eschatological

(W
[

o
traido a su actividad causal?"

K 4Segundo, Masas y Minorias, p. 68.

Ssseﬁhndo, "Capitalism-Socialism: A Theological
Crux," p. 110. Segundo is citing Metz's work, L'homme,
Antropocentrique chrétienne, trans. by Michel Louls (Tours:
Mame, 1971), p. 111. .

6Segundo, "Capitalism~-Socialism: A Theologicai'
Crux," p. 111. Segundo is citing Metz, L'homme, Antropo--

‘centrique chrétienne, p. 136.
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Klngdom of God, that is, the uﬁflmate future which comes
down from God Hlmself to manklnd, Wthh the Church is

57

-called to serve. What is relative is the polltlcal option.

' Turnlng to Moltmann, Segundo contends that the Pro-
testant German theologlan fully recognizes the functlonallty

of the Church in relatlonshlp to the eschatologlcal Kingdom.

\_—r/

The triumph of the latter is what is most important.
Citing Moltmann,‘Segundo.writes:
The universalism of the crucified Christ is realized
only through the dialectic of taking sides. The -

false universalism of  the Church‘. . . 1is, on the
contrary, a premature’and inopportune anticipation

of }he Kingdom of God.sg
To Segundo, what Moltmann implies here is that the function-\
ality of the Church consists in preventing "premature and
inopportune" anticipations of the Kingdom of God--one belng
the false universalism of thefchurch that is, the Church
‘bsolutlzed.59 But Ségundo moreover insists that in the ,
broader context of Moltmann's work eﬁery hiéto;ical project
has a tendency to the same universalism, the same absoluti-
zation. This, to.Segundo, is precisely what political

theology attacks. He writes:
c ’

57Segundo, "Capltallsm—5001allsm° A Theological
Crux," p. 111. . 7
salbld., p. 111. Segurdo is citing Moltmann, "Dieu

dans la revolutlon," 1n Discussion sur .la 'théologie de 1a
Revolutlon, p. 72.

59Segundo, "Capltallsm—Soc1allsm- A Theological
Crux," p. 1121, . T,
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Political theology attacks all kinds of absolutism,
whatever their source: whether they come from the
past or the future, the East or the West. It de-
absolutizes on the same basis the existing order
and. the order p::'ojected.60 )

Regarding this tendenéy to de-absolutize, Segundo
contends that the political theology of Europe generally
resembles more the theoretical Cartesian revolution of

methodical doubt rather than Eractical revolution. He

writes:

. One may say that it revolutionizes our way of view-
ing politico-social systems from cur establishment
inside them; but it does not choose between one
system or another. If it has any tendency, if it
inclines to one side, it will probably be against
the order established today; the capitalist order
where that prevails, the socialist order where that
prevails. More than that, as the two régimes co-
exist today, the "eschatological" criticisms con-
verge today towards a common relativization, which
is revolutionary only in name.6l

Regarding the two alternatives faging Latin America, the-
political theology of Europe is not able to provide an
orientation. -Segundo maintains that the reason it can't
'provide such an_orientation is that it does not wish to
weigh down the absolute--the Kingdom--with the weight of
the relativejfransient political systems.62 But at a more

profound level,.Segundo'believes that it is because relative

values are not even fragments of the absolute value. They

60rpia., p. 111.

611pid., pp. 111-12. The underlining is mine.

621pid., p. 112.
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remain definitively within their relative sphere. That is
'why, to Segundo, the political. theology espeéially of
Germany chooses with utmost care the terﬁs which indicate
the relationship between a relétive, political order and
.the absolute eschato;ogical order: anticipation, analogy, .
analogicdl image or outline.
Segundo believes, however, that the éschatologies
of Moltmann, Weth, and Metz{'etc., do have at legst an
initial ;iberating'impact because they desacralize the
existing order and through the hope which faith in the
.eschaton brings, the imagination aﬁd creativity of Chris-
tians are stimulated to fhink'of'better and richer solutions
-to the problems of history. But yet, to Segundo, since
the element of causality is lacking, sﬁch general relati-
.vization of man's historical accomplishments usually
ser?es as a brake to anf specific commitment for their
bettérment or transformation. He writes:
Even‘before some new régime is worked out, it is
criticized in the name of some new hope. At the
same time, the opposed régime is being criticized
under the same head but for opposite reasons.
And even the search itself is relativized because
there is no element in history that can be related

causally to the construction of God's eschatologi-
cal kingdom.63

*

-
Because of the influence of this Lutheran strain, denying

co-operative activity on man's part in matters ertaining -’
p P S P g

to salvation and the Kingdom, Segundo maintains that the

63Segundo', The Liberation of Theology, p. 145,

-
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political theology of Europe is generally reluctant to
admit a connection betwéen the actions and events of man's
history aﬁd the Kingdom of God. Consequently, they must
remain on different planes.

He turns, however, to tpe Catholic tradiéion con-
cerning justification 5y.faith and good works. He considers

that the Catholic emphasis on the merit of human endeavors.

for gaining entrance into the Kingdom of God is of utmost
\
importance to understanding man's relationship to: the latter

64

and vice-versa. He writes:

In Catholic theology the only thing that united the

plane of human activity in history with the plane

of God's eternal kingdom was the notion of merit,

that is, the "eternal" worth of human effort and -

right intention.65
Segundo, nonetheless, believes that in the Catholic view
the notion of the merit of a human action had come to be
understood as having no direct relationéhip to its histori-
cal effectiveness. Neither successful endeavors nor
unsuccessful endeavors were considered meritorious as such.
What really counted was the effort expended and a God-
directed intention.66

He maintains, however, that such a conception of

merit assumes that there are two very different, if not
A ‘ '

641pid., p. 139.

®51pid., p. 142.

6

®1pid., p. 139.
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.oppoé%d, planes of value and efficacy. ﬂaking the example

of a medical doctor, he writes:

For society, for the human and historical plane,
the value of a doctor is in direct proportion to
the historical results he obtains. For God, for
the plane of eternal values, those historical re-
sults not only do not count but are actually dan-
gercus. They are dangerous insofar as they are
historical satisfactions that can compete with

the ‘effort and intention that count for eternity.®7

He believes that the work of Thomas A. Kempis, Imitation of

(/\
Christ and Contempt for the World, is perhaps the clearest

68

exampie of *this tendency. Men should no£ delight in the
taste of creatures and worldly things but rather in God

and things divine. Purity of intention, centered solely on
Cod and divorced from the concerns of the world; is
extolled. A model of Christian life is proposed which has
been separated from historical involvement.

Segundo, however, insists that the Council Fathers
of Trent, addressing themselves to the act of justification,
affirmed man's liberty and thereforé.his co-operation in
that act. They both confirmed the primacy of God's mercy
and justifying grace and man}s co—oﬁeration and genuine
human activity in the work of salvation. He writes that

the Church tried:

71pia., p. 140. .

68Juan Luis Segundo, Grace and the Human éondition
trans. by John Drury (Maryknoll, N.Y.: Orbis Books, 1973),
p. 88.

a \‘
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. . . to preserve the principle that human liberty is

for something definitive and indeed eschatological:

the building up of the Kingdom of God. It differs

from Luther's notion of the servant will (servo

arbitrio) in that important respect.69
Because man's freedom is absolutely necessary in the ap?ro-
priating of God's‘justifying grace, man's co-operative
activity is therefore safeguarded. The works that man
pe:fgzhs under tHe influence of God's grace are meritorious
and co-operative efforts because they always entail his
freedom. 1In this sense, Trent affirmed at least implicitly
that human liberty is freedom for co-operating with God's
plan of salvation. The possibility is therefore open for
man's free activity, under the inspiration of grace, to
éxerciae a causal relationship regarding the Kingdom's
realization in history.

Segundo admits that this causality is partial,
fragile, and having to be remade, but it is something quite
different from analogies, anticipations, or outlines of the
Kingdom. He writes:

In the face of options between racial separation and
full community of rights, free international demand
and supply and a balanced market (with an eye to the
underprivileged countries) or capitalism and socia-
lism, what is at stake is no mere analogy of the
Kingdom. What is at stake, in a fragmentary fashion
if you like, is the eschatological Kingdom itself,

whose realization and revelation are awaited with
anguish by the whole universe,70

69Segundo, The Liberation of Theology, p. 150.

70Segundo, "Capitalism-Socialism: A Theological
Crux," p. 123.
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To‘Segundo, it is precisely this causal.connection betweeﬁ
man's historical efforts and the construction of the King-
dom from within history now which Latin American theology
of liberation holds fast to. Indeed, it is a basic tenet
to the latter's pelief. 't

Segundo turns, moreover, to the New Testament, and
especiaily to the w;itings of Paul; to show that a contin-
uity does exist between man's efforts or ministry of
reconciliatéon énd the definitive eschatological reality.
Employing the example of reconciliation, Segunéo wishes to
show three things: first, that reconciliation is an escha-
tological good; secondly, that eschatologiz:a goods are
realized in_history; and thirdly, the manner in which:

eschatological goods are realized in history.72

Segundo maintaigg that Paul uses the vefb 'to
reconcile' only once in a profane or secular sense (1 Cor.
7:11). Other than thaﬁ?‘the only reconciliation to which
the New Testament refers is that-of an eschatological
reality or good.73 Reconciliation is an element df the

new creation initiated in Christ and refers to salvation, a

concept exclusively eschatological (Rom. 5:10-11). And

71Ibid., p. 112. This is a point that Gustavo
Gutierrez also insists upon. See Gutierrez, The Theology

of Liberation, p. 213 and following.

?2Juan Luis Segundo, "Reconciliacién y Conflicto,"
in Perspectivas de Didlogo, Afio ix, no. 86 (setiembre 1974):
172.

31pid., pp. 172, 174.

-
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-arguments which seem to deny such historical realization.
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yet Paul insists at least eight times that he is a co-

' operator with God and Jesus Christ--a term imblYing a con-

causality with the divine (Rom. 16:3; 1 Cor. 16:16; 2 Cor.
1:24, 8:23; 'Phil. 2:25, 4:3; Phlm. 1:24).’% paul shares
the ministry of reconciliation and service which the Lord
has entrusted to him and others (2 Cor. 5:17-21).

Segundo contends that the eschatological good(s),
e.g., reconciliation, must realize itself in some measure
in history. He is aware, however, of at-least two types of
75
One, which is well-known, is that the historical Jesus
expected a sudden irruption of the Kingdom and a cessation
of history. When that expectation was prolonged, the
Christian community {(especially in Luke) began the process
of fiiling the intermediary time with a visio%rof history
which medigted between the present and the eschatological
{the time of the Church, a time unforeseen by Jesus).

The second argument, similar to the first, bu£ much
more dependent upon theological suppositions, qualifies
history as the dominion of man alone, whereas the eschato-
logical reali£y and its realization depend solely ontkhe*
will and causality of God. The eschatological hope is
transformed into the relativization of history, with the

consequent hope for the irruption of the power of God, who

¢

741pia., p. 175.

7S1pid., p. 174.°
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constructs His Kingdom. Segundo writes concerning these

two arguments:

Which&ver of.these two arguments, and even more, the
convergence of the two, is enough to lead us to a
very specific conception of reconciliation as an es-
chatological good: the conception .that this per-
spective relativizes profoundly the conflicts which,
in history, are opposed to such reconciliation in
the name of historical efficacy.76

In other words, if such arguﬁents were accepteﬁ, then the
historical, reconciling efforts of men would have nothing
to do with the construction of the Kingdom.

