N"POLITICAL THEOLCGY AND CATHOLICISMY

by Jobn Pawlikowski

(Note: This is from a chapter in his study on Chru.tology in
light of the Christian-Jewish dialogue.)

Besides the European systematicians, the other group of theo-

logians exercising an increasingly significant influence on the shapé

ARE
of contemporary Chrlstology &3 the Latin American liberation theo-
logians. While all of them have their own‘particular way of addressing
the Christological question, théy are unitea in several cogcerns,
~among them thg need to make praxis the basis of theological construction,
the‘significance of history for establishing authentic religious meaning
in our time and the importapce of the communal dimension of Christian
living.

Few of the liberation theologians have grappled in any profound
fashion with thé Jéwigh question respective to Christology. This is
certainly a crying weakness in their thought. Yet, because of their
growing role ip the Christian churches and the fact that some of them
have made themes like the-Exodus event central to their systematic
theology, it is necessary for us to take a brief look at representative
samples of their work. We shall focus on four.current theolégians in

this group: Gustavo Gutierrez and Jose Miguez Bonino, two of the early

‘liberation theologians in terms of international recognition and



Jon Sobrino and Leonardo Boff whose works are only beginning to have
an impact outside of their oﬁn continent.

We begin with Gustavo Gutierrez whose A THEOLOGY OF LIBERATION36
more than any other single work catapulted the Latin American perspective
onto the worldwide theological scene. His specific treatment of
Judaism occurs in the discussion of two questions central to his theo-
logy: (1) the significance of the Exodus event for human salvation and
political liberation; and (2) Jesus' relationship to the revolutionary
political movements of his day. 1In both areas Gutierrez shows séme
sophistication relative to the realities of Judaism, especially if
compared to classic Christian theological portrayals. Nonetheless,
there still remains a serious lack of acquaintance with'aspects of
Second Temple Judaism, in particular, which results in a continuing
théological distortion of Judaism.

For Gutierrez,any authentic theology of liberation must link it-
self to the exp;rience of Israel's emancipati on from slavery in Egypt
as described and intérpreted in the Hebrew Scriptures. As he views it,
Israel's iiberafion from Egypt is an integral part of God's creative
activity. The Exodus Event is as fundamental and central to the sal-
vific plan for humanity as the very divine act through which the
world and its inhabitants came into existence. Gutierrez terms the
liberation of the people Israel a political act which allowed them to
break out of a situation in which exploitation and misery prevailed and

gave them the opportunity to construct a just and fraternal social

“order. The Exodus Event suppressed the existing disorder and helped in

the creatimn nf a new order.
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Yahweh helped prick the consciousness of Moses, enabling him to
comprehend his vocation as the liberator of the Jewish people. Per-
ceiving his call, Moses worked long and hard to bring Israel out of
bondage. The process would take time for, as Gutierrez puts it,

A gradual peaagogy of successes and failures would be necessary

for the Jewish people to become aware of the roots in their

oppression, to struggle against it, and to perceive the profound
sense of the liberation to which they were called. The Creator
of the world is the Creator and Liberator of Israel, to whom he

entrusts the mission of establishing justice... 37
The Exodus thus represents for Gutierrez a fact of history and a fact
of salvation which fundamentally shaped the faith of the Jewish people.
Through this act of political liberation Yahweh demonstrated his pro-
foqnd love for his people ﬁho in turn received the gift of total
liberation.

Gutierrez also ties the Exodus directly to Israel's covenantal
tradition. For him, the covenant and the liberation from Egypt con-
stitute different dimensions of the same basic movement, a movement
whose end result was a profound encounter with the creator-God. The
ﬁxodus event inaugurated Israel's salvific history made possible

" through the covenanﬁ. The meaning of this creative act of liberation,

.on the part of Yahweh, will be remembered throughout thé-history of..
Israel, a history in which the Jewish people experience continual re-
creation. The God who transformed the primitive chaos into the beau-
tiful world of the cosmos is the very same God who delivers Israel from
a situation of alienation to one marked by liberation.

It is against the background of the Exodus experience that

Gutierrez begins to develop his Christology. He ties the work of



christ directly to the movement of salvation/liberation that the
Exodus launched. In fact, he claims that the redemptive activity of
Christ brings the liberating process to its complete fulfillment.
The activity of Christ constitutes a new creation. This creative
activity is again linked to a liberation which, in Gutierrez's words,
fulfills in an unexpected way the promises of the prophets and
creates a new chosen people, which this time includes all
humanity. Creation and salvation therefore, have in the first

place, a Christological sense: all things have been created in
Christ, all things have been saved in him.38

