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Gutierrez, Segundo™ © and Bonino55 all deny that the Hebrew
scriptures reflect "two histories," or a twofold structure of
reality in which God is revealed apart from the eventfulness
of human history, in, say, some other plane or dimension con-

jured up by metaphysical thinking.

In this regard Bonino states most clearly what is at
stake for liberation theology and shows much more sophistication
on the metaphysical issue than Schubert Ogden's treatment of
liberation theology would lead one to expect. Boninc saw that
a theological perspective based cn "the conviction that a uni-
versal order penetrates the world" would necessarily hold that
"Heaven and earth, nature and society, moral and spiritual life
seek the equilibrium that corresponds to their rational place,

n36 o

and the preservation of order is the supreme value.
recognizes that at base this amounts to a rationale for defen-

». ding the status quo.

Bonino rejects this assumption and with the affirmation
of the Biblical dynamic view of history and revelation he
clearly moves beyond the classical Protestant liberalism associ-
ated with the thought of Kant, Schleiermacher, Ritschl and
Harnack. While he does not explicitly say what I am about to
state here, this is an implication of his rejection of the
twofold plene, that is, more precisely the finite/infinite
paradigm for viewing reality in which God is affirmed tc be
infinite and the world finite. Bonino breaks with all theodicy
as suggested by German idealism in both its philosophical and

theological expression. This means that he breaks with the
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kaleidoscopic view of history associated with the historicism
of Leopold Ranke, Wilhelm Dilthey anc Ernst Troeltsch and
Adolf Harnack. In this view the state, culture and religion
like pieces of glass in a kaleidoscope would strike ever new
forms as history moves ad infinitum. In principle for 19th-

century historicism, history had no end.

Liberation theology's appropriation of a single historical
destiny for the world means a move to the finite world as the
sphere of meaning and action. And although thinking in a
Marxist frame of reference for the grasp of this destiny, it
is not for all of that any less an appreciaticn of the finitude
of the process of reality than that found in the works of
Alfred Whitehead and Charles Hartshorne, so much appreciated by
Schubert Ogden. Throughout the texts of these liberation
theologians the inevitability of culture-conditionedness, of
being bound to time and place, appears again and again. This
turn to finitude as the sphere of reality and meaning is the
reason why ideological conditioning is considered unavoidable,
and so the issue is not whether or not to combine ideology with
Christian faith, not even whether they are distinguishable--for
all of these thinkers hold that they are distinguishable--but
whether the combination of faith and ideology occurs critically

or uncritically.57

But, the rejection of a universal rational structure could
have rather horrendous implications, if by way of this rejec-
tion, cne would refuse to acknowledge common limitations that

are givens of the biosphere, the realm that fosters organic
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life in the interaction of air, earth and water that encompasses
our planet. Rationalistic universalism is a metaphysical construct,
whereas the recognition of the finite limitations of our planet
produces a scientific construct that will inevitably play a role

in the awareness of any society that seeks to govern or to con-
trol a significant portion of the planet's land area and mineral

Tresources.

The ecological issues should not be dismissed or ignored
‘as the luxury of affluent societies, but rather should enter
'into the goal-setting for any society seeking to reclaim a pro-
per, mutually supportive relationship between the human enterprise
|and the natural environment of a given region or continent.
Mihajlo Mesarovic and Eduard Pestel have cogently argued in

their book, Mankind at the Turning Point, that the survival of

human beings under conditions that would foster basic health
for humanity and the environment demands a conscious decision
on the part of human sccieties in the collective to change the
pattern of growth of the human enterprise in population expan-
sion and industrial exploitation and production from what

they call "undifferentiated growth' that refuses to recognize
the built-in limitations of the earth's ecological system, to

one of "organic growth'" which lives within the physical para-

meters of nature.58

Y

| The tragedy of the preoccupation with military and pure

;power solutions to political and economic problems is that in

| the struggle for political control and power, the abuse of the
|
Enatuxal environment is exacerbated. The commitment to guns and



sophisticated weapons systems, both nuclear and bio-chemical,
pose immediate threats to the carrying capacity of this planet
to support a human population and all other forms of organic
life. Thus humanity has become at once the endangering and
the self-endangered species in the world's eco-system. The
issue of a common destiny for all humanity must be faced Ey
all societies, by all ideological persuasions, precisely in
these terms or there will be no significant future to discuss

for anyone.