With regard torthe first argument, Segundo accepts
the fact that an expectation of ah immanent coming of the
Kingdom appears in many passages of the gospel (not only
in the gospels preceding Luke but in Paul's letters to the

77

Thessalonians as well). But this, to him, does not

-necessarily indifate that the authors of these writings

merely 'invented' the- meaning of the between-times when the
Kingdom did not come. Ra;her, Segundo maintains that when
the distgnce of creativity is measured and taken into

account between Jesus and his disciples {(a fact continually

attested to in the redaction of the gospels), it would

76Ibid., p. 175. '"Cualquiera de estos dos argu-
mentos y, mas aun, la confluencia de los dos, basta para
llevarnos a una concepcién muy especifica de la reconcilia-
cidén como bien escatoldgica: la de que esta perspectiva
relativiza profundamente los conflictos que, en la historia,

se oponen a dicha reconciliacidén en nombre de una eficacia
histérica."

77Seg:;aQL\“Reconciliacién y Conflicto," p. 174.

)



244

1Y

.appear .more credible that it was théir authors who reduced
-the thought of Jesus to the apocalyptic categories of their
time.78 He fééls that this would explain why in the gos-
pels of Mark (considered the earliest and least elaborated
upon) and Matthew, the pre;paSChal message of Jesus reflects
a structural complexity incompatible with the mere accep-
tance of current Jewish apocalyptic thqught or with the
'provisional’ morality as preached by John the Baptist.
Segundo maintains that the fundamental rebiéion of the Law
and its relationship to man which Jesus himself preached
(Mark 7:1-23) contrndiqt the expectation of an immanent
eschatological judgment whose criterion was thought to be

the very Law itself.79

In this respect, to Segundo, Jesud¥
preached a message which was incompatible with a simple
equation with Jewish apocalyptic thinking. He feels it
is unlikely that a message of such complexity was added
later (given its pre-Lucan origin)--at a time when it would
still not have been evident to the first generation Chris-
tians that the Kingdom was not going to come immediately.
With regard to the second argument, we have already
mentioned Segundo's contention that Paul did imply a con-
causalify with the divine activity in his ministry of
reconciliation. ThHis minisfry of reconciliation indicates,

to Segundo, Ehat the eschatological action of God passes

781pid., p. 175.

P 1pid.
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through'ﬁhe historical actions of man, although the latter
éo not exhaust it.80 ) ‘ }

Segundo, furthermore, maintains that the eschatolo-
gical goods must, in some manner, be connected™to the goods
which can be reéognized in history or else the former would
cease to attract and appear as a catastrophe against crea-

81 On the other hand, such

tion, not the final work of God.
goods are not yet fully present but indicate a future
finality. .Their function is to show dissatiéfaction with
their present realization. Segundo believes the diét;pction
between these two aspects--oppbsed and.complementary--is
important. He writes:

. « . it makes [us] see how, in praxis, it is nei-

ther eschatological the mere rupture with the

present (if it is not related to the final good)

nor the mere continuance of a good (if the rupture
is not accepted in order for that good to become

final) .82
801pid., p. 176.
Blrpia. |
82 . " :
Ibid., pp. 172, 176. . . . hace ver como, en

la praxis ni es. eschatolégico la mera ruptura con el presente
(si no se la entronca con un bien final) ni la mera prosecu-
cién de un bien (si no se admite la ruptura para que ese bien
se convierta en final)." Segundo analyzes thé accounts of
Luke and Matthew regarding the beatitudes. Luke's account,
he feels, implies a rupture, even an inversion of situations
with regard to the poor and the rich, the suffering and

" those well treated, the hungry and those who have their £fill.

Matthew's account, on the other hand, stresses continuity,
for he eliminates those who are the object of 'woes.' 1In
this way, Segundo feels, the beatitude of Matthew's account
operate more through continuity and culmination in an exis- '
ting value than through an inversion of actual situations.

A situation of poverty in Luke becomes in Matthew a value, J
'poor in spirit,' and such a value will continue to exist in
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To Segundo, continuity and rﬁﬁture typify the eschatologi-
cal. Without continuity, the eschatological loses its
attraction and hiétorical force. ﬁithout-rupfure, the
actual attainment of historical goods or values becomes
rigid and closed. to thei; continuing and final realization.
Reconciliation ig an eschatological good to be eQer
realized in history, whose definitive reality will be mani-
fested at the end tiﬁe. Segundo insists that ghe results |
of man's love (tHe actions and events of histbry) must be
valued in relationship to the construction of the Kingdom
within history itself, for it is the latter which gives
them such saving importance. If“causality is denied, the
Christian faith can easily become divorced. from a Preoccu-

pation with love's efficacy. Segundo writes:

i : )
-. « . Who consecrates his life to an *analogy"?

Who dies” for an "outline"? Who moves ‘a human mass,
a whole people, in the name of an "anticipation"?83

To Segundo, the eschatological perspective which the Chris-

tian faith offers binds the results of man's historical

efforts to the absolute while at the same time forestalling

any absolutization of their felativity.84 The expectation

of the definitive realization of the Kingdom of God in the

the definitive Kingdom, equally, hunger and thirst are now
for justice, etec.

3Segundo, "Capitalism-Socialism: A'Theological
Crux," p. 112,

841pia., p. 121.



s

\ - | ‘ | i
| 247

future should impede Christians from considering'mah'é works .

"and historical accomplishments as rigid and final, that @sf

from sacralizing the existing order. .At the same time, a
bhristian faith, divorced from love'é efficacy in‘history}‘
contradicts its own vocation and purpose. |
Segundq maintainﬁ, therefore, that far from neu-
tralizing the results of man's actual efforts of love, the
theology of liberation of Latin America binds them to the
absolute and proclaims them instances of salvation and the.
Kingdom's realization. To him, European political theology,
teﬁding to deny any convergence of causalities betweenvhis-
torical action and the eschatological plenitude, only makes
the eschatological a neutralizing and relativizing instance

85

of historical conflict. Moreover, instead of giving

“historical stress to the eschatological by justly evaluating

the present from the'viewpoint of its liberating éﬁportunity,
Segundo feels that it preférs the categories and certain-
ties of other human sciences to the apparent simplicity of
Jesus' thought:; it demands that scientific guarantees be.
given in advance, demonstrating that an action for a given
cﬁ;e will not be followed by a greater illne:ss.86 But

since such scientific ézarantees canno£ be found regarding

the choice (alternative) for socialism facing Latin America

(and could noﬁ‘have'been found for_the cures Jesus himself

-~

PR 85Seguhdo, "Reconciliacién y Conflicto," p. 176.

86Segundb, "Capiﬁalisﬁ—Socialism: A Theological
Crux," pp. 120-21. :
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was effecting), the choice for socialism, to Segundo, will °
always be theoretidal, that is, never chosen. He contends

that Christian theology must base itself much more on a

_sensitive appreciation of what liberates man in the here

and now and be opposed to the type of science which either

hopes to foresee and exclude in the Ereseht all dangers or

errors of the future or which claims to criticize and rela-
tivize every historical step forward which cannot guarantee
87

such safeguards,

Segundo, however, is aware of_the varied, and com-

pPlex needs and pluralistic nature of contemporary society

which condition the Church's concrete options. He wishes to

restore the Church as a congregation of many 'base commu-

nities' at the local level.88 In other words, to Segundo,

.

the Church mu$t be a congregation)%f real, concrete commu-

mnities which are small enough to allow for real giving and

sharing and open and sensitive to the signs of the times.

The primary trait of such base communities is that they

87tpia., p. 122. -

’ 88Juan Luis Segundo, The Sacraments Today, trans. by
John Drury (Maryknoll, N.Y.: Orbis Books, 1974), p. 32.
The idea of base communities has been given emphasis in th
Medellin Documents when the bishops state that " . . . the
Christian base community is the first and fundamental eccle-
siastical nucleus, which on its own level must make itself
responsible for the richness and expansion of the faith, as
well as of the cult which is 'its expression. This community
becomes then the.initial cell of the ecclesiastical struc-
ture and the focus of evangelization, and it currently
serves as the most important source of human advancement-and
development." The Church in the Present-Day Transformation
of Latin America in the Light of the Council II (Washington,
D.C.: ©United  States Catholic Conference, 1973), p. 202,
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~ celebrated through liturgy.

_the fraﬁewo:k of one faith, one baptism, and_one Chufch.“
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constitute groups which must elaborate upon that which they

receive from their faith in the Christiaq'message and inter-

'pret-it'in accord with the social reality within which thef

are living. He writes: -«

A large crowd in a Church can.simply listen to the
-Gospel Reading with more or less attention. . A

group of people:must discuss it, reflect on it, com--
pare it with°'real life, and see what import a gos-
pel passage has for their own concrete existence as
individuals, families, and members of a society.89

v s
This re-examination or ‘'translation' of the gospel in terms.

of a real-lifeiﬁ?tuation is, for Sequndo, characteristic of

‘base communities. And furthermore, this process within a

giygn situation, culture, and historical Foment, must. be
- 9 “ J! 4,;
0 In this way what is celebrat
- : : ‘

ted in faith always includes the Gﬁurch—éémmﬁnity's mission
to the wider soéiety. .« Segundo believes.that it is:the
ﬁagister;um or the hierarchy's duty to harmoﬁize-ecélesial
communiﬁibs "into a unity that respécts aiversity within

91
He cautions, %owevef, the hieraéchy, especially p;iests}
about the obstacles-they f;equehtly pose to suc& base

communities because the_reflections of lay men and women
;S .

?fsgsbgundo, The Sacraments Today, p. 32.

901pid., p. 34.

Mipia.

~
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are not generally baéed on the theology of the priest but
upon real life and its problems.92 It is within this

visioh_of the Church that Segundo has stressed thée
. , ,

necessity of the‘Christian faith to be practiced in service'’

to society with the conseqdent historical options that such

service implies.

3. Conclusions

We have a;temptedffd analyze Sequndo's reflections
concerning the,faiFh activity of the Church and her mission:
within the world. The Church is called to live her faith
withinﬂhistory and to relate it to man's efforts of building ’
up huﬁan societf in love. Faith shouid not be given auto-
nomous value wholly apart from the specific options it
chooses to incarnate its love. A faith which does not
issue into ideologies is a dead faith. Although distinct

from faith itself, ideologies give practical -reality to

faith's truth and constitute the absolute feature of a

functional faith. And yet, faith of‘itself does not contain
the options necessary for its love to respond with efficacy

to the ever-changing historical circumstances in which men.

find themselves. In order »for a judgment to be ﬁade with

regard to a specific option within a given context, theology

has need of an instrument of human cognition, historical

92 34an Luis Segundo, Accifn Pastoral Latinoamericana:
Sus Motivos Ocultos {Buenos Alires: Ediciones Busqueda, 1972),
P- 52. :

s
%
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sensitivity or an open, committed heart. -Th{é, to Segundo,
implies a commitmeh£ to man's moét urgent.problems, a
commitment to the oppressed. Within such a commitment the
Church is called to construct suitable ideologiés vis-3-vis
the concrete problems of history. The criterion for the
practice of her love is the very liberation that is effected
through it. The Church must have a profound sense of human
life~-of those éctidns.which augur well for the lives of men
and women, The very relativity of.hér options,‘however,
must not cause her to seek refuge in a world divorced from
man's history-making.