Because of the connection he establishes between the Exodus Event and
the Christ Event, Gutierrez also interprets the Christian Eucharist
in terms of the Jewish Passover tradition. He stressed§ the thorough
Jewish background of the Eucharist as the meal which revealeg the
full meaning of the Jewish Passover tradition. The Eucharistic rite
in its essential elements has a communitarian dimension. It is meant
to develop a hugan brotherhood just as the Exodus experience and its
continued remembrance in the Passover forged the Jews into a peoplehood.
In connection with his treatment of the Exodus experience,
Gutierrez raises the question of the eschatological promises made by
God throughout the course of human history. The first of these was‘thé
covenant which, as we have seen, he has has already intimately linked
with the Exodus liberation. Falling into very traditional Christian
1apguage regarding Judaism, Gutierrez says that since the
infidelities Of the Jewish people made the 0ld Covenant invalid,
‘the Promise was incarnated both in the proclamation of a New
Covenant, which was awaited and sustained by the ";emnant," as
well as in the promises which prepared and accompanied its ad-

vent. The promise enters upon ‘'the last days' with the proclam-
ation in the New Testament of the gift of the Kingdom of God. 39



Yet, in spite of his rather traditional approach to the question of

fulfillment, there is a pqtcntial saving feature in Gutierrez's posi-

. FuTule
tion. The ultimate Prodhe®? salvation, the Promise as he calls it, is
announced but only partially fulfilled even in the Christ Event. There
continues to exist what Gutierrez terms a dialectical relationship be-
tween the final Promise and its partial fulfillment. The resurrection
has not totally completed the work of Christ. In some ways the fesur—
reéted Christ remains "future to himself." With the Incarnation, the
self-communication of God with his people entered a decisive stage.
But the fullness of that communication still lies ahead. For Gutierrez
it is clear that the New Testament story is the realization of the
Promise only incipiently,and the human community;through its self—
~generation within the historical process,continues to play a vital
and.diréct part in the ultimate realization of this Promise.

This understanding of the still "unfulfilled" nature of the
Promise leads Gutierrez into arguing for what he calls the "uncentering"”
of the church. For him, Fhis means that "the Church must cease
considering itsélf as the exclusive place of salﬁation and orient it-

- self towards a new and radical service of people."40 Too often, he
feels that to be for or against Christ too easily becomes idgntifie&
with a person's allegiance to the church. Christians lose their
ability to discover fragments of the truth beyond the frontiers of

the church. While Gutierrez,without doubt, emphasizes the universal

dimensions in the Christ Event, his hesitation on the ffulfillment”

question and his recognition of the presence of authentic religious



meaning outside the boundaries of the Christian church,seem to open up
the possibility for some continuing post-Easter role for Judaism,along
with other non-Christian religions despite his_regretable regression,
on occasion, into classic Christian stereétypes of Judaism's role.

But Gutierrez has unfortunately not developed this perspective in

any explicit way relative to Judaism.

The second place where the discussion of Judaism.enters rather
significantly into Gutierrez's thoughtg is his treatment of Jesus'
revolutionary outlook. He takes the position that Jesus was not a
political revolutionary in the Zealot sense. The outlook of the

De
Zealots was too restrictiﬁbﬁ» It loocked down upon such groups as the
Samaritans and the pagans while Jesus' message was addressed to all
men and women whatever their station in life. The justice he preached
knew no natural boundaries. Jesus also taught a much more spiritual
approach to the law while the Zealots were fierce defenders of its
literal observance.

Yet Gutierrez insists that the guestion of Jesus and concrete
political activity cannot stop with a denial of his Zealot associations.
There is little doubt that Jesus confronted head-on the groups in power
within the Judaism of the period. This included, according to
Gutierrez, the publicans, the Sadducees, and the Pharisees. With
respect to the last of thesg groups, the Pharisees, Jesus shared with
them a distaste for ;Le oppressive domination represented by the Roman

imperial authority. But he could not go along with the complex world

of religious precepts and norms of behavior they had constructed in



order to live on the margins of that domination in a spirit of co-
existence. Jesus, says Gutierrez, lashed out against the very founda-
tions.of the Pharisaic machinations regarding the law. In unmasking
the falsity of their stance he assumed the role of a dangerous traitor
in their eYes. Gutierrez, however, does not fall into the traditional
Chriastian assertion that the Jews were resppnsible for the deatL of
Christ, even though he understands Jesus as fundamentally in oppésition
to all the major Jewish groups of his time.

Further discussing the relationship between the Zealot revolution-
aries and Jesus,Gutierrez insists that the la£ter were not off-base in
feeling that they stood in a.paradoxical situation relative to Jesus.