As bad as present pollution of the environment now is,
the difference between it and the world after a nuclear holo-
caust can best be expressed in the images conjured up by the
religious consciousness as between paradise and hell. Our
common human commitment should be to stave off nuclear hell,
while we with the time bought from that activity, spend it to
transform the social and economic hell of Latin America and
the third world into viable "organic growth" societies, hope-
fully along with the so-called first and second world societies.
This means that the exploitative activities of the latter must
|be checked within and without. North Americans must be confronted

'with the truth that they do not have an inherent right to be

the stomach of the world.

Ironically, it may very well be that the Latin American
society will adjust much more smoothly to the situation of
organic growth under conditions of scarcity than will the United
States, conditioned as it has been to a high-consumption life

style with its inherent incapacity for adaptation. In terms of
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resource consumption there is only one society‘with a per
capita consumption pattern that is throwing the eco-system

out of balance, only one diqﬁsaur society in the current
forest--the U.S.A. Whatever the meaning of the struggles that
1ie ahead in the next few decades, in the course of them a
trade-off will occur in consumption pattern between North

and South America. The U.S.A. will decrease, and they will

increase.

The question is, whether this will occur under conditions
of war with the inherent possibility of nuclear destruction,
or of another sort of struggle in which alternmative forms of
resistance and coercion are brought to play? Perhaps present-
day Poland points to a new kind of confrontation: military
vs. organized non-military segments of the population. In
such a confrontation can the military really win any long term

struggle? It remains to be seen.

(¢) Of Praxis

All liberation theologians affirm praxis as the content
of theology, with praxis understood as Christian obedience to
the commandment o love thy neightbor, or, in St. Paul's terms,
“faith works through charity.’” As Gutierrez puts it, ". . .love
is the nourishment and the fullness of faith, the gift of one's
self to the other, and invariably to others: this is the founda-
tion of the praxis of the Christian, of his active presence in

history."59

Here is liberation theology's version of what Dietrich
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Bonhoeffer called "costly grace." It is faith taking the
commandment to love seriously as the Christian way in the
world. What is striking to the outsider seeking to appre-
ciate this praxis from the standpoint of a dialogue with
Judaism is the immediate parallel one can find in Judaism as
a religion of mitzvoth and deeds of hesed. Here one could
hope for a meaningful dialogue between liberation theolbgy and
Judaism--especially since there is expressed appreciation by
Rubem Alves and Bonino for the Hebrew concept of truth emeth )
"not as an abstract realm of ideas, but as 'efficacious truth'
as ’Qg;;qp,' as 'the name given by a historical community to

its historical deeds, which were, are, and will be efficacious
|} "60

in the liberation of man.

But even this opening for dialogue threatens to be quickly
closed by ngiqqfsxsupersessionist teaching. According to him
the Christian recovers work in order to go beyond it immediately.
As Bonino put the reason from the standpoint of the Marxist
view of alienation from work:

There is a striking similarity between this view
and the Pauline rejection of the 'works of the
law' in which man's actions are also objectified
as something valuable in themselves apart from the

doer and the neighbor, as a 'work' which ca% be
merchandised in order to buy justification. 1

\ Such insensitivity to the meaning of mitzvoth and deeds

' of hesed is a pity to behold, for from the Jewish standpoint

| mitzvoth represent commandments, the keeping of which amount to
%?tﬁ of solidarity as a community of faith. They are not done

in order to be saved any more than a Christian works to be saved.



They are not done in order to be justified in one's own indivi-
dual piety, but father to express one's solidarity with the
community of faith through obedience to God. As such, to keep
any and all of the commandments of scripture is an act of

acknowledgment, not simply of the past glory of God, but of

the presence of God to the present, and to the future, community

of faith. Such solidarity becomes the basis for a consensus
in communal self-understanding that is always ready to serve

as the agent of collective action and concern.

Christianity, on its part, usually turns to the great
commandment of Mt. 22:37-40 for the basic imperative of faith:

_( You shall love the Lord your God with all
your heart, and with all your soul, and with
all your mind.

This is the great and first commandment.

And a second is like it, You shall love your
neighbor as yourself.