Thig intimate relationship between faith and ideo-
logy implies, to Segundo, a spec;fic conception of escha-
tology. Meﬁ co;operate with_qu.in the very construction of .
His Kingdom within history. "~ It is because God's self-gift
or justifying grace always respects man's freedom, the
efforts that men expend under God's inspiratioﬁ are meri-
torious and as such imply a co-operative activity regarding
the realization of salvation within history. It is for
this reason that Segundo considers the actions and events
of man's history as exerting a causal relafionshig}to the
Kingdom's realization. He believes that no matter how
partial or fragmentary that relationship may be, the results
of man's activity of love must be valued precisely because
of the causality which binds them to the absolute. The
Church must give historical stress to the eschatological

from the viewpoint of the liberating opportunity of the
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present. Segundo considers this very causal relationship

between man's works and history'of love and the Kingdom of

'Géd a feature distinguishihg Latin American liberation

theology from the political theology of Europe.
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CHAPTER SEVEN

SYNTHESIS AND CRITICAﬁ.ELEMENTS

We would ﬁow like to 'offer our reflectidns on
Segundo’s - thought concerning the particular and univer-
sal dimensions of the Chufeh and the relationship he
affirms as existing between Ehem. Our purpose in this
oﬁr final chapter is‘ to consider the manner in which
Segundo has dealt with the problem by reflecting upon
©its coherency,‘ completeness and scope and by offering
certain criticisms regarding the‘limitations of his thought.
Through his reflections concerning the relationship between
the particularity of the Church and the universality of her
mission, Segundo has in fact presented an acclesiology
intimately bound up with and refated to the world and his-
tory of man. We would l;ke_tp examine fundamental aspects
. of his concept of Church dnd her mission within the world
and also to explore{the particular theology of history that
his reflections imply. We have divided this chapter'into'
five sections. First, we shall examine the general perspec-
tive from within-which Segurido has treated the problem. It
is a perspective which is closely associated with the con-
dition and reality of the éhurch's presence within Latin
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America. Secondly, we will explore the principal theolégi-
cal focus'of.Segundo's thought--a focus whibh,has'shaped
his treatment of the problem. +s interpretation of Chris-

tian revelation from the viewp int of the involvement of .
mah's freedom in history ané eviplution serﬁes, we believe,
as the fundamental theological ﬁhckground'for his manner of
handling the problem. Thirdly, we will consider Segundo's
conception of the felatiénship between the particular and
universal dimensions of the Church and the ecclesiology

and theology of mission which this relationship imﬁlies.
Fourthly, we wili evaluate the implications of Segundo's

reflections regarding a theology of history. The very way

Sequndo deals with the particular and universal dimensions

" of the Church, we feél, indicates at times both implicitly

and explicigly a Christian understanding and interpretation
of history. And lastly, in our fifth section, we wiil note
what we consider to be the contribution Segundo has offered
the Church with regard to her self-understanding and |

finality within the world. At the same time we would like

to expose the limitations that his,theological efforts con-

tain regarding the solution of the problem.

1. The Functional Peispective of Juan Segundo's
Thought Concerning the Relationship Bet-
ween the Particularity and Universality

of the Church

Segundo believes that the key problém confronting

the Church in Latin America is that of the 'crisis of
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Christendom.'® The modern world.with its technology, com-
peting vélues, and large urban centers have quickened the
destruction of the once closed rﬁrai environments of Latiﬂ‘
American society and have challengedhthe Church.to réthink
her mission and pasﬁoral aétivity. To him the Christian
life no longer finds confident support in the social and
political institutions of an increésingly secularized
society. The protective soqial structures and pnl ssures d
that used to tramsmit Christianity from‘one‘generétien to
the next -in Latin America either have vanished or are in
the process of disappéaring.2 And this phenomenon of secu- -
larization not only applies to the 1argp—qrban centers of
the continent, but to remote rural areés as well. Mass
communications have brought the world into the homes and
lives of vast numbers. The influence and impact of this new
situation with its competing values have relativized pro-
foundly the religious and traditional attitudes inculcated
in the younger generatipns through the school or the
iémily. ‘

Although the phenomenon of secularization is world-
wide, Segundo believes that its appearance in Latin America
was much more sudden and drastic than in Europe. The stages

of secularization through which the countries of Europe
& <

lSee chapter 1, pp. 38-40Q and chapter 5, pp. 169-80
of this work. v

J

2Enrique Dussel, Historia de la Iglesia en América
Latina. (Barcelona: Editorial Nova Terra, 1972), pp. L164-
68. .
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‘passed (from the breaking up of 'Catholic’ unity in the;E
sixteéﬁth century to the positivism of the nineteenth)
covered a span of many'generations, permitting the resulting
changes to.be accepted and integrated more slowly into the
pastoral activity of the Church._ Latin American society,
on the other hand, long domin&ted by éolonial powers, was
to 'reproduce' these stages in the time span of one or two
generations. With the emergence of the challenging and
'oftentimes chaotic changes produced by thé secularization
process of Latin America, the first and almost unanimous
reaction of the institutional Church reflected her desire to
maintain the political and economic support of civil insti-
tutions and in that way to protect somehow fhe faé%h and
Catholicism of the masses. The Latin American Church
exerted a concentrated effort to safeguard some ultimate
contact with the masses of people within her boundaries, no
matter how external or superficial that contact might have
been. Périéhes, staffed usually with only one priést, were
multiplied and reduced to minimal Christian participation
and‘faith expression. Great missions were inaugurated to
reach the people. Intensiée programs of recruitment of
clergy.from the exterior became commonplace. A tension
existed within the Church regarding tﬁe maintenance of vast
numbers of baptized Christians within her boundaries and
the necessity of renewing her pastoral activity in accord
with the demands of the chaﬁging social order and reality.

The question arose: what should the Latin American
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Church do?

Segundo has directed his attention to this problem.
He has suggested that within this 'crisis of Christendom' it
may be possible to discover. a more profound and permanent
element rather £han_just a passing evil or mere crisis of
growth. And that element for him is the opportunity to
achieve a new understanding of the Church and her activity' ;
within the world. From the European continent two other
promineﬁt Catholic theologians have expreésed verf similar
ideas. Fr. Schillebeeckx has noted that the very process
by which Christendom is being extricateé from an entangle-
ment which tied ecclesiastical structures to political and
social ones has now made it possible for Christians, through
an authentic Gospel-inspired commitment, to become involved
in the realities of the world.3 J. B. Metz has stated that
since the late Middle Ages man has irreversably moved out
of the great, all-inclusive edifice that was medieval
Christend and through thatverynmyement,the Church has
slowly perceived the innermost historical impulses of -
Christianity itself and its message.4

For Segundo, the 'crisis of Christendom' provoked
the ;ediscovery of the Church as a minority called to

liberty at the service of the masses. It is important, we

3Edward Schillebeeckx, God the Future of Man (New
York: Sheed and Ward, 1968), p. 146.

. 4Johannes B. Metz, Theology of the World, trans.
by William Glen-Doepel (New York City: Seabury Press, 1973),
pp. 143-44, ‘
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think, to clarify the functional perspective of Segundo's

théoldgical'reflections concerning the dimensions'of-the
Church's particularity and universality. He is cognizént of
the Church's traditional and continuous claim to univer-~
sality. But the centrqi focus of his works and writings is
not principally directed to the universality of Christ's

* truth for all times and for all men. In other words,
Segundo's theology is not a foundational or fundamental theo-
logy which strives to understand the pretensions of;Zhris-
-tianity's claim to' universality with regaid to the truth of
its-message. His writings are not principally directed to
that problem, which represénts, of course, a heavy cross

for any Christign discourse or theology. Rather, the focus
of Segundo's feflections are related much more pointedlf-to
the believing commupity—-the Church herself. He attehpts

to answer the question: What should the Church do?--given
the crisis produced .by thé.secularizatioﬁ préceés of Latin

America. What new theological understanding or rediscovery
Y

could guide and direct her presence and activity in a
continent where 90% of the population are Catholic 'by

birth,' and not by personal conviction or continuing forma-

tion?

Segundo, however, does not discard the universality
of Christianity represented by the truth of Jesus'’ ﬁessagé
and life. Rather he conc;ntrates on the difficulties.and
Questions thqt the believing Church community experiences

as it seeks to renew and reshape its pastoral programs and
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"activities within the rapidly changing context of the

Latin American social reality. In'ﬁhis‘sense_his th&sTogi-

cal reflections on the Church and her dimensions are pas—l
< ; 4 ‘

torally or functionally oriented. They are attempts to give
oiipﬂtation to what Rosemary Reuthér has described as "the
most radicaily‘polarized Church in Christianity.“5 The .
Latin American Churxch represents the widest possibie gamut
of operative ecclesioiogies, exteniing from the most rigidly
Constantinian and sacral view of the status guo with its
hierarchical society (the Church of Christendom) to the most
rédically revolutioﬁary interpretation of the Church's
mission. The focus of Segundo's thought is to fashion an
authentically Christian and operative ecclesiology which
addrgsses itself to the LFtin American Chucrh's present
struggle regarding her self-understanding and mission. And
because of that focus, Segundo has necessarily limited his
reflections concerning the universal dimensions of the
Church to a more functional perspective. We believe, how-
ever, that in doing so, Segundo has gi@en to. the Church
universal a rich contribution which we shall delineate below.

2. The Principal Theological Focus
of Segundo's Thought

It is important to understand, we think, the pri-

mary theological focus of Segundo's writings and reflections

5Rosemary Reuther, Liberation Theology: Human Hope
Confronts Christian History and American Power (New York:
Paulist Press, 1972), p. 184.
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which we consider has served as a unifying'key t6 Segundo's
coﬁception of the Churchfs reality and he; finalityfwithin
the world. Well before the formulation of an& theology'of
liberation in Latin America, Segundo had devoted seriéus

" study to the'iﬁterpretation of the Chfistign revelation from
the viewpqint of man's freedom and its }nvolvement within
history. Through the study of the Russian philosopher,
Nicolas Berdyaev, Segundo has centered the essence of huifan
existence in freedom. That appears to us as his fundémental
anthropology. Man is called and capacitated through God's
sélf-gift to exercise his freedom within nature and the
world and render thereby to his Creator, something irre-
placeable and unique which God Himself must-Tawait as

6 In this way we have noted that the ﬁrofound value

novelty.
‘of human freedom, for Segundo, does not lié in the risk of
determining one's final destiny before God but in offering‘
to Him a world recreated through man's efforts of love.
History, to Segundo, is looked upon as man's struggle to
penetrate nature and the world through the exercise of his
freedom. This becomes a basic tenet which runs all through
his writings. He looks upon Christianity as a part of,

and therefore functionally related to, this larger histori-

cal struggle.7 The novelty of the Christian message, td'

6See_chapter 2, pp. 89-91 of this work.

7See chapter 2, pp. 83-85 of this work; see also
Roger Haight's articulate book review of Segundo's Work The
Liberation of Theology in-Emmanuel, vol. 83, no. 12, PP.
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._Segundo;“is that God éeveals Himself as Love in the very.

8 The Christian God does not benumb mqn's

) freedbm nor, therefore, his capacity to create history but

rather nurtures and promotes it as an absolute value through
His vefy'gifﬁlof self. Chriskianity is oriented precisely
%

to the task of ﬁistory-making.

éeéundo'é interpretation of Christianity is func~-
tionally oriented. The Christian revelation calls man to
lo?e efficaciously, that is, to respond to the given needs
of individuals and society %ﬁ employihg the very materials
of this creation. Ségundo has contended that the practice
of ldve, through which man's ffeedom rea}izes itseif, can
never>be substituted for or take second place to‘anything“

9

else. In Christianit& salvation is given to those, with

or without conscious reference to God, who love concretely.
The emphasis which Segundo attaches to love's

efficaéy is a recurring theme throughout much of the writings

of the theologians of liberation theology in.Latin America,

Gustavo Gutierrez has insisted that Jesus Christ did not
solely or principally come to teach a doctrine about charity
in the world or merely to prodlaim its excellence but to

manifest it in his historical life and to say that charity

85ee chapter 2, pp. 74-79 ‘of this work.

9See chapter 2, pp. 81-82 of this work;
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must be p;:acticed.l'0 Hugo;Assmann.affirMS that the truéh of
(M Christianity cannot becomefa world in itsélglindépendenf of

human acp}bn, that is; of thgse_a;tions which are énd will

be efficacious for man's liberation.ll__Segundo's emphasis
-'_ . on love's efficacy within history seeks to clarify the
intention which all love must embrace if.it is to be
authentic: that of searching and struggling to respo;d
concreéely to the needs-of men. 1In this way, historical
efficacy is-an ingredient and the.proof of lﬁve's authenti-
city. Segundo is not denying( however, that ﬁany fimes
love's efforts are,historicaliy inefficacious;12 ra#her he
is refusing to accept any other love which seeks to escape
historical mediation and concrete service.