They sensed he,too,stood for the liberation of the Jewish people.
Buty they also recognized that he spoke of a revolution more universal
and‘permanent than they were prepared to acknowledge. Gutierrez under-
stands Jesus' liberation of the Jewish people as only one facet of a
much wider revolﬁtionary struggle. It would be totally inacurrate in
his view to claim that Jesus showed no interest in Israel's liberation.
On £he contrary,'he_exhibited keen interest in it while,at the same time,
placing it "on a deeper level with far reaching consequences."4l

The leaders of ﬁhe other Jewish groups in Jesus' day and the Ro%an
aithorities who were responsible for his execution were likewise ﬁot
mistaken in thinking that Jesus posed a threat to their hegemony.

They were mistaken, as are their followers today in Gutierrez{s eyes,

only in the belief that the impact of Jesus' teaching and ministry

would quickly fade after his death. They failed to understand the



true source of the gospel's political dimensions, the nucleus of its
transforming power. If the message of Jesus has a subversive quality,
says Gutierrez, it is due to its appropriation of Israel's life. The
Gospel provided that life of Israel with its deepest meaning. The life
and preaching of Jesus posit the unending sSearch for a new kind of human
pegson who will live in a qualitatively different social milieu in which
justice predominates and the possibility of communion with God is
opéned up to all people.

With respect to the question of Christology and Judaism, the posi-
tion of Gustavo Gutierrez can only be assessed as a mixed blessing.
It is encouraging to £ind some of the classic stereotypes of.Judaism,
such as those coﬁnected with responsibility for the death of Jesus,
_ndssing from his work. His attempt to link the Exodus and the Christ
Eveﬁt has definite possibilities for further development. And his
emphasis on history as the unfulfilled side of the Promise will find a
genuine resonance with the ongoing Jewish religious tradition. While
he has far from an adequate understanding of the Torah tradition in
Judaism, he at ieast avoids framing his understanding of the liberation
-to be found in the Christ Event around the notion of freedom from Jewish
legalism in the way that pannenberg, Moltmann and Kung do. Yet, enough
of the gfaditional outlook in the church regarding the invalidity of
 Judaism after Christ has crept in the THEOLOGY OF LIBERATION to merit
severe criticism of Gutierrez on this score. He has not realiy

grappled seriously enough with the ongoing meaning of Jewish religious

existence for Christological interpretation. He has, likewise, . failed



to apply his principle about the fragments of truth to be found out-
side the church to the situation of post-Easter Judaism. He lacks any
in-depth knowledge of the Pharisaic movement, a condition that leads
him to depict this group and their relationship to Jesus in the usual
derogatory manner, a depiction incidentally condemned by the 1975
Vatican Guidelines for Catholic-Jewish relations.

As a summary judgment, I would have to say that despite its severe
limitations,Gutierrez's position has the possibility of being trans-
formed into a Christology that could allow authentic theological space
for Judaism. Admittedly, this would not be easy and would require
some wholesale changes that Gutierrez himself might very well feel
would constitute an abandonment of his basic thesis. Though he does
not show the same concrete sensitivity to Judaism that Schillebeeckx
doés, Gutierrez's work approaches the same useableness as Schillebeecks's
for the construction of a contemporary Christology that would not inval-
idate Judaism. It appears that unlike.many of the continental theologies
-we_have considered, the stereotypes of Judaism that remain in Gutierrez's
writings are no£ pivotal for his Christology. That is, they could be
dropped without asking Gutierrez to totally alter his explanation of
the meaning of the Christ Event in terms of liberation. Thus, in ;he
world of contemporary Christologies, Gutierrez's provides us with at
least a ray of hope for dealing with the Jewish question in a construc-
tive fashion. -It may not appear so at first glance, since some of the

classic stereotypes leap out at the reader. But a more sober analysis

will show that the identification of the Exodus Eventg with the Christ



Event as fundamental moments in the liberation process leading to. the
single Promiseg opens some new doors for constructive theology. The
real question that remains unanswered with Gutierrez, and it is without
doﬁbt a crucial question, is whether the Exodus Event remains a libera-
ting event for Jews in the post-Easter period in light of fheir unwill-
ingness to accept the Christ Event as liberating. Gutierrez's
sympathic use of Jewish authors relative to the explanation of the
Péssovegsmeaning might hint that he would answer the question affirma-
tively. But clarification of this issue constitutes one of the first
steps that would be needed in order to depict Gutierrez's Christology
as truly groundbreaking in terms of the Christian-Jewish relationship,
a Christology that could authentically serve as the foundation for
further development.