On these two commandments depend all the law
and the prophets.

Here again#fgith and community solidarity are one and the same.

For the Christian as well as the Jew it is understood that all

one's deeds, i.e. the whole praxis of one's life, both in its
e miga= LR

liturgical and non-liturgical expression, aré/deedsngﬁuigye

for Godkgﬁa'formfg}lgw_hgmagégy. To do one is to do the other.

Christianity specifically teaches that "If any one says, 'L
love God,' and hates his brother, he is a liar, for he who
does not love his brother whom he has seen, cannot love God

‘whom he has not seen.'" (I John 4:20).

It seems clear that even liberation theology acknowledges
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this as the thematic content of Christian faith. This is no
piece of time-bound, early second-century ideology, but an
egpression in human language of the faith that understands it-
self as the recipient of God's love, and so as obliged to love

the world that God has created and is redeeming.

What Christian theology needs to do is to apply this
as praxis not only to intra—Chrisﬁian relations, but also to
Christian relations with other communities of faith, especially
Judaism, and yes, (one can hear the question in the minds of
liberation theologians) with other ideologies such as Marxism
as well. But since liberation theology has made so much of
the Exodus as paradigm, it seems to me that a serious consider-
ation of a meaningful and fruitful dialogue with Jewish theo-
logians should be both fitting and desirable for Latin American
liberation theologians. At stake for them would be an appre-
ciation of the Hebrew roots of their faith which they openly
acknowledge. For Jewish theologians what would be at stake
is the possibility of gaining some appreciation on the part of
influential Latin American theologians for the presence of
Jewish communities in Latin America. Will it be possible for
liberation theologians to learn a basic lesson of the holocaust:
namely, that anti-Semitism is covert anti-Christianity, so that
\for a Christian to be co-opted into anti-Judaic praxis means

co-optation to self-destruction?

Further, is it inconceivable that Latin American Jewish

communities and Latin American 'mew organic' Christian communities
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could very well produce a common agenda for human life in that
continent? This question entails consideration of the

following theme:

(d) The New Humanity

Christians and Christian heresies are quick to speak in
terms of the '"mew humanity' because of their apocalyptic back-
ground with its vision of a new heaven and a new earth and the

new people of God, the children of light, in the new age.

Gutierrez once more set the theme for liberation theology.
Xk deriﬁes in his view more directly from the deep sense of
alienation that comes with the awareness of living in a society
characterized by oppression and injustice, than from "other
worldly" sources. The new humanity will appear not beyond
histq;y, but in this history as the structures of oppression
and injustice yield to the forces of liberation. The "new
humanity" is not conceived in terms of the new heaven and the
new earth beyond history, but rather in terms of the liberated
humanity who come to ‘own’ their own lives and to participate in
shaping their own destiny through faith and "conscientization,"
Paulo Freire's term for the process of becoming aware of being
oppressed by a consciousness dwelling within oneself, and breaking
out with one's own language into a new sense of social respon-
sibility with self-determination.62. In Gutierrez's words:
It is important to keep in mind that beyond--or
rather, through the struggle against misery, injus-

tice and exgloitation the goal is the creation of
a new man.b
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It is interesting that Mesarovic and Pestel at the outset
of their discussion of the global ecological crisis, which in
their view spells a disaster as grave as a nuclear holocaust,
decry the religious temptation to simply do nothing and have
faith. Yet they also come to speak in terms of a "new mankind"
in the following passage:

The transition from the present undifferentiated
world growth to organic growth will lead to the
creation of a new mankind. Such a transition would
represent a dawn, not a doom, a beginning, mnot the

end. Will mankind have the wisdom and will power
to evolve a sound strategy to achieve that transition

264
The fundamental challenge to humanity is whether it can find
iﬁ.the energies and forces that have fostered egotism within
individuals and groups, and is perhaps most rampant as nation-
alism in politics and as triumphalism in religion, a basis for

a kind of collective egotism as humanity understood as a
planetary family. If the new humanity, the new responsible
collectivity, is to emerge from the material of the old, as it

is transformed by conscientization, by a new-world self-awareness

and self-identification, then one must examine closely the

elements of the old humanity to find there the seeds of the new.