Although we understand the reéson for Segundo's
emphasis upon love's search for efficacy within history, wé
believe that his writings up until now have no£ sufficiently
reflected'upoﬁ the fact that in its very seafch for histo-
rical efficacy, love mény times must give way to that which
appears totally inefficacious.because of the sinful world
to which it is directed. Because of the éower of sin

_ embedded within the hearts of men and social institutions,

10Gustavo Gutierrez, "Liberation, Theology and Pro-

clamation,” in Concilium, vol. 6, no. 10 (June 1974): 57-77.

llHugo Assmann, Theology for a Nomad Church, trans.
by Paul Burns (Maryknoll, N.Y.: Orbis Books, 1976), pp.
76-717. ' R

12

See chapter 3, p. 111, especially footnote 27 of
this work.
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togetfler with the -obstacles they pose, efficacious love is

=

. frequently called to become suffering love. Iﬁ other words,

many times all that is left of love is the power of love
in suffering. Segundo, we feel, has not dealt suff101ently
with the Salvationa; density of this foim of love, which
certainly is widespread in Latin American society. Openness
tc both love as effective action and love ae suffering is
ae historical.constant to any life based upon the Christian
revelation. It is a subject matter that Jon Sobrino
touches upon in the development of his christology from
with;e the context of Latin America and liberation theclogy.

If the basic position or insight of Segundo's th&b-
logical reflections is that man is called to realize his
freedom through an involvement in history; he also'insists
that this very'hisforical involvement takes place within an
evolutionary context. We have noted that.eince an evolu-
tionary perspective, to Segundo, is more in tune with con-
temporary man's understanéing of himsel@ and the world, the
Christian message must be ﬁeceSsarily translated into the

’

language'of evolution.14 ‘Influenced by the cosmological
and evolutionary perspecti&e of Teilhard de Chardin, Segundo

has attempted to understand the dimensions of sin and re-

demption from within thé\evolutionary-process. Teilhard

l?’Jon Sobrino, (C’hrlstology at the Crossroads, trans.,
by John Drury (Maryknoll, N.Y.: Orbis Books, 1977), pp. 91-
95, l37 .and especially chapter 6.

14See chapter 5,'pp. 168, 192 of this work.

. 4
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did not speak much about sin and redemption in his writings

_ because his thought was organized around modalities peculiar-

>

to a scientific schema dealing with structure and conver-
gence.15 In other wor@s, the‘language of revelation and
éhat of biology appeared és describing either two different
worlds or as pointing.to two different levels of operations.
The language of bioclogy was mobilist, describing 'the reali-
ties of the world and man himself from within an evolu- :
tionary process or advance. On the other hand, sin and
redemption were ﬁfequently enscounced in an immobilist ter-
minology and éérspective, emphasizing the personal and
individual, and often appegred as contradictory to the
language of science. We believe that Segundo, using the
categories. of Teilhard} not only has stressed that the re-
demptifzhwork.of Christ is universal but has sought to
understand the operative character of that very universality

within evolution. And in doing so he has concomitantly

lS_Phillippe Roquelpo, Expé&rience du monde: expé-

rience de Dieu? (Paris: Ed. du Cerf, 1968), pp. 83-84.
Roquelpo believes that Teilhard was certainly anguished by
the problem of evil and did not wish to diminish the saving
work of Christ. But because his thought was within a scien-
tific framework of structure and advancing convergence, he
was prevented from talking about evil and Christ's redemp-
tive work. ee also Christopher Mooney, Teilhard de Chardin
~and the Mystery of Christ (London: Collins Press, 1366),

,chapter 4, partitularly pp. 122-45. Christopher Mooney.”

points out™fiat redemption for Teilhard comes to mean Sole-
ly thgt Cﬁniét through his suffering, death and resurrection
overcomes in himself (and therefore in humanity as a whole)
that resistance to spiritual ascent which is inherent in
matter. What Teilhard apparently never sees when dealing
with” redemption is that the one essential condition for spi~
ritual ascent (and therefore for evolution's Xuccesg) can

be Christ's conquest of that mysterious capacity in man
fsimion and hatred at the personal level. [/
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reflected upon the universality of sin, that is, upon that
which Christ's work overcomes, from the samﬁ perspeétive.16

By emphasizing the analogical relationship which exists

'between human life, life in its lower forms and matter,

Segundo maintains with Teilhard that the qualitative ad—l
vances of the evolutionary process are appeérances ever more
evident of the éame enerqgy which we call conscience,
liberty, and spirit.l7.

It appears ﬁo us that the primary insight which
Segundo has borrowed_from Teilhard is precisely this analogy
of continuity: that nothing could ever burst forth as
final across the different thresholds'supceséively traversed
by evolﬁtion which had not already existed in some obscure

and primordial way.18

In other words, nothing totallx‘new
ever appears in the evolutionary process. To éegundo, if
sin exists and operates on the human level, then it must
assume some primitive form throughout the whole process of
evolution that leads toward man--and egually so must love or
freedom. .
We believe that'Segundo, without allowing the evolu-

tionary process to decide the content of the Christian

l"SSersz chapter j, p. 112-13; chapter 5, pp. 192-203
of this work. . :

lTSeq chapter 5, pp. 192-93 of this work.

. \
lBPierre Teilhard de Chardin,.The Phenomenon of Man,
Bernard Wall (New York: Harper and Row, 1953),

-

-~
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revelation, has permitted ﬁs to see the uhiversality of

both Chfist's redemption, of which St. Paul speaks (I Tim.

1:9-10), and sin as operative in all of q;eation from the

beg;nning of time until now. And it is precisely this

operative universality of redemption within the world that

complements the conciusions Segundo has reached éhrough his

own theological reflections concerning the dimensions of

the Church reality.

The Church cannot but be a part of that same uni-
versal process of history and evolution wherein redemption
is achieving itself. Within the stage of hominization the
redemptive force assumes the form of love and freedom. And
since man represents a culminating stage in evolution, he
shgﬁlders the responsibility of extending jredemption within
the- world. The Church, to Segundo, is ;Hét portion of the
ﬁqman world.which knows the mystery 6ff£hat redemptive force
and life, its oriéin, meaning, and destiny.19 Her function
is to witness and'?roclaim that love is possiblé, fuli of
meaning, and worthy of maﬁ's s?jgggle, so-that mankind
could avail itself of that which is of critical importance
to its destiny and salvation. In this way the Chdich repre-

3
sents the culminating stage of evolution for she possesses

through her belief in Christ the consciOUSnesé of love's

reﬂ'fty .

a
19See chapter 3, pp. 113-18 of this work.
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To us, Segundo has described the function of the
Church in two w;ys: that of providing meaning and orienta-
tion to man's history and secquly, that of witnessiné the
véry meaning of Christianity through her own activity.
With regard to the first function, the Church has the res-
ponsibility of explaining that'ﬁan's efforts of love are
trustwortﬂy and have purpose. The radical uncertainty which
the realities of the world reflect causes man to_misﬁrust
his own historical undertakings.- It is a theme which Hans

Kung has reflected upon in his latest book.20

The Church,
to Segundo, assures mankind that history-has an objective
purpose rooted in God Himself. Whilé his theology does not
expound upon the reasoﬁability of her méssage in relation-
ship to the experience and life of man, Segundo emphasi:zes
the need for thé Church to dialogue with man and through
that dialogue to illuminate anew her o&n message and give
reasons to others for the worthiness of love.21 Secondl&,
the Chyrch, to Segundo, cénnot remain conteﬁt to merely

dialogue with men’ but rather must also witness her trust in

love's worthiness and meaning. The servant character of

-

}

the Church suffuses Segundo's ecclesioclogy because.of hisy
full acceptance of the fact that the redemptive mystery i:§

universally operative in all men and that history has a

4 20Hans Kung, On ‘Being a Christién, trans. by Edward
Quinn (Garden City, N.Y.: Doubleday and Co., 1976), pp.
70-88.

21See.chapter 4, pp..157-62 of this work.
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plan and an objective purpose. 'The Church cannot remdin
aloof from that redemptive activity.

It is precisely this servant character of the

church that Richard McBrien has himsel£ emphaticgily given.

stress'to.zz "In another perspgctive, G:egdry Baum has
situated his own ecclesiology in a much broader dontex; than
that of the Christian Churcﬁ. He insists that.it must.in-
corporate what happens in society wherein the Spirit's

. . 23
presence is operative.

We believe that from the very be-
ginning of Segundo's reflections, however, the servant
quality of his ecclesiology has been emphasized. The prac-
tical implications of her service to the world will be
evaluated below. The fundamental théological perspective
of Segundo‘s thought, the involvement-of freedom in shistory
within the context of evolution, will serve, however, as
the background for our evaluation of the relationship he
conceives between the particular and universal dimensions
of the Church. - - |

3. The Relationship Between the Particularity and

_Universality of the Church: Focus for Clar-

1fying her Reality and Mission

Segundo has d¢fined the Church in her particularity

as that portion of Humanity which knows the redemptive

T 'l .
2205 chard McBrien, The Church: The Continuing
Quest (Paramaus, N.J.: Newman Press, 1970), pp. 67-85.

4
23Grggory Baum, Man Becoming: God in Secular Exper-
ience (New York: Herder and Herder, 1971), p. 68.
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mystery, its origin, meaning, and destiny, through her

faith in Jesus Christ and through the celebration of that

faith.in the sacraments.24 ‘We believe that the conception

which Segundo holds concerning the particular dimension of
ﬁhe Church embraces three fundamental claims: that the

Church is not for the privileged bemefit of those who be-

not always the best place to attain

W
, el
salvation, and that®

long to it, that sy £
R universality is qualitative, not
quantitative?5 -

With regard -to the first claim, Segundo has placed
great emphasis upon the Church's quality as sign/oOf salva-
tion.- She is fo.signify the redemptive reality within the
world of men throggh her witness and dialogue and is sent to
humanity so that the problems of history will obtain a
more fully human solution. Segundo is nét denying the péne-
fits the Christian faith and®the sacraments give to the
membershiQ of the Chgrch. Rather he is insisting that those
very benefits cannot be construed as pure privilege but
must be intimately associated with Christian responsibility

26

towards society and the world. To Segundo, the Church's

finality clearly lies outside her institution and defines

i

itself as service to the world.

‘24See chaptér“3, pp. 115-18 of this work.
2SSee chapter 4, pp. 144-57; chapter 5, pp. 203-11
of this work. .

'265ee chapter 5, pp. 205-6 of tpis work. ég
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It appears to us that in stressing. the sign chaxr-

f%cter of the Church innting to her service to the world,:

Segundo clearly implies that this was the understanding Paul
also held of the Churéh, viewing her primarily and eésen-
tially as sign of salvation.27 This, to us, §ééms quite
dubiocus. Rather,‘in his letters, Paul conceives the Church
principally as the (renewed) People of God or as the Bady

of Christ.28 But this does not‘in itself necess&rily take
away from Segundo's insistance upon the Church's involvement
within the world or the sign value or signification of her
communitarian life to others outside her boundaries. {;f“is
true that Paul cautions Christians about attachment to the
world (Rom. 12:2; I Cor.:7:29) but in the sense of this
'present aeon,' where death and sin are still manifested and
exerting influence, Paul, however, understands the world in
another sense, as the totality of God's creation, as the
cosmos (Col. 1:16-17; Eph. 3:9; I Tim. 6:13). It is crea-
tion itself which is awaiting redeﬁption and the revelation
of God's sons (Rom. 8:19-22). The world as creation is
therefore also implicated in the history of ménkind's salva-
tion. The Church is called to summon mankind from darkness

(II Cor. 4:3-6) and make known the hidden plan of God's

salvation (Eph. 3:9). Her life and witness, therefore, must

27qu chapter-4,'pp. 146-50 of this work.