- In‘any reading of Gutierrez's Christology, it will also be neceséary
to take into account the comments of a Jewish commentator on liberation
theology such as Rabbi Leon Klenicki. He feels that from a Jewish per-
‘spective, Gufierrez's.unaerstanding of Exodus is too one-sided. He
writes that I

Judaism recognizes that it (i.e. Exodus) was a movement of libera-

tion, but sustains that the liberation from Egyptian bondage be-

came meaningful only when Israel rece1ved the Law at Mount Sinai

and the Promised Land. The process that starts with Moses

taking out an enslaved community culminated with the spiritual

liberation of Israel at Mount Sinai, and the possession of

Eretz Israel.
Klenicki adds that Gutierrez's volume leaves the reader with the dis-"
tinct impression that the Jewish people disappeared after the destruction
of the Temple. There is much t?uth_in this statement. It is an impres-

sion that Gutierrez desperately needs to confront in future writings.



J@se Miquez Bonino's writings have never reached the comprehensive-
ness found in Gutierrez. 1In fact, he does not offer us a Christology
per se. But as the priﬁcipal Protestant exponent of the Latin American
theology of liberation his views, even if not.highly developed, bear
scrutiny.

In his volume REVOLUTIONARY THEOLOGY COMES OF AGEY3 he gives some
sketch of his approach to liberation theology. It centers around what
he calls messianic humanism, a term meant to contrast with humanist
messianism where the exclusive emphasis in politics falls on the
activity of the human community. In Bonino's version of liberation
theology there is as politics of God as well as human politics. It was
first manifested in the Exodus Event in which the Scriptures make it
clear that Israel conceived of its emancipation from Egypt as dﬁe to
the activity of God and not merely its own effort. God's power broke
through a "closed future"” for the Jewish people brought on by Egypt's
oppressive poﬁer which led to a "slave consciousness" among the Chosen

_People. This future was suddenly opened by the action of God who
showed himself'frge from the determinism of history.

Much in the same manner as Gutierrez, Bonino establishes a link
between the liberating action unlocked in the Exodus Event and the
freedom offered by the Christ Event. He writes that

Christian hope, far from taking the place of political action,

invites and demands that action in the present, in favor of the

oppressed, in the light and direction of the promised future.

This is the language of the Gospel. The community which enters

this action, requires this consciousness, and uses this language

is God's People, in continuity with the experience of Israel and

the New Teatement--whether they stay within or more outside the
visible ecclesiastical institutions. For an engagement with man's
liberation and a pressing for God's future are the true marks of
the church.44 :



Ipsdfar as Bonino's outlook parallels that of Gutierrez,it merits the
same positivé and negative assessment applied to the latter. But since
his thought is nowhere near as developed, all judgments must remain
somewhat tentative.

Speakiﬂg about the nature of the church towards thé end of
REVOLUTIONARY THEOLOGY COMES OF AGE Bonino introduces some ideas which
appear to bear upon the Christian-Jewish relationship. He feeis that
in cdnstructing a theology of liberation it might prove beneficial
for theologians to pick up on the distinction between the "covenant of
creation” and the "covenant of redemption" found in the Reformed tra-
dition of Protestantism. As Bonino would interpret this tradition,
humankind finds itself situated in a realm of responsibility which
embraces a threefold free relationship. This relationship includes
the human family, the world of nature and Yahweh, the God of the cove-
nant. "The Christian dispensation," says Bonino,

will then be understood in relation to sﬁch a covenant, as God's

active will to restore man's relationships and responsibility,

to reinstate him in his position as partner in the covenant of

crea?ion: to4gut him back again on the road of his self-

realization.
The distinct advaﬁtage that Bonino sees in the above approach is that
it makes room for the soteriological without downgrading the creaéional
dimension of Christianity. Christ becomes something more than'a mere
step in the progressive evolution of history. Bonino insists that
any authentic Christology that stresses the soteriological function

of Jesus' coming must be carefully placed within the dynamic perspective

so characteristic of the Hebrew Scriptures. If the world of creation,



both human and sub-human, come to be viewed as static, unchangeable
realities, then the Christian myth of salvation of necessity takes on
a purely restorational significance (the two-story view) or becomes
wedded to a suprq-historical realm (the two kingdoms notions) that
reduces the world to the status of a salvific roadblock. But Bonino
insists that if the church would

take seriously the dynamic dimension inherent in the covenant-

prophetic theology, the picture is altogether different. Crea-

tion is the installation of a movement; it is an invitation

and a command to man to create his own history and culture,

creatively to transform the world and make it into his own

house and to explore the configuration of human relationships

available to him.4®
Jesus' role in the Christological sketch offered by Bonino is not to
superimpose a different, transcendent, or heavenly reality upon nature
and history. Rather, he reopens for the human community the will and
~ the power to fulfill its vocational destiny. Bonino admits that such
a vocational outlook involves granting the Christian dispensation a
certain provisibnality and temporariness:

Jesus' freedom before God, his love for men, his power over

nature are not an end in themselves, nor a merely substititionary

activity on our behalf but a truly representational function, in
order that and until we ourselves may assume such relationships.