Heretofore, the peoplegrthe cultures, the nations, the
empires, the religions and ideologies of humanity have functioned
as centrifugal forces, dividing asunder the peoples, the natioms,
the religions and the empires. The question now is whether there
cannot be found in all those manifestations a capacity for
centripetal force, a pulling together in identification across

the differences of ideology, of religion, of nationality, of
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racial and cultural background. Is this not the ultimate goal
of authentic conscientization? Ong_affirms one's own self,
one's people, one's community in their own destiny, but then
in that process one discovers a basis for identifying across
differences to the awareness of one common destiny for aii
humanity. This does not mean eliminating all differences or

reducing meaning to a common-denominator-type language. It

means utilizing one's differentness, one's uniqueness as a

human being for the sake of the human family and a healthy
relation with non-human species and the non-human environment,

now so heavily charged with human waste and pollution.

Is not the awareness of this possibility as much a call
to action as the presence of injustice? Are they really dif-
ferent? Isn't the call to justice the call to identify across
differences through a mutually created, mutually shared
world structure? Here again, it seems to me that this aware-
ness is a call to dialogue and again it seems to me that a
dialogue between Christian liberation theologians and Jewish
theologians and religious leaders could prove genuinely fruit-
ful, if carried on with a sense of mutual responsibility to
each other and to one's own community for the life-time and

the life-space shared by these communities in Latin America.

/ Latin American theologians are seeking and experimenting
fwith new ecclesial expressions for orthopraxis. It seems ap-
propriate therefore that Judaism with a great deal of experience
in new-community formation as kibbutzim would have a great deal

to offer in a dialogue about the various possible communal ex-



pressions of orthopraxis. What Paulo Freire learned from
Buber could conceivably be revivified in a fresh dialogue be-

tween Christians and Jews in Latin America.

Conclusion: The Hermeneutic of Liberation as a Basis for

Making and Doing Shalom

A full discussion of such a hermeneutic cannot be presented
here. The proper context would be in a meeting with liberation
theologians and Jewish scholars. What follows is a suggestion

" that presupposes Segundo's first and second steps: (1) of aware-
ness of the present experience of oppression, misery as a basis

for (2) the suspicion that questions the whole ideological super-

structure of human society and culture and theology's role within

it. (See p. 14 above.) The suggestion is for the steps of
 questioning prevailing Biblical interpretation (step 3) for

the purpose of a new interpretation of Scripture that may lay

a proper foundation for orthopraxis (step 4). If liberation
through orthopraxis is the fides qua, the faith by which one
seeks to deal with demonic, oppressive structures, shalom under-
stood in terms of the Hebrew root sh.l.m, as totality, entirety,
or better yet, wholeness, is the fides quo, the goal for the
process of restructuring life and thought as human beings before

God.

The range of meaning of shalom (no longer to be italicised
jin this paper in order to make it part of English vocabulary) is

ias extensive as the uses of it throughout the history of Israel,

but especially from nomadic times through the conquest and set-
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tlement in the land of Israel, and through the great disrup-
tions, such as the Assyrian invasion and the Babylonian capti-
vity to the restoration to the land and the rebuilding of the
temple under Persian rule. I wish to suggest that the oldest ™
use of shalom as a greeting of blessing in the nomadic phase
of Israel's history is very appropriate for the current situa-
tion of Latin Amé?ican peoples who have yet to claim their

65 /

own land.

Then sgglom meant "well being'" or being well in all that

was necessary for a.ﬁiessed life--enough food, clothing, shelter,
good family relations, finding good grazing and water for the
flocks on the sojourn, hence being well with nature. All this

as a -whole was understood as a blessing and gift from Cod,

and so was the subject of inquiry when in the nomadic age one
asked another, "How is your shalom?" For example in Genesis

29:6 where Jacob asks about the shalom of Laban the Son of Nahor,
and receives as an answer, '"He has shalom and see, Rachel his
daughter is coming with the sheep.' Rachel coming with the

sheep represented the shalom, the total well-being of the family,

and perhaps of the whole tribe of Laban.

The stery of Jacob's dream at the place he named Beth-el,
house of God, where he receivecd the covenant of promise, is
fully illustrative of the human and the divine import of shalom,
and might well be taken as the Biblical paradigm for it. 1In
the dream God spoke from the top of the ladder cn which angels
were ascending and descending, and Cod promised the land on

which he lay as a gift to Jacob and his descendents (Cen. 28:13),
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o
but the purpose of the gift was to generate descend?ﬁts who
"like the dust of the earth shall spread to the west and east,
and to the north and the south; and by you and your descendents

shall all families of the earth bless themselves" (v. 14).