28-Rudolf Schnackenburg, The Church in the New
Testament, trans. by W. J. O'Hara (New York: Seabury Press,

196%5), pp. 149-57™%165-76.
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sigﬁify to others outside her boundaries the meaning of

that plan and the instrument by which the design of salva-

tion achieves itself. 1In this way, the positive signification

of the Church for the world, and primarily for the world of

humanity, is made clear. It is because of this signification

that Rudolf Schnackenburg has maintained that the internal
renewal of the Church and her activity within the world must

grow together and mutually condition and complete one
29

another. - The inner strengthening of Christians regarding
their faith and love implies at the same time their oppo-
sition and active struggle against the forces of evil wi£hin
the world. That, likewise, appears to us as the thinking

of Segundeo, although he stresses more pbintedly that the
renewal of the Church, her life and membership, must be

inspired by her mission to the world from the'start.30 in

other words, the Church, to Segundo, possesses one sole
finality, the redemption of the world. She does not exist
for herself as 'the society of £he saved' but for serving
the redemptive mystery realizing itself within the history
of man.

One author has recently suggested that the Church -
possesses two equal finalities: the communal experience

and celebration of God's love revealed in Jesus Christ and

291pid., pp. 183-84. "

30See chapter 4, pp. 146-47 of this work.
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31 But it appearsfto us that

“also.her mission to the world.
if the Church does in fact have two equal ends or finalitiés,
she then possesses a mission but is not herself mission.
In. other words, mission could. easily be conceived as some-
thing extraneous to the Church's life, not that which in-
trinsically flows from her awareness and celebration of
love's redemptive reality. It is precisely this conscious-
ness which opens the Church's very being to the world of men.
To Segundo, if the Church is not for the privileged
benefit of those who belong to her, then she cannot always
be the best pléce to obtain salvation. Belonging to the
Church involves assuming the responsibility'of her sign-
bearing function.32 the Church community has a special and
" @ifficult mission to witness and signify God's liberating
plan for all humanity. Christians must commit themselves
to the building up of human society where human relatioﬂs
will influeﬂce the authentic understanding of the reve}ation
by which God desired to reveal Himself to men and to dialogue
with“the human family. Segundo is not insisting that
members of the Church have to be saints in their moral be-
havior; that is not the criterion he employs regarding

33

Church membership. Rather, he insists that ChfistiariJ

L3

31Robert T. Sears} "Prinitarian Love as Ground of
the Church," in Why the Church? ed. by Walger J. Burghart and
William G. Thompson (New York: Paulist Press, 1977), pp.

108-35. <
LY

325¢e chapter 4, pp. 148-50, 157 of this work.
33 -

’

See chapter 4, pp. 150~51 of this work.

- #
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faith involves a behavior that cannot be routinized,

pa551ve, unreflected, 1mmed1ate, or 51mpllf1ed. In other

: ‘words, it is not the statlstlcally standard behavior of

\‘Q"

large groups or of a total society. In this way the mere

fact of belonging to the Church does not better the situa- _
tion of her members regarding salvation; it does so only
when membership in the ecclesial community is shouldexred
as a new and more profound respon51blllty 34 As soon as
her members detach themselves from the respon51b111ty which
her mission to mankind implies, then belonging to the Church
becomes a backward step on the road to salvation.

. It is apparent to us that Seéundo has attempted to
define Church membership fundamentally as Christian respon-
sibility toward humah society and the world--a responsibility

v

whith entails risk. But his main scriptural appeal to
demonstrate this appears to us agein ak weak.35 ' The reason
for Paul's admonitionrto excommunicate the unrepentant
brother-Christian ftOM'the community (I Cer. 5:1-5) does
not derive essentially from Paul's understanding of the
Church's sxﬂn value to outsiders but rather from the
apostle's concern that the deviant behav1or of the unrepen—
tant brother not contaminate the life of the Chrlstlan '

community (I Cor 5:6-7). The basic motivatlon for all of

Paul's moral exhortdtions to Chrlstlans base themselves

v

\

?4See chapter 4, pp. 148-49 of this work.

358ee chepter.4, pp. 147-50 of this work. .
)
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more fundamentally upon the life flowing from cdmmunion
with Christ and the possession of his Spirit;36 Segundo
appearé to found Paul‘s‘iniunction solely, or at least
primarily, upon ﬁhe apostle's conception of the Church as
sign to others..

We believe, nonetheless, that Segundo's concern for
the sign value or signification of Christian life for those
outside the Church community must still bé safeguarded.
Christians must be preoccupied with building up the exis-
tgnce of others (I Cor. 10). In Romans 13:8-10, Paul states
that love of one's neighbor is the Christian project.
Everything that a Christian does should be significative of
an attitude of love for the salvation and welfare of others.
The very vocation of Chrisﬁians is that they are to become
salt and light to the world (Matt. 5:13-14).

Segundo has insisted that to become a member of the
Church without an interiorized attitude reflecting active
commitment and conversion to the demands of tﬁe'Gospel is
not only ﬁeaningless,.but can also be haémful to thg very

salvation of the ihdividual who looks to the Church for that
which she is unable to give apart from her very mission.37
Those demands must be expressed not only in building up the

Christian community ‘but in service to the gorld-—the finality

.
36Rudolf Schnacﬁenburg, The Moral Teaching of the
New Testament, trans. by J. Holland-Smith and W. J. O‘'Hara
(New York: Seabury Press, 1965), pp. 3002301.

‘37See chapter 4, p. 153 of this work.
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- of the Church herself. In this way, belonging to the ChurCh
(, ' " implies actively assuming responsibility for others and

for soéiety through fostering justice and brotherhocd. It

appears to us that Segund

, in the context of the Church's .
service to the world, is ; ing added S£ress to what the
Council Fathers of the Second Vatican Council have them-
selves stated concerning the failure of Christians to res;'
pond to the grace of Christ: not only will they not be
saved but will be judged more severely.38

The conclusions, however; which Segundo derives
from emphasizing‘the character of risk which belonging to
the Church entails has great implications for him regarding
the understanding of the relationship between the paréicular
and uniyersal dimensions éf the Cﬁurch._ The Church must -
subordinate her acceptance of vast numbers fo her mission .
within the world. To receive masses of people into her
membership without an interiorly forme& and personally
committed adhesion to the gospel and to the responsibility
which the latter implies, is to impede the Church from
carrying out her very mission.>” |
Segundo has insisted that the very néture of the

demands of the gospel message will always keep the Church

as a minority within the world. It is a theme which Karl

' : . 2
38"Lumen Gentium," article 14 in The -Documents
of Vatican 1I, ed. by Walter M. Abbott (New York: Guild
Press, 1966), p. 33. < )

see chapter 5,‘bp. 210-11 6f this work.

/\;’x
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Rahner has touched upon in a work Qescribipg the shape of
the future Church--a Church that will inevitabiy become a
small flock in a diaspora_situation.40 Rahner believes
that the smallness of the Church is inevitable as secular —

society erodes the preconditions of a Christian society and

‘thus continuously takes away 'ground' from the Church of

e

traditional Christianity. Joseph Ratzinger has insisted
that.God in f;ct divides humanity into two groups: the few
and the many.41 He cites gospel-texts indicating that
division: few are chosen (Matt. 22:14); few are the workers
to gather the harvest (Matt. 9:37);‘the Lord's reférencs to
the sfll flogck (Lk. 12:32); Jesus’' life.is given for the
ransom of the many (Mk. 10:45).42 Rat;ingef believes,
nonethefégs, that God has not jettisoned the masses to per-
dition but utilizes 'the few to raise the multltude and to
attract them to Christ. )

We feel that Segundo, however has gone further. He
has analyzed the exigencies of the Chriséian'meSSage and
found that they entail th? necessary acceptance of complexity

and mediacy.43 It is because of the complexiﬁy of the

40Karl'Rahner, The Shape of the Church t6 Come,
trans. by Edward Qplnn (New York: Seabury Press, 1974),

pp. 29-34,

lJoseph Ratzinger, Le Nouveau -Peuple de Dieu, trans.

'by Robert Givord and HEl&ne Bourboulon (Paris: Editions

Montaigne, 1971), p. 140.

421pid., p. 140.

43See-chapter 5, pp. fﬁs-ao'of this work.

FE L el



. SR> A

.Christian ideal which resists.facile solutions (itmediacy)

in order to achieve a richer synthesis that Segundé-COntends
that it is most improbable Christianity has any chance of |

. . . L 4
being chosen on a massive scale. 4

.To him the behavior of
the masses tends toward immediacy and simplié¢ity. That is
the conclusion which he has gleaned from his analysis of

Christendom and what he has defined as mass behévior.45-

But
at a more profound level, Segundo has cantrasted mass
behavior with the costly and creative responsibility of
realizing human freedom within the world.® shouldering
that responsibility is intrinsically minoritarian because it
déesn't cede to inertia, passivity, or the easy way out. As
we.have noted, to Segundo, éuch responsibility is an essen-.
tial element of the Christian me;sage and life. We believe
fhat Segundo's understanding of the minoritarian'character
of the Church is more profound thén that of Rahner and
Ratzinger: But, more importantly, Segundo has not merely
analyzed wﬁy the Church is-nege arily minoritarian, but
has tried to show as well how gii exercises her universality
within the world. It is Segundo's functional perspective of

the Church's claim to universality that we believe offers

a fresh understanding of her mission.within the world.

44Sée chapter 5, pp. 177-78 of this work.

4SSeggndo's definition has striking similarities to

what Herbert Marcuse has described as "one dimensional man,"

in his work, One Dimensional Man (Boston: Beacon Press, 1%64),

pp. 1-18B.

46See chapter 5, p. 174 of this work.
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. Segqundo has insisted that fhe univefsality of the
Church is qualitative, not gquantitative. The viptory'of
Christ did not make it more difficult for men to sin nor
in&reaqe the ratio between the efforts of his creative free-
dom as compared to the weight of resistance which nature
and the world bring to those very efforts. The éaz;titétive
forces which seek to dominate man remain the same.47 TQ
Segundo, Christ's victory is qualitativé, bringing the
demands of his love“to the darkness of the world and re-
vealing tﬁe closed system of the latter, ruled by conven-
ience and facility.48 Men are called to escape .from being
led by its mechanism through a new birth in the Spirit. -
We believe that Segundo, through his analysis of thé wri-
tings of John and Paul, has boldly attempted to undérstand
why the adoption of the Christian message by the masses
would be a contradiction. The very nature of the Christian
life with its"demands for truth, freedom, and love f§
inhereﬁtly opposed to the cbnduct of the world and the
flesh.49 But more importantly, it is precisely the world
land the flesh that not only seek to snuff out the efforts
of man's creative freedom but are the indispensable locus

wherein those very efforts can realize the.mselves.50

[

‘. 47See chapter 5, p. 188 of this work.
48See_chapter 5, pp. 184-85 of this work.
4QSee chapter 5, pp. 180-92 of this work.
50 ' '

See chapter 5, pp. 189-91 of this work.
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Locating love and freedom:within the context.of evolution,
Segundo has tried to clarify how the mass element, that
which opposes ifself to the novelty of creative effort, is’
the necessary base from which new syntheses arise. The
Church, minoritarian by its very lifé, fér from being ‘in-
different to the masses, must seek to elevate the base
‘which the latter represent so that newer and richer syn-
theses can occur.51

From within the context of evolution Segundo has
given an operative description of the universality ‘of the
Church which complements the gospel message's stress con-
cerning 'Christ's very coming to redeem and save the world,
the multitude. As that portion of humanity conscious of the .
redemptive dimensions of love, the ghurch is called to help
construct syntheses of love which are more redemptive,

. ‘ : 52
richer, and more human,

she does this most especially
through her concern for the development of institutions
which condition love and liberty and provide the means
through which every nevwy emergence of love can be more effi-A
cacious and far-reaching. W¢ believe that the importance
of Segundo's manner of describing the operative univer-

" sality of the Church has given heightened clarification to

the fact that the Church is determined more by the socio-

political context of the society wherein she concretely

-

51See chapter 5, pp. 197-200 of this work.