47
Faith in Christ for Bonino does not mean taking a step beyond humanity
but rather towards its full realization. Peoplé are Christian in order
to be truly human, not Qice—versa. In the order of salvation, the
institutional church bears a distinctive but clearly provisional and
subordinate role. The church gives authentic witness to the'éaving

activity of God in Jesus Christ when it makes clear the renewed

authorization, command and liberation given to - men and women to become



.truly human, to shape their own history and culture, to live and to
transform the world, to claim and to exercise the gldrious freedom of
the children‘of God. The distinctiveness to be found in the church
lies in its contention that the fullness of humanity is present in the
explicit, faithful, and grateful acknowledgement of Jesus Christ.

As a result of this perspective, Bonino says that the response of
Christians to those outside the institutional church wﬁo give éxamples
of selflessness, generosity and faithfulness in the historicai process
must be humility and praise. 1In a sense all of us still live in pre-
history. Wwhile the church has the responsibility of proclaiming what
the period after pre—hiétory will look like, this proclamation is in
one sense secondary to the actual doing of salvific liberation. Pro-
clamation without performance becomes not only useless but vain-in the
extreme. Therefore, the non-Christian who embraces the same liberating
historical praxis that is central to any genuine interpretation of the
Christ Event, is on eﬁual footing with Christians even though he/she
.might not be able to proclaim the ultimate shape of the kingdom in
the same way as believers.

From the standpoint of the Christian-Jewish dialogue, there are
several questions one would like to pose to Bonino. What, for exaﬁple,
is the force of the term "renewed" when applied to the 1iberating effect
of the Christ Event? Does it, or does it not,imply that the power
originally given in the Exodus covenant has grown cold? Or does Bonino
mean to imply that it represents a new burst of power without main-
taining the end or death oé ﬁhe liberating power lnherent in Exodus.

On this issue, Bonlno is less clear than Gutierrez who more directly
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ties hi mself to the traditional Christian stereotype that Second
am o

Temple Judaism Ead lost the liberating spirit of the earlier Coveiﬁal/
prophetic tradition. Only in oﬁe place does he even seem to hint at
this old stereotype, in the quotation cited above in which he speaks
of the Chriétian dispensation in terms of "God's active will to
restore man's relationships and responsibility."” The frequent use of
the térm "renew" relative to the Christ Event may be highly significant.
For "renew" need not imply the end of the covenantal tradition 5f Jud-
aism, In: fact, it would be quitg_in keeping with the Jewish wvision.
The fact that Bonino nowhere descgibes the meaning of.Christ in-terms
of opposition to the Torah is another significant achievement, especially
from a person representing the Protestant tradition where this motif
has been so central. There are definite similarities between Boﬁino's
Christqlogical sketch and the position developed by E.P. Sanders
described in.the previous chapter. Bonino's stess on pre-history, on
the role of those outside the church in the salvation process, and on
the covenantal responsibility for creation wculd-also make his thought
more amenable to the ethos of Judaism than most classical Protestant
Christologies. -

Yet the fact that Bonino never explicitly relates the significance
of Jesus to the Jewish tradition is a definite drawback. Several of
his statements, read by a peréon with traditional stereotypes regarding
'Judaism, would likely reinforce many of those stereotypes. It may be
that such a person would in fact be ‘misreprésenting Bonino‘s_thought.

But only a direct discussion of the question by Bonino would allow us

-to know for certain where he would situate post-Easter Judaism in his



conception of the role of non-believers in the salvific process.
Turning to a third representative of the liberation theology
school, we encounter the writings of Jon Sobrino, §S.J. His volume,

: 4
CHRISTOLOGY AT THE CROSSROADS

4 has brought him to the attention of
people outside of the Latin American continent where his earlier
writings have been known for some time. Reading through his extended
discussion of Christology froln the perspeétive of the Christian-
Jewish dialogue leaves one in a state of total discomfort.- It is as
though nothing has happened in tﬁe Christian theology of Judaism since
the II Vatican Council. Sobrino almost builds his entire understanding
of the freedom and liberation inherent in the Cchrist Evenf on its con-
trast with the degraded form of Judaism present in Jesus' day. No better
example could be found of Dr. Charlotte Klein's thesis about thé anti-
Judaism so prevalent in Christian theology. It is‘'truly amazing that
a Christology so unaware of developments during the Secont Temple
period in Judaism and their influence on setting the context for early
Christianity could still be produced in our day. Without doubt, from
the standpoint of an appreciation of Judaism, éobrino's Christoloéy is
one of the worst cgntemporary examples.

Over and over again throughout the volume Sobrino's remarks dépict
Judaism in Jesus' day as totally inadequate. And nowhere does he attempt
- to relate the saving experience of the Christ Event in a positive fashion
to the saving experience of Exodus as Gutierrez and Bonifp try to do. .