It is clear that without land and a meaningful relation
to the land, no people can survive. This is a fact of lifeh
for Israel and all peoples of the world. BPRut God's promise of
blessing is not restricted to Jacob's descendents but rather
is extended to "all families of the earth."  The particularity,
the uniqueness of people and land are there, not as ends in
themselves, but as a means of blessing for all. This is a
highly significant Biblical meaning of national particularity.
It is recognized, received as a blessing and utilized to bless
all humanity. Thus the shalom vision of Jacob was universal
according to which God blesses the whole by way of the part.
The Jewish table prayer that asks ''Make us a blessing to every

person that we meet'" is fully commensurate with this shalom

vision given to Jacob.

For his part Jacob made a vow, after awaking and setting
up the stone upon whichhis head had rested as a pillar, and
then after pouring oil on it, he said:

If God will be with me, and will keep me in
the way that I go and will give me bread to
eat and clothing to wear, so that I come again
to my father's house in shalom, then the Lord shall
be my God, and this stone which I have set up for
a pillar shall be God's house; and of all that
thou givest me, I will give the tenth to thee.
Gen. 28:20-22
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Again, there is no shalom without the basic necessities
of_food and clothing and shelter, and there is no shalom without
family and without a land to sustain the family. For Jacob,
the sojourner, for his descendents in and out of the land of
Israel, the basic conditions of shalom remain the same: a right
relation with nature, with the family and with other families
and nations, and all this means a right relation with God the
Lord and giver of life, the gift of gifts, the charism of all

~\charisms.

In this new age of scar¢ity and starvation, we need to be
guided by the Biblical image of shalom given in Jacgb's dream.
Healthy people in a healthy environment will inevitéﬁly be
blessings to peoples beyond themselves and their borders. The
God of the Bible, the God of Abraham, Isaac and Jacob, is a
God of shalom who wants well-being & blessing for all of the
families of the earth. . Thus to work and struggle for the

.conditions of basic well being for the oppressed is to work and

act in faith, in hope and in love.

The Christian Scriptures identify Jesus Christ with the
shalom of Cod. In Ephesians, chapter 2, it says of Christ
Jesus "he is our shalom" who "has brcken down the dividing wall
of hostility'" between Israel and gemtiles. Of course, what
follows next will be found offensive to Jews--namely, ''by
abolishing in his flesh the law of commandments and ordinances,
that he might create in himself one new human being in place
of the two, so making shalom,'" (v. 16). But, in view of the

fact that Jews dc not expect gentiles to be observant of more
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than the laws of Noah, they recognize that the observant life
is both a response and a search for shalom which in principle
is available to all humanity. Therefore, in the matter of ™

Jewish-Christian relations the non-observance cf Christians

is not an issue for Jews. From the standpcint of Christians |
who appreciate the Hebrew roots of Christian faith the obser—{
vance of Jews is not only not a problem, but a source of joy :

and blessing as Christians witness the joy of Isrzel in the }
gift of life and in the shalom of sabbath keeping, which is

the well-being of the human spirit that comes with the celebration
| of creation. As Elie Wiesel once put it, "Jqdaism is the I

celebration of life."

In the messianic midrash of the Gospel of Luke, Christ
is identified, not simply with shalom, but:ﬁshalom on earth
to persons of good will" (Luke 2:14) in the angels song at
the birth of Jesus. Jesus as proclaimer of the kingdom of
heaven, the reign of God, promises food, clothing, drink to
all those who "Seek first his kingdom and his righteousness"
(Mt. 6:33) because they who do so, will know that life and the
body are the primary gifts and that food and clothing are
clearly relative to that gift (Mt. 6:25-32). | Here the Hebrew
root of Christian faith is clearly exposed in Jesus' preaching,

just as it was in the stories of his activity as a healer and

as a miracle-worker who fed the multitudes.