52See chapter 5, pP- 199-201, 207-8 of this work.

- \% i
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.exists than by intra-ecclesiastical problems. ﬁe has
pointedly made clear that in_her struggle to exercise her
universality within the world of men, the Church ig called
upon‘to adopt a deeper and more profound moral attitude.
which is creative, socially oriented, directgd toward buildin§
the human community, rather than one which engages iﬁ what

can become an egotistical pre-occupation for iqﬁividual
sélvation.. The Church's own (moral) life mﬁst express itself
in her efforts to respond to the needs of society and the
individual. Shé cannot be Indifferent to the political and
social programs of groups or parties, concerning herself
solelf with maintaining the dominion of Christian civil
institutions in the sphere of public interests. In this

way, we believe Sequndo has shown that her universality is
directed prihcipally to the wor;d, not to the benefit of

her own institution.

4, Implications for a Theology
of History

*
L]

Segundo looks upon history as in the process of

>3 Man's freedom penetrates

becoming the Kingdom of God.
nature and the world through his creative efforts of love.
Segundo, however, does not maintain that temporal progress
and the Kingdom's realization are to be e?uated. Rather

he emphasizes that historical progress provides conditioning uj

factors wherein love, when freely chosen, can be more (

53See chapter 6, p. 231 of this work.
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unlversally efflcac1ous and problng in its sabpe.54- The .-

1

.creatlon of such’ condltlonlng factors through 1nst1tutlons,

soc10—pollt1cal programs, etc., c%nnot therefore, be

J

4

indifferent to the Klngdom s real%zaglon.- SOClal political,

»

and economic institutions and programs can indeed serve to

foster and extend justice and brotherhood. The former serve
o . . | . -

as necessary vehicles for love to be efficacious in their
= | . o " o

resporse to the needs of individuals and society. 1t

-
i
[

appears to us, however, that Segu#do colild clarify more the
difference between the historicali'embodiments' of all

authentic love and the\fesults'th#t are effected through

\.

. |
* them among men: greater union, justice, and brotherhood.

It s the latter which are partiai realizations of the
Kingdom within history, thét‘is, the effects of love.pro-
duced in and among men. We belie&e that Segundo is stating
this, for it is hard to imagine how the very material .
embodiments of love can be anythlng more than ant1c1patlons

or outlines of the Kingdom cn this side of a resurrected

existence. The form of this world is passing away and,

- therefore, Christians cannot identify any form or any

embodiment of love which man has eonstructed with the pro-

mised 'new world.'55 But the effects which man's

54See chapter 4, p. 156; chapter 5, pp. 199-201 of
thls work.

5SEdward Schillebeeckx, The Mission of the Church,

trans. by N. D. Smith (New York: Seabury Press, 1973), p. 86.

See also, Hans Urs Von Balthasar, "Las Tres Caras de la
Esperanza Actual," in Selecciones de Teologfa, vol. 13, no.
51 (julio-setiembre 1974): 212-20.




7 Fn -\,‘ ..\ . Lot a ) . - )
incarnational“efforts-produce in-men can certalnIy be -

reallzations, however partlal and fragmentary, of God's

;\\ o "“Klngdom “In. this way it appears to us that Segundo has

¥ rlghtlyﬁlnSLSted upon tn? fact that love S 11berat1ng ser-‘
"°v;ce w1th1n the world can partlally reallze the Klngdom of-

) - ﬁGod ln hlstory--but among and w1th1n men by extendlng and

R ._helghtenrng thelr communlon, reconc;llatlon,'and l;fe of -
ijustlce., | |

We also bellevé that far from relat1V121ng the

results produced 1n men through love s llberatlng servrce,
Curlstlan faith should bind them to. the absolute, as

\§egundo c0ntends,56 and declare them 1nstances of.saluation,
whrle rFslstlng upon the necessity of their ever-
ooutlnulng and greater realization. Moltmann himself has
accepted the point Segundp has made concerning the fact
that the Kingdoﬁ of God makes it possible to 'absolutize'
the rel%tive, allowing the unconditiconed to cut into the

v conditioned.57

%t also appears to us that Segundo has rightly .
interpréted the Catholic doctrine of justification which
preserveo man's freedom and therefore his neceésary

co-operative activity in that act, thus allowing him to

‘exert a con-causality with God's grace in the reglization of

56See chapter 6, pp. 246-47 of this work.

57Jurgen Moltmann, "Carta sobre la Teologfia de la
Liberacién," in Selecciones de Teologia, vol. 15, no. 60
{octubre- d1c1embre 1976) : 306.
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thé Kingaom withiﬁ history.58 ﬁé; howevéf, feei that
-"qgégupdo'é relegafion of ﬁetz and:ﬂoltmann to thefpositidn
- 6f éenying co-operative activity on man's part regarding

' ;the Kingéom's realization within history needs‘more sub- |

‘stantial documentation. In fact, Segundo's references to

>

their works are sparse and, to us, seem drawn more from

personal impressions than critical analysis. These same
‘ L

impressions, however, appear to be held also by Jon

59

Sobrino. It is interesting to note that some of the more

prominent spokésmen for liberation theology do refer to the
relationship between the historical. reality produced by
man's efforts of love and the Kingdom of God precis;ly in.
‘ the terms tha£ Seguﬁdo has criticized Moltmann and Metz for
employing.60 This indicates to us that qaution‘must be
exerciseé in judging a particulér theolegy of the Kingdom
from the use of a word such as 'anticipation' or from the
employment of other similar expressions. Moltmann has in

fact accused Segundo of reading only half his wbrks.61

58For a lucid and highly articulate treatment of
this entire problem, see Harry McSorley, Luther: Right or
Wrong? (Minneapolis: Augsburg Publishing House, 1969).
59Jon Sobrino, "El1 Conocimiento Teolbgico en la
_ Teologfa," in Liberacién y Cautiverio: debates en torno al
método de 'la teologia en América Latina, ed. by Enrique Ruiz
Maldonado (Mexico City: Comiteé Organizador, 1975), pp: 203-4.
60See for example, Hugo Assmann, Theology for a
Nomad Church, trans. by Paul Burns (Maryknoll, N.Y.: Orbis
Books, 1976}, p. 70. Also Sobrino, Christology at the
Crossroads, p. 53.

61Moltma n, "Carta sobre la Teologia de la Libera-
cién," p. 306.
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Sequndo's exegesis of New Testament texts con-
cerning the’ con-causality of man's efforts of love and the

partial historical. realizations of eschatological goods is

L)

an effort to emphasize the continuity of the latter with

the plenitude of the Kingdom at the end of time. We believe

that Segundo's insistence on continuity is well founded.62

Jesus' own eschatology possesses an historico-temporal

character. He actively propounds and displayslgﬁday of

_ life in accordance with the Kinédom and invites others to

63

open themselves to living such a life. There hppears'in

‘the gospels unmistakable evidence that Jesus associated the
preaching of the reign of God with his own person and |
actions.64 That Jesus expected.the plenitude of the Kingdom
to come within a short span of timé lacks firm support in

65 Schnackenburg himself believes,

the synoptic traditions.
to the contrary, that the synoptics give. solid basis for
believing that Jesus left the time of the Parusia in com-

plete obscur_ity.66 Knowledge of this time is reserved to

the Father.

62Rudolf Schnackenburg, God's Rule and Kingdom,
trans. by John Murray {Montreal: Palm Publishers, 1963),
pp. 277-78. . - )

63Sobrino, Christology at the Crossroads, pp. 64-65.
64Schnackenburg,, God's Rule and Kingdom, pp. 117-29.
651pid., p. 211.

®61pia. J
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Whether Segundo s crltlclsm of German polltlcal

, theology' s reluctance to commlt 1tse1f to- polltlcal optlons

is valld or not we w;ll leave to the parties 1nvolved But
we feel Segundo's own comparison of llberatlon theology
w1th the polltlcal theology of Europe has at least for us
greatly clarlfled the former's contentlon the:\the Church
cannot 51mply remain an institution of cr1t1c1sm but must
herself rlsk historical options. Segundo has insisted the
Church 15 called upon to live her falth and concretlze her
life of liberating service by™ necessarlly choosing hlstorl-
cal optlons.67 He con51ders these historical options. as
ideclogies, distinct but inseparably united to a faith which
is functional We belleve that although Segundo has re-
deflned the classic meanlng of the term 'ideology,' his
distinction betgeen felth“and historical options is'correct
and quite neceesery if “faith is not to be confused with its
material forms or e#pressions; In this way the autonomy of
faith_is_sefeguarded. That the Church must choose ideoclo-
gies, in the sense defined by Segundo, to realize her faith
in serv1ce to the world and soc1ety seems obvious to us,
The manner of doing S0, .however, is not as obvious.

We concur with Segundo that the Church must show
partiality and commit herself to the poor.68 We believe

such partiality reflecte that of Jeeus Christ who strove to

67See chapter 6, pp. 217-31 of this work.

68See chapter 6, PP. 227-28 of this work.
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preach and manifest God's universal reign from the exper-

69

ience of the poor. Only through_the dialectic of taking

/T~—sides did the universalism of Christ's-miniétry become a

reality in the world.70

"In this way, the demands and the

comprehension of God's reign are more clearly seen from

the point of view of the poor. This is not to deny that

Christ came primarily ﬁo call sinners,; be they rich or poér,

but that he did so from the vantage point of the poor.
Within this commitment to the poor Segundo believes

that the Church must search for and adopt ideologies so that

her love might become‘efficacious.71 He accepts the need

- for social analysis, that is, the use of the social sciences,

" but insists that they can never provide sure criteria for ‘'
' ) - 3

resolving historical problems. Rather, for Segundo, the
one indispensable criterion that the Church must always use
in the selection of her options muét be the sensitivity' of
an open, upright heart. We believe that Segundo quite
rightly asserts th;t no sure, fool-proof guarantee can be

given in advance about the success of her option. There

will always be an element of uncertainty and risk in any.of

69Segundo Galilea, Studies in the International
+Apostolate of the Jesuits, vol. VI, no. 1 {June 1977): 49-
56. See also his other works: Vivar el Evangelio en Tierra

- Extrana (Bogota: Indo-American Press Service, L19786);

Contemplacién y Apostolado (Bogota: Indo-American Press
Service, 1972).

7OJurgen Moltmann, The Crucified God, trans. by R.
A, Wilson and John Bowen (New York. ‘Harper and Row, 1973),
particularly chapters- l and 8. -

Tlgee chapter 6, pp. 229-31 of this work.
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Eer historical efforts of seévicé regardiﬁg their outcome.
This shoulé not deter, however, the Church.f:pm assuming
that risk. - )

| To us, however oSegundo has to be more reflective
concerning the way the Church selects her optlons within :
and before the shaky terrain of conérete history. Certainly
he wanté to avoid aﬁy suspicion of -advocating a "clericalism

of the 1eft“72

by which the Church hierarchy somehow would
deterﬁine'positions that must be taken by thgsfaithful. His
insistance on base communities appears té us to counter

that sugpicion.73 But the paucity'of his theologica% re-
flections concerning ﬁhé relationship between the hierarchy
and laity and the distinctive roles of each in the process
of selection is quite evident. Much more theological
reflection is needed on his part, we believe, if his own
insights into the necessary relationship between faith and
the concrete and historical liberating service that must
issue from the latter is not to remain on the abstract
le;el.‘ It is interesting to note that in Segundo's theology
there is no discussion of the symbols and topics treated by
more traditional ecclesiologies: papal primacy, hierarchi-

cal structure, apostolic succession,_collégiality or the

'marks' of the Church--except of course, universality. It

72This is in fact what J. B. Metz wants to avoid in
his own polltlcal theology. See his article, "Teologia
Politica," in Selecciones de Teologfa, vol. 10 no., 38
(abril-junio 1971): 98-103.