Typical of his outlook are the following comments. He insists that

the poor "must believe that God is infiﬁtely greater than the God
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preached by priests and rabbis." Those with whom Jesus debated,

says Sobrino, had all imagined "that they had God neatly boxed in their
tradition.”>0

While Sobrino does claim that Jesus was a religious reforme§ who
preached the best traditions of Israel, the clear implication is given
that Jesus' teachings alone represented this tradition in his own time.
Sobrino claims that the exile experience of Israel gave rise to the idea
that the faith it had known thus far was without value. He writes:

This series of negative experiences, pondered in the light of

Israel's faith in Yahweh, gave rise to the conviction that it

could not be the last word about Israel. There had to be some

other possibility because it certainly was not the ultimate that

Yahweh could do. There arose the eschatological hope of a com-

pPlete change in Israel's situation. The Hebrew People began to

look forward to some authentic liberation and to a Messiah who
would fulfill their hopes.Sl
This interpretation of Israel's exilic experience is never put into the
positive context of the Exodus covenant. What Sobrino seems to be say-
ing is that this whole covenantal tradition can only be assessed as
negative by the Christian believer. The Christ Event really destroyed
‘any value or purpose it might have had previously.

Sobrino accepts without qualification the various anathemas that
Jesus hurls against "the Pharisees" in the gospels. He shows absolutely
no awareness of the new scholarship in this regard. This is really
difficult to understand in light of his call for beginning Christianity
with the historical Jesus. His "historical Jesus" unfortunately must
be judged very unhistorical in light of the new scholarship at hand

regarding the Pharisees.

Throughout the volume the Pharisees are viewed as the prototypes



of the legalistic tradition. They are committed to the strict fulfill-
ment of the law to which Jesus' message of grace and the in—brcakiné

of the kingdom is totally oppoéed. Sobrino shows no appreciation what-
soever of the Torah tradition in Jesus' day and the opening up of this
tradition which the Pharisaic revolﬁtion represented. We shall look

at this Pharisaic revoluti;n in greater detail in chapter four.

Sobrino contrasts the teaching of Jesus and his disciples with
that of Jewish orthodoxy which must of necessity be called into ques-
tion. Authentic discipleship in his perspective is the very antithesis
of what Second Temple Judaism represented. While perhaps not quite as
explicit on the matter as Pannenberg,Sobrino's freedom Christology bears
some of the same scares. The freedom Jesus provides in the knowledge of
God and in action for justice stands in direct opposition to Torah.
Th¥s, the meaning of the Christ Event, is predicated on the abolition of
the reiigious system that the Law represented.

In a chapter devoted to ﬁhe prayer of Jesus Sobrino further reveals
the deep anti-Judaism inherent in his theology. While acknowledging
‘that Jesus knew. and used the traditional prayers of his own people, he
centers his whole aiscussion of the theme around the parable of the
Pharisees and the publican in the version found in the gospel of Luke.
The.gospél story of one Pharisee is extended by Sobrino to exemplify
the préyer ofhéll Pharisees and by implications the prayer 6f all Jews
of the period.

And in the discussion of the prayer of Jesus, Sobrino never mentions

Jesus' best known ﬁrayer-—the'our Father. This prayer is profoundly



Jewish in itg content and would counter the stereotype of Jewish
prayer Sobrino builds out of the parable of the praying Pharisee and
the publican. Sobrino's neglect of it is father mystifying. Its
emphasis on the transcendence of God and its petition that God's king-
dom come on earth would seem to be in perfect harmony with the liber-
ationist perspective. "What prayer," asks Dr. Clark Williamson of the
Christian Theological Seminary in commenting on Sobrino, "could be more
authentic from the criterion of liberating praxis? Yet what prayer is
more Jewish? Perhaps that is the problem--it doesn't fit Sobrino's

anti-Jewish gestalt."52

Another disturbing aspect of Sobrino's Christology is his handling
of the death of Jesus. He seems to come very close to the traditional
accusation that the Jews were responsible for the death of Jesﬁs, a view
which. the II Vvatican Council and many natioﬁal and international
Protestant documents have clearly repudiateé. His seventh thesis on
the death of Jésus maintains that Jesus was Eondemned to death for
~ blasphemy. Though Sobrino admiﬁs the imperial authorities were directly

responsible for his actual execution, the real reason for his death was
his'oéposition to all the Jewish leadership of the period. Sobrino
uhcritically accepts Mark's account as straightforward history. 'At

the bottom of Jesus' ongoing conflict with the Jewish religioﬁs author-
ities that brought him the death sentence was "his particular conception
of God... 1In the last analysis Jesus is hostile to the religious
leaders of his day and is eventually condemned because of his conception

of God."53



The Pharisees, whom Sobrino on many occasions erroneously equates
with the J’czwish authorities, have a notion of Go;’l that is too confined
to the Temple. The God of Jesus is distinct from, and greater than
the God of the Pharisees. "In Jesus' eyes," ﬁe says, "the privileged
locale of access to God is people themselves."” Sobrino is unaware that
the emphasis on the indwelling of God in people, in fact, constituted
one of the principal themes of the Pharisaic revolution. It only goes
to show how ignorance of Second Temple Judaism on the part of christian
theologians can falsely set Christianity against Judaism in areas
where they in reality share a genuine commonality.