The Hebrew understanding of shalom derived from a conscious
identification of Israel with all creation. Israel was, and is,

conscious of itself as the witness to creation and to God's



mighty acts in the liberaticn of Israel from bondage in Egypt

and for the proper service of God and humanity as a people

among other peoples, both in the land of Israel and in diaspora.

For Israel to have been called out of Egypt did not mean that
the Egyptians could not, and did not, remain Egyptians; but
rather that Egypt could not remain the oppressors of Israel.
Thus the Exodus is the appropriate paradigm for all liberation;
that is liberation understood as a new relaticn and a new be-

coming in relation between oppressed and oppressor.

The Christian understanding of shalom identifies it with
Jesus. Jesus is the messiah because he was anointed with the
shalom of Cod in such a way that the sense of well-being, being
well before God is spread with the good news of God's coming
reign. So "Blessed indecd are the shalom makers" and "they
shall be called the children of God" because they work for the
basic wholeness of all persons; i.e., for meaningful physical,
social, and spiritual conditions for human living before God.
Thus St. Paul extended this typical greeting in his epistles:
"Grace to you and shalom from God our Father and from our Lord
Jesus Christ" (Romans 1:2). Of cocurse, the Greek word eirene
Ihas some connotations that vary from the Hebrew shalom, but it
is clear that the early Christian custom of passing the peace
was deeply rooted in the Hebrew meaning of shalom, so that a

Christian received and gave shalom in community.

The alienation, exploitation and oppression of the present

world have made the shalom vision once more a dream, or at best
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a faint hope. Still it is the mandate of Biblical faith to
make shalom, to do deeds that will enhance the total well-being
of the families of the earth. One begins with the oppressed
and the poor--Why? Because that is the way of CGod te 'put

down the mighty from their thrones," and to exalt '"those of

low degree," as the song of Mary put it in Luke 1:52.

Without the shalom vision liberation would be simply
another one of the human centrifugal forces, tearing the
human world asunder. - With the shalom vision it becomes a
{ positive force for dynamic, organic unity, calling humanity to
self-realization in a creativity that seeks alternatives to
all forms of oppression. Perhaps no one in recent times was
more moved by the shalom vision than was E.F. Schumacher. He
found expression for it in a little book published shortly
before his death, one with a title that was his own echo of

the Hebrew tradition: A Guide for the Perplexed.

Schumacher was aware that he wrote for people whose per-
plexity ran deep, who ecould, and can, no longer believe in the
possibility of shalom. How striking it is that Schumacher
addressed them from precisely the premise of Freire, Gutierrez,
E Segundo and Bonino. In order to believe in shalom, in the

'new humanity, they must come to believe in themselves precisely

because they believe in God who gave them the gift of themselves

and a world in which to realize the gifts of love and care for
others. As he put it:

The art of living is always to make a good thing
out of a bad thing. Only if we know that we have
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actually descended into infernal regions where
nothing awaits us but '"the cold death of society
and the extinguishing of all civilized relations,"
can we summon the courage and imagination needed
for a "turning around," a metanoia, This then
leads to seeing the world in a new light, namely,
as a place where the things modern man continuously
talks about and always fails to accomplish can
actually be done. The generosity of the Earth
}allowg_us to feed all mankind; we know enough about
ecology to keep the Earth a healthy place; there

is enough room on the Earth, and there are enough
materials, so that everybody can have adequate
shelter; we are quite competent enough to produce
sufficient supplies of necessities so that no one
need live in misery. Atove all, we shall then

see that the economic problem is a convergent
problem which kas been solved already: we know

how to provide enocugh and do not require any vio-
lent, inhuman, agressive technologies to cdo so.
/There is no economic problem and, in a sense, there
never has been. But there is a moral problem, and
moral problems are not convergent, capable of being
solved so that future generations can live without
effort. No, they are divergent problems, which
\have to be understood and transcended.

Can we rely on it that a "turning around"
will be accomplished by enough pecple quickly
enough to save the modern world? This question 1is
often asked, but no matter what the answer, it will
mislead. The answer "Yes" would lead to complacency,
the answer "No" to despair. It is desirable to
leave these perplexities behind us and get down
to work.

I have cited Schumacher at length in the hope that the
last words of his bock and this paper might become a first
word to a new and significant dialogue both between Christians

and Jews of Latin America, and between Latin Americans ancd

North Americans in a common quest for shalom.
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