73

T

See chapter 6, pp. 248-50 of this work.
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seems to‘us that for Segundo's-qyn ecclesiology to. take

root, models will have to bé cqnstrucﬁed which take into
accounﬁivery fundameﬁtal pastoral and practical ﬁioblems

of procedure'aﬁd which, at the same time, respect a plurality
of modes of both celebrating and being the gospel.

We bglieve, hongér, that Segundo has, throﬁgh his
reflectioﬁs upon the dimensions of the Church, ?novided a
Christian understanding or interpretation of history. He
has contended that-cﬂrisghis activély present in?the hearts
of all men thréugh love and'therefore is active within
man's own history.74- What accﬁmulates In histdry} go
Ségundo, is the progress of mankind's domination of nature
and the world but not his goodness or badness. Consequently
the human species does not become more moral with histori-

7
cal progress. And yet the Ratter can provide conditioning

factors which allow love to unfbld more efficaciously and
75

_extensively, when freely chosen. Love, however, will

ever remain tied to the risk of each person's liberty in his
relatioenship to others. But nonetheless, through the
advance of historical progress, love will have at its dis~

posal greater means by which to extend itself. Historical

progress in this way can pave the way for the redemptive

activity of love from within. Due to such progress the

objective presence of the redemptive mystery encounters

74See chapter'3, p. 109 of this wofk.

7SSee chapter 4, p. 156 of this work.
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sucgessive genérations of men and women who.are‘capacitated'
for a love with ever more uniVeréal possibilities.

Sihce, to Segundo, the Church pbsgesses knowledge
of the redemptivé_mfstery within history,_she is- one ele-
ment-helping to recapitulate the univetSE'in Cprist through
love.. She would not.necess§;ily be the entity that brings
that recapitulation aboﬁt.but rather lends her support to
those.aétions énd events through which the world is being
transformed into a greater expression of God's Kingdom
wherein justice, reconciliation, and love ﬁre achieving
theqselves among men. ‘This process of recapitulation, how—
ever, is being effected not only in the world but in the-
Church herself. -%he divine plan.for humanity reaches in heri
its maturity in.principle by becoming a conscious thing,
and the Church through her communitarian life witnesses to
it. In this way we believe Segundo has situated the Church
iﬁ her particular dimension within.the universality of
Christ's redemptive work and activity--an éctivity present
both within the Church in her particular limits but aléo
beyond those limits. The Church is called to take cognizance
of what ié beiné fulfilled in history and serve it.

5.+ The Value and Limitations of Juan
Segundo's Reflections

Segundo's stress or emphésis upon the Church's func-
tional presence within the world offers an ec¢lesiology
which describes how she must exercise her universality

L]
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in history. It abéeafs to us that for Segundo the very
particularity of the.Church must be valued aﬁg.appreciated
precisely for what it contributes to her univefsa;.dimenr
sion and activity. We believe that the theology of Segundo
reflects 1imitatioh§ as weil as presents a. fresh vision of
the Church's reality and mission. We would now like to
expose what we consider to be the limits and contribution
of his reflection;.

It appears to us there is always an‘inhérent,danger
in gtressing the efficacy of faith within history. We have’.
already noted that Segundo's theology is .not directed to-
the problem concerning the universal truth or validity‘of
faith's discoﬁrse. Segundg!s theology presupposes faith.

It éoes not strive to justify the latter by reproducing on
the level of discoufég the movement from uﬁbelief to faith.
This has been a critié&sm dirécted to liberation theology

in general.76 We menéion this criticism, however, because
we believe that the very process of sécularization in

Latin America provckes it. As that process increases within
the continent, questions ;oncerning the meaning. and truth

of the Qhristian faith will certainly arise that cannot ‘be
justified by appealing solely to faith's histor;cal efficacy.

In other words, the problem of the meaning and truth of

faith's discourse must eventually be grappled with.

76Aifredo Fierro, The Militant Gospel, trans. by
John Drury (Maryknoll, N.Y.: Orbis Books, 1977), pp. 323~

39. )
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Moreover, the stress which Segundo has given to efficacy
must be complemented by another necessary dimension of the
Christian life--¢ontemplation. Frequently Christians have
abandoned their faith in their very commitment to the poor

because of the anguishfénd'tension experienced ih belonging
tp a Church many times -tied to the established order.77
The cause of their commitment becomes di&orced from the very
fa%th which-has nourished and inspired it. It appears to.
us that Segundo has to give more studied emphasis to the
necessity and importance of contemplation and prayer as

a fundamental dimension to all ecclesial communities and
locate its value more profoundly within the Church's parti-
cularity. We, however, are not maintaining that Segundo is

-

dénying the importance of the latter, but his stress upon

-

the crucial role of contemplation and prayer as a necessary
A .

aspect of the ecclesial reality. To us this is especially

evident when he failg.to consider more fully the importance
and saving character of ;ﬁffering which issues from dn
active féith wifhin history. ° ,
Segundo's own reflections upon the inherently mino-
ritarian character of the Chﬁrch are to us sound but their

practical implications could lead to confusion. He has

insisted that the criterion for belonging to the Church. is

77Gustavo Gutierrez, "Evangelio y Praxis de Liber-

acién," in Selecciones de Teologia, vol. 12, no. 46 (abril-
junio 1973): 68-78, )

3
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the active assumption of the .responsibility inherent in the
Church's sign-bearing function to society, and not necesr -
sarily méral criteria. Moral peffection must be considered

from within the larger context of Christian responsibility

for one's neighbor through love and service. We feel,

however, that there is need on Segundo's part to stress that

'neighbor' can also be a fellow Christian and a member of
the Church community. Christians who dedicate themselves
und their lives to the well-being of the institutional

Church, that isiiFo the practice of love especially among

¢ -

the brethren, are not necessarily reneging upon their
Christian responsibility to the world. Their dedicafion to
this sérviqe, however, mugt be open to the Church's’
finality within the world--an openness whichhshbuld renew
and even shape their very commitment to %he service of the
institution. We believe Segundo has not adequately re-
flected upon the role of the hierarchy in tﬂis respect. ﬁis
very discussion concerning the option for socialism which
faced the Christians of Chile could easily leave the impres-
sion that the hierarchy, almost apart from the base commu-
nities of Christians of which Segundo has'spoken,.should
have declared the Chilean Church in favor of a political
option. | .

| If one of £he functions of the hierarchy'is tb-ﬁelp
form the cdnscience of Christiaﬁs with regard to the demands

of the Christian message, it equally appears true that

Christians must help form the conscience of the hierarchy.



293

n

with regard o the historical realization of those demands

in giveh,-particular social contexts.:: There must be a deep
o

sharing and reciprocity. We feel th&% Segundo has not
given adequate reflection to the distihctive roleé of the
Hierarchy.ani laiﬁy ﬁithin this process. Without such
clarification thére might easily arise from within the

Church either the tendency to offer simple or immediate

solutions to the complexwgégiiifz of history and’ society--
the very behavior which Segundo ﬁs insisted against--or
‘the tendéngy to remain in the relatively safe realm of

abstractionflemphasizing-general'gospel attitudes that must
be lived by Christians, but independeﬂt of particular social
contexts. Historical sensitivity to the signs of the times,
even with an upright heart, cannot, however, insure consen-
sus concerning the relatixe realm nor can’ it safeéuard the

Church from internal divisiéns which her historical options

may cause.78' We believe that Sééuﬁdq should reflect more

7BEdward Schillebeeckx has contended that even with
a scientifically conducted analysis of society, there is
always left open many possible choices that can be taken,
and none of these imposes itself as morally binding in the
here and now. See his :article, "The Magisterium and the
World of Polities," in Concilium, vol. 6, no. 4 (1968): 19-
.39. See also chapter 5 of his work, The Understanding of
Faith, trans. by N. D. Smith (New York: Seabury Press,
1974), pp. 78-101. Karl Rahner insists that the unavoidable
struggle among Christians to incarnate love in history and
society may frequently lead to division. Christians must
learn, however, to maintain the Church's unity within the .
struggle while not superficially avoiding conflict. See
his work, The Shape of the Church to Come, pp. 123~32. In
another work he stresses that the salvation of men and
women is won or lost in the concrete realities of their
earthly existence, and for that reason the Church must be
concerned with the concrete earthly life of man and not deny

\
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seriéusly upon the ministry of cdmmunion which the hier-
archy is called to exercise, not only regarding-their parti-
cular Churches, as they struggle to live their faith respoﬂ;
sibly in the world, but algo. tHose on the local and
international level. Certainly he is aware that\ghrisﬁian
commitment within a given histo;icél situation will alwaYs.
be marked by ambiguity and by reasons for or against the
commitment. But to us, that very ambiguity must be con-
sidered more seriously ;ega;ding its implicgtions to the
communitarian life of the Church.. . |

We believe, however, that Sequndo's reflections
concegning the parficular and universal dimensioné of the
Church and their relationship have offeréd #aluable contr?-
butions to ecclesiology. No author, to our knowledge, has
more intensely reflected upon the minSriq€rian dimension of
the Church within the world thﬁﬁ Juan Segundo. The merit
of Segundo's ecclesiology ié that it does not remain sclely
within the abstract leﬁel but has striven to define func-
tionally the Church's presence and mission ﬁithin the
world--as a creative minority committed to the service of

-

mankind in the process.of history.

the latter in a preoccupation solely with ultimate human

attitudes toward God in the abstract, He maintains, however,“

that the limits of Church possibilities and those of her
official hierarchy are not to be regarded as identical.
See his work, The Christian of the Future, trans. by W. J.
O'Hara (Montreal: Palm Publishers, 1964), pp. 13-41. T
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. . Because he sees Christianity as functionally re-

';atéd to'man'é history wherein the redemptive myétéry of
lo;e is regliZing.itsélf, Segundo defiﬁes the Chufch's
particularity as intringiéally related to that history,
makiﬁg her'a servant; an instrument, and a m;ans in rela-
tionship to a wider plan and project of God in and for tHe
world: The consistency and thorouéthoing charécter of
Segundo's historical-functional approach to Christianity
has allowed him, we believe, to appreciate more fully the

™ “hinoritarian quality of the Church's activity. BHe has

- insisted that if the Church ié to fulfill the mission which

she represents within humanity, then her membership must

reflect a faith which involives an adult or mature under-

.standing of Chrigtianity and its relationshiphto the world--

a faith adhesion won thfpugh personal conversion and

interiorly formed conviction. It is this faith which allows

the Church to be sigﬁ of salvation and fulfill her mission

\hs\as leaven within the world.

Segundo has pointedly clarified the demands which
the Church's activitf within thelwo:ld embraces if she is
to embody and signify God's libenating plan for all of
humanity. Her mission demands the creative exercise of
freedom, which must always be in the proce;s of development
in accord with the changing hist?rical contexts, socially’
oriented, and pointing to the.Goéd News which she is called

to transmit through her dialogue: and witness. Such

creative exercise of freedom in the service of love and
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truth distinguishes itself from the behavior of the world
or from the standardlzed conduct of the masses. But of

central importance in Segundo s reflections is the Church s

"role both in the crltlclsm and transformation of human

institutions. The value_of the social, political, economic,
and cultural institutions of society rests upon thei:
capacity to provide a 'libérating enﬁirOnment' for humanity.
The distinctive contribution of Segqundo's ecclesiology, we
believe, resides in the way he has analfzed theol@gically'
the exercise of the Church's universality within the world

in the context of historical progress and evolution. The

"Church, signifying the universal dimension of Christ's

redemptive work, is called to help in the transformation or
development of human institutions; seeking thereby to raise
the conduct of the masses and thus create conditioning

factors which will allow love, when freely chosen, to become

more universal and efficacious in its scope. We belleve

that through Segundo's.reflections, Christian commitment to

institutional changé.and'development within sbciety has

been clearly highlighped as a central component to the
Church's very role in thefevolution of mankind andN}n the
progress of history. Such a commitment cannot be considered
merely as something-added to or a side effect of her very
mission within the world, but must be seen as an intrinsic
element to it.. In this respect, we believe ‘Segundo's

ecclesiology offers a genuinely fresh evaluation and under-

'standing of the Church's reality, presence, and activity
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within history--but nonetheless forged within the‘Catholi%

tradition. If the Church were to elect more fully the

 awesome and enormously difficult'tésk and adventure of

~assuming that role,.perﬁaps her membership could be given

the name which Segundo himself uses as the general title of

his. five-volume series: artisans for a new humanity.