All in all, the usefulness of Sobrino's Christology for the dia-
logue will be minimal. While his thought shares some of the positive
features of liberation theology vis-a-vis the dialogue such as éhe
incompleteness of history, the working out of the salvific process within
history, and the constructive role of those outside the institutional
church in this brocess, he has so developed his understanding of Christian
liberation in opposition to the Judaism of Jesus' day that only a funda-
mental reworking could alter this evaluation. His thought must be placed
in the same camp as that of Pannenberg's: totally uﬁacceptéble in-its
present form because the positive meaning of each Christology is
inextricably tied to the devaluation of Judaism. Despite the sdundness
of some of their major theses, both need to remold their Christology
on the basi; of a much more thorough and.real understanding of the

Judaism of Jesus' day and how he related to it.

While Sobrino's emphasis on Jesus' Abba experience and some of

-his other points relative to the meaning of Jesus' messagé about God



could well prove useful for contemporary Christological construction,
they remain problematical so long as they remain mired in his theological
anti-Judaism. Dr. Willianson's concluding remarks about Sobrino sum-
arize the situation very well:
...Sobrino's whole project of a Christology for liberation theo-
logy is jeoparidized critically by his way of approaching the
historical Jesus. A liberation ChrlstOIOgy:cuts itself off from

the liberating event of the Bible, the Exodus of a people from
oppression, from real slavery to real freedom is self-defeating.
A—diberesion Cheistotogy-—ret—based—eonBactar rathor tham—tie—iife
«« What was proclaimed in the days of Moses has been also said to us
Gentiles: namely, that evil, oppression, torture and death are -
real, all too real, but that they are not the last reality. The
last reality is always God's new beginning, God's new initiative,
the freedom, life, liberation, and righteousness that come from
the gentle workings of a good not our own, a good redemptive of
all people; even of those who resist God's new beginnings.
Christianity will become a force for liberation when it rediscovers
" the connection between Easter and Exodus.
The most recent major Christology work from the Latin American

perspeétive to appear on the international scene is Leonardo Boff's

JESUS CHRIST LIBERATOR.55 Boff's approach parallels that of Sobrino's

in many respects relative to the Jewish question. While he acknowledges
‘some positive aspects in the tradition of the Hebrew Scriptures which

he says brought God into history, and he admires the eternal optimism

of the Jewish apocalyptic vision, his interpretation of Jesus' libérating
spirit rests almost entirely on a rejection of the Judaism of Jesus' day.
Like Sobrino,he totally ignores.the liberating dimensions of the ﬁxodus
covenantal tradition. Christ's preaching differed entirely from the
messianic expectations common to Judaism. Christ never fed £he nation-

alism of the Jews nor did he strike out in rebellion against the Roman



dgthorities. He likewise never alluded to the restoration of the
Davidic king.

" Boff plays down the historical discussions about the various titles
attributed to Jesus (i.e., Son of God, Son of Man, Lord, etc.). They
are not iméortant in themselves. They all point in an incomplete way
to a deeper and more pervasive reality--the liberation of the human
community experience through the preaching and ministry of Jesué.

This ministry and preaching postulated a new image of God and a new

approach to.God. Here Boff is on the same path as Sobrino. “God is

no longer the o0ld God of the Torah,"” he insists, but rather "a God of

infinite Goodness, even to fhe ungrateful and the wicked. He draws near

in grace; going far beyond anything prescribed or ordained by the 1aw."56
For Boff, God is to be viewed primarily in terms of the future, in

- terms of the kingdom that is being established. This kingdom will mark

a complete liberation from the evil mechanisms of past history and pro-

vide a fullness of life without parallel. Liberative praxisg rather than

pultic worship, prayers and strict religious observance constitute the

surest path to the God revealed in Jesus Christ. Th¥s Christology for

Boff is in many ways primarily a statement about the nature of God and

his relationship to the human community. Motivated by the new vision

of God, Jesus broke down all previous barriers among people. He spoke

in behalf of a new solidarity above and beyond class differences.