CONCLUDING REMARKS

‘It appears to ué that although Juan Segundo's
ecclesiology is constructed'from within the hiétorical con~-
“text of the present social reality of Latin America, it
poses, nevertheless, critical quesfions to the universal
Church's own self-understanding and mission within the worild.
He has treated such crucial theological issues as the basic
meaning of Christianity, the function of the Church within
the world, the type Of.fgith and life demandeq df Christians}
the ambiguity and necessity of ideology in.the exercise of
faith's activity within history, and the Church's commi tment
to the cgeation or development of juét and moré fully human
socio~-political structures. Segundo's theology allows room
for and even demands a pluralism of ecclésiologies operating
within and respecting the diverse needs and differences of
social and cultural contexts, both at regional and local
levels. This in itself need not deny the in;ernational or
universal character of the Church. Pluralism in ecclesiology
is no more unthinkable than pluralism in theology in general.
Segundo has united himself and his theological enterprise
to a general analysis of the needs of" Latin American society,
to the political, economic, and cultural setting of its
peoples. He has insisted that the Church is a function of
society, not some entity from another culture, time, and

298
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" place. He has shaped and formed his ecclesiology within a

~ particular historicai context. And in doing sq,uwe believe,
~he has challenged theélogians from other cultural and his-
torical heritages to define their contexts aﬁd priorities
and to develop theolog}es of Church based upon both the
living reality of their peoples énd problems and the
Christian revelation, 'interpreted from their present his-
torical actuality. We believe that if this challenge is
accepted, the ecclesiologies which may emerge could mutualiy
challenge one another and stimulate a dialogue'that would
not only be illuminating, but constructive as well to the
historical presence of the Church universal within the

world of men.
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"Dios nos interesa o no?" Perspectivas de Didlogo. Centro
Pedro Fabro, Montevideo. Ano 3, no. 21 (marzo
1968): 13-16. Segundo explores how our manner of —
living is more important with regard to our con-
ception of God than our manner.of expressing it.

]
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17 {April 27, 1968): 574-77. Segundo explores the
basis to the right of private property and seeks to
understand if socialism contradicts such a basis.

"Padre, Hijo, Espiritu: una historia." Perspectivas de
Didlogo. Centro Pedro Fabro, Montevideo. Ano 3,
no. 23 (julio 1968): 71-76. Segundo affirms that
a1l that is revealed to us about God in the Scrip-
tures is in reference to a common, divine work,
that of our human history. :

Sy
"El poder del habito." Perspectivas de Di&logo. Centro
Pedro Fabro, Montevideo. Ano 3, no. 23 (julio 1968):

90-91. Schoonenburg's book, The Power of 8in, is
reviewed. -

"pPadre, Hijo Espiritu: una sociedad." Perspectivas de
Didlogo. Centro Pedro Fabro, Montevideo. Anoc 3, -
no. 24 (junio 1968): 103-9.. God is a society of
three persons, a society which maintains and res-
pects their differences. This society is the only

mark of reference for Christian existence in the world.

"padre, Hijo, Espiritu: una libertad I." Perspectivas de
Didlogo. Centro Pedro Fabro, Montevideo. Ano 3,
no. 25 (julio 1968): 142-48. Segundo explains why
the trinitarian controversies. did not only concern
questions related to God's divinity but to the his-
tory and destiny of man. Every degradation of our
idea of God hides a human degradation and vice-
versa.
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" "Padre, Hijo, Espiritu: una libertad II." Perspectivas de:
Didlogo. Centro Pedro Fabxo, Montevideo. Ano 3,
no. 26 (agosto 1968): 183~86. The influence of _

- Berdyaev is especially seen in Sequndo's affirmation
that God freely wished not to be satisfied with ‘

‘ Himself. God's history cannot be ever deduced from
His nature, because the former implies personal
freedom. .

"Has Latin America a Choice?" BAmerica. Vol. 120, no. 8

- (February 22, 1969): 213-16. Ségundo affirms that
there exists a minimum of hope for Latin America's
future and this depends on a transformation of the .
international economic and political order.

"Un Dios a nuestra imagen?" Perspectivas de Didlogo.
Centro Pedro Fabro, Montevideo. A&no 4, no, 32
(marzo 1969): 14-18.  Again Ségundo affirms that
just as we relate to persons as functions, so also
‘we do so regarding God. :

"Hacia una iglesia de izguierda?" Perspectivas de Didlogo.
Centro Pedro Fabro, Montevideo. Ano 4, no. 32 _
(abril 1969): 35-39. Segundo affirms that the Church
cannot communicate its message without relationship
to politics. . .

"Riqueza y pobreza como obstdculos al desarrollo.” Per-
spectivas de Didlogo. Centro Pedro Fabro, Monte-
video. Ano 4, no. 32 (abril 1969): 54-56. Segundo
explores the question whether underdeveloped coun-
tries can achieve development through the same roads
as the developed 'countries. -

"Ritmos de cambioc y pastoral de conjunto."” Perspectivas de
Didlogo. Centro Pedro Fabro, Montevideo. ARo 4,
no. 35 (julio 1969): 131-37. Segundo reflects on
the difficulty of applying the conciliar texts of
Vatican II to the Latin American reality.

"Autoridad o que?" Perspectivas de Didlogo. Centro Pedro
Fabro, Montevideo. ANo 4, no. 39-40 (diciembre
1969): 270-72.

"Introduction." Iglesia latinoamericana, protesta o
' rofecfa? Buenos Aires: Ediciones Busqueda, 1969,
Pp. 8-17. This is almost a reprint of an earlier
article, "Autoridad o que?"

"Evaneglizacién y humanizacién: progreso del reino y progrgso
temporal? Perspectivas de Didlogo. Centro Pedro
Fabro, Montevideo. AHo V, no. 41 (marzo 1970): 9-17,
Segundo affirms thgt all of the Church with its
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-structures and sacraments is for the service of

finding solutions to the problems of the history of

man. : ' ! .

"Desarrollo y subdesarrollo: polos teoldgicos." Perspec-
tivas de Didlogo. Centro Pedrp Fabro, Montevideo.
Ano V, no. 43 (mayo 1970): 76-80. Segundo affirms
again that the Gospel must Be read in intimate
relationship to the socio-political reality of Latin
America. ' '

"La ideologia de un diario catélico." Perspectixas de
Didlogo. Centro Pedro Fabro, Montevideo. Ano v,
no. 44-45 (junio-julio 1970}: 136-44.’ Segundo
explores the political and social pressures exXper-
ienced'by.Ca}holic newspapers and their consequences.

"El possible aporte de la teologfa protestante para el
cristianismo latinoamericano en el futuro."
Christianismo y Sociedad. Montevideo. Afo 8, no.
22 {1970): 41-49. Segundo analyzes the Protestant
principle affirmed by Paul Tillich:. the divine and
human protest against any absolute claim made for
a relative reality.

"Wealth and Poverty as Obstacles to Development."” Human
Rights and the Liberation of Man in the Americas.
Edited by Louis Colonnesse. Notre Dame: Notre Dame
University Press, pp. 23-31.

. . ‘£
"La iglesia ante el cosialismo I." Marcha. Montevideo.
: No. 1558 (4 de setiembre 1971). : '

‘"La iglesia chilena ante el socialismo : Marcha.

Montevideo. No. 1559 (4 de setiembre 1971).

"La iglesia chilena ante el socialismo IIT." Marcha.
Montevideo. WNo. 1560 (11 de setiembre 1971).

. + ' ?
"Education, Communication and Liberation: a Christian
Vision." 1IDOC International. North American Edi-
tion (November 13, 1971): 63-96.

" "Las Elites latinoamericanas: problemdtica humana Y cris-

tiana ante el cambio social."” Fe Cristiana y

Cambio Social en Amé&rica Latina, Edited by Alfonso
Bolado. Salamanca: Sigueme, 1973, pp. 203-12.
Segundc, employing a marxist social analysis, affirms
that the paradox of the Medellin Conference was that
it did not correspondingly analyze the 'super-
structure' (Church, theology, sacraments) after its
analysis of the social political reality of the

Latin American continent.
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"reologia y clencias sociales." Fe|Cristiana y Cambio
’ Social en Am&rica Latina. dited by Alfonso Bolado.
Salamanca: Sigueme, 1973, pp. 285-95. This is an
article reproduced in Chapter II of Segundo's Book,
The Liberation of Theology. '

"On a Missionary Awareness of One's/ Own Culture." Jesuit
Missions Newsletter. ANo.jB (May 1974): 1-6.

L +
"Reconciliacién y conflicto." Perspectivas de, Didlogo.
Centro Pedrd Fabro. Montevideo. Ano 9, no. B6
(setiembre 1974): 172-78. 1In this article, Segundo
affirms the partial realization of the Kingdom.in
this world as man co-operates with God in history.

"Fe e ideologia."” Perspectivas de Didlogo. Centro Pedro
Fabro, Montevideo. Ano 9, no. 89-90 (diciembre
1974): 79-82. In this arficle, Segundo affirms that
faith without ideology is a dead faith.

"Theological Responsé to a Talk oh »ngelization and
Development." Studies inlt International Apos-
tolate of -Jesuits. Novenmber, 1974, pp. 79-82.

"Peologia: Mensaje y proceso."” |Perspectivas de Didlogo.
Centro Pedro Fabro, Montevideo. Ano 9, no. 89-90
(diciembre 1974): 259-70. Segundo, appealing to the
prophets of the 0l1d Tesfjament, affirms that the
Church has lost creative boldness to proclaim with-
out the Bible what God would say if he were leading
his people creatively. ih accord with their situation.
He develops for the finst time his definition of
faith as a process of learning to learn. This will
be more fully developed in his book, The Liberation
of Theology. '

‘"Capitalismop-socialismo: crux teoldgica." Concilium. Ano
10, no. 96 (June 1974): 403-22. The same article
in the English version is to be found in Concilium,
vol. 6, no. 10 (197§ﬁ: 105-23. Segqundo affirms that
the Church's universgalism must be achieved not in
the abstract through dogmatic formulas, 'but through
her historical commitment to liberation and service.

-

"Conversdo e reconciliag
da libertacao."
Sinos, Brasil.
163-78.

na perspectiva da moderna teologia
Perspectiva Teologica. Rio dos
Ano 7, no. 13 (julho-dezembro 1975):

"Tejlhard de Chardin.'"' Montevideo, 1975. Several confer-
ences given by Segundc on the contribution of
Teilhard de ardin to Christianity.
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wCondicionamientos actuales de la reflexidén teoldgica en
' , latinoamérica." Liberacién y Cautiverio: - debates’
(: : en torno al método de la teologia en América
Tatina. Edited by Enrique Ruiz Maldenado. Mexico
City:  Comité Organizador, 1975, pp. 99-101. _
Segundo surveys the development of Latin American
theology since the Second Vatican Council.

"Statement by Juan Luis Segundo." Theology in the Americas.
Edited by Sergio Torres and John Eagleson.
Maryknoll, N.Y.: Orbis Books, 1976, pp. 280-83.

"Direitos Humanos, Evangelizagdo e Ideologia." Separata da
Revista Eclesiastica Brasileira. Vol. 37, Fasc,

145 (Marco de 1977).
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