As Boff sees it, Jesus altered the center of gravity regarding the

criteria for salvation. He subjected the Torah and the dogmatism of

the o0ld Téstament to the criterion of love, thi "liberating human

‘practice from necrophilic structures.">’



EoJf repeats Sobrino's contention that Jesus was condemned as a
blasphemer, fgr he presented a God who was different from the God of
the statﬁs quo. Though executed by the imperial authorities as a
guerilla fighter, his real crime wasfbis opposition to the entrenched
religious leadership of the time. Iﬂ imitatign of Sobrino, Boff seems
to equate the leadership fundamentally with the Pharisees though he
does not spend as much time denouncing them as the fofmer.

Boff stresses that the Christological vision inherent in the New
Testament provides us with an understanding of what is meant by the
full humanization of people. While he does not highlight Jesus' Abba
experience quite as much as Sobrino, his thesis about the ultimate
implications of the Christ Event is much the same. He also joins
Sobrino in maintaining that all religions have salvific elements, with
the implication that Christic structures are not the exclusive preserve
of the institutional church. If anything, he comes out more strongly
and decisively‘on this matter than Sobrino.

There is not much by way of evaluation of Boff's Christology that
has not been séidlwith regard to Sobrino. Perhaps the tone cf Boff's
work overall is a little less severe towards the supposzd shallowness
of the Judaism of Jesus' day. But Boff joins Sobrino in trying %o articu-
late the liberating experience of Jesus' ﬁessage over against Judaism
instead of llnklng it to the Exodus event as Gutler'e? and Bonino do.

4
Thus much of the craiticism directed above at Sobrinc applles with equal

vigor to Boff's Christology. While it contains many notions that could

be utilized in a reformulated Christology in the dialogue, the basis



for its outlook would need to undergo a major shift of focus before it
would deservelto be imported into a dialogue setting.

This cursory look at how several key figures in contemporary
systematic theology relate theif'christological ideas to Judaism
clearly shows that many of the long-standing stereotypes remain in
force. A few of the continental writers have begun to seriéusly ques-—
tion these stereotypes, particularly as a result of fhe Holocéust
experience. But their attempts are still far beﬁind the type of
thorough re-thinking found among the scholars whose views we examined
in the previous chapter. This is to admit that the theological reflec-
tion that has taken place within the dialogue has yet to penetrate the
Christian theological mainstream in any significant way. Among the
Latin American liberationists there has been even less impact than
among the Europeans. Several of these writers have in fact only re-
invigo;ated the long-standing stereotypes of Judaism by trying to define
the freedom message of the gospels in direct opposition to the imagined
. oppression of the Jewish Torah system.

So while there have been some breakthroughs among major Christian
systamaticians on the Jewish question the general conclusion g=3x, for
the moment, must still be that Christology continues to suffer frdﬁ a
deep anti-Judaic malady. Yet it would be wrong to assume @n ehtirely
pessimistic posture. .There remains the hope that theologians like
Moltmann and Kung, with their evident general sensitivity on the Jewish
question, will finally begin to integrate this sensitivity more profoundly

into their Christological construction. Also the universal emphasis



aﬁong:thc theologians.we have examined on the fact that the kingdom

of God must be seen as a future rather thaﬁ a present feality breaks
down éne of the most pervasive distortions §f Judaism in the Christélo—
gical area even among those theologians who have not specifically
alluded to this -point in.their ‘own writings. . History has not yet come
to an end as a result of the Christ Event as much of traditignal
Christian theology had claimed for so long a time. This assertion,
gradually becoming a cardinal principle of contemporary Christology,
will of necessity force Christian theologians to re-think the meaning
of Judaism when formulating their Christological positions.

The continental theologians have also more or less agreed upon
the fact that Jesus can no longer be explained simply as the one who
fulfilled the messianic prophecies of the Hebrew Scriptures. This
represents another breakthrough with positive ramifications for the
discussiop of Christology in a dialogue setting.

One inescapable conclusion from the study of the continental and
liberation theologians is that they all seriously lack a proper under-
standing of the Second Temple period in Judaism. If the scholarship
on this period being undertaken increasingly by Christian and Jewish
scholars begins to filter into the realm of systematics then we maé
see how some of the Christological interpretations put forth by-the
contemporary authors are in fact but a reflection of the more pro-
gressive trends in the Judaism of Jesus' day. Thus, there would no

longer be the temptation to articulate the meaning of the Christ exper-

ience in terms of Jewish rejection. Coupled with the heightened



appreciation of.the Exodus event introduced into Christalogy bf
Gutigrrez and Bonino, the way would finally be opened for the develop=
ment of a Christology that would positively incorporate Jewish values
into its expression. But that day still lies ahead. Thus far, the
major systematicians have only touched the outer fringes in dealing
with the Jewish question in Christology. A genuine breakthrough con-
tinues to allude us. The subsequent chapter will try to show a path
towards eventually breaking this impasse.
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