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Summarv of Thesis
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Course: PhD in Contextual, Urban and Liberation Theologies
Student: Simon Topping
The thesis, firstly, examinesthe degreeto which revolutionary Christianity in Latin
America Nvasinfluenced by Che Guevaraand, secondly, seeksto identify aims and
objectives sharedby Che Guevaraand revolutionary Christianity in Latin America.
The four expressionsof revolutionary Christianity studied in the thesis are: Camilo
Torres in Colombia, "The Movement of Priests for the Third World" in Argentina,
"Christians for Socialism" in Chile, and revolutionary Christianity during the
Sandinistarevolution in Nicaragua. These groups and individuals cover the period
of the emergenceand development of revolutionary Christianity in Latin America
from the mid 1960sto the mid 1980s.
The researchhas identified three key points of influence, three shared aims and
three sharedobjectives. I argue that Guevarawas influential (1) as a revolutionary
icon, (2) as one who legitimised Christian participation in revolutionary struggle
and (3) as onewhose concept of the "new man" was used and developedby some
Christian revolutionary thinkers.
The three sharedaims are identified as (1) socialist/communistsociety, (2) national
liberation and (3) the emergenceof the "new man".
The three shared objectives are identified as (1) revolutionary unity, (2) taking
poNverand (3) conscientisation.
The thesis concludes with a summary of the researchfindings and an examination
being
in
"new
"new
Christian
Guevara's
the
the
concept
of
of
man" alongside
Christ". The thesis proposesa synthesis of Guevara's "new man" with the "new
being in Christ" by means of the establishment of small scale Christian cooperatives.
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I

INTRODUCTION

In 1994 1 began a three year term as a Methodist minister in the Argentinian city of
Rosario. Soon afterwards I discovered that Rosario was the birthplace of Ernesto
"Che" Guevara.I was taken to seethe damageddoorway' leading to the first floor
apartment where Guevara's family lived. In the following months I heard more
about Guevara's early history and his family's move to the town of Alta Gracia in
the hills near C6rdoba, partly to help the young Guevara overcome his chronic
asthma.Then in 1995 the Argentinian publishersLegasa produced a three volume
"Complete Works" of Guevara.This was the first time that Guevara's writings had
been published in Argentina since the start of the military dictatorship in 1976. As I
read Guevara's complete works it became clear to me that many of the recurring
themes in his writings also emerge in the writings of Liberation Theology. A
number of questions formed in my mind. To what degree were Che Guevara, his
writings and his personality, an influence upon the emergence of revolutionary
Christianity in Latin America and the accompanying Liberation Theology?
Regardlessof direct influence, to what degree were the thinking, the aims and
objectives of Guevara shared by revolutionary Christianity in Latin America? If
there was a connection between Guevara and revolutionary Christianity in Latin
America in the 1960-80s,is there any relevant application of Guevara's legacy to
the developmentof a revolutionary Christianity in the contemporaryUK context?

I met with Dr JoseMiguez Bonino (a Methodist minister) in Buenos Aires whilst I
was working in Argentina. I wanted to know what he thought of the idea of
researching into the links between Guevara and Latin American revolutionary
Christianity. Dr Bonino felt that the area had not yet been looked at in depth and
suggestedthat I examined four expressionsof revolutionary Christianity in Latin
America and their connections with Guevara: Camilo Torres in Colombia, the
Argentinian group Movindento de sacerdotespara el tercer mundo (Movement of
Priests for the Third World - MSTM), Cristianos por el socialisnio (Christians for
1The doonvay still showsevidenceof damagecausedby a bomb placedoutside during the period of
military dictatorsWp(1976-1983).
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Socialism - CPS) in Chile, and revolutionary Christianity during the Sandinista
revolution in Nicaragua. These four groups have thus become the focus of my
research.

Process
I Nvill begin Nvith an examination of the key elements of Guevara's thinking,
practice and revolutionary theory (Chapter 1). Chapters 2-5 will focus on the four
manifestations of revolutionary

Christianity

mentioned above. Each of these

chapters Nvill be divided into three parts.

Part one Nvillstudy the formative influences upon the revolutionary Christian group
or individual (in the caseof Camilo Torres) in order to assessthe degreeto which
Guevaraacted as a direct influence.

Part two Nvill examine the key aims of each group and set them alongside those of
Guevara. For the purposes of this study "aims" Nvill refer to the end goals, what
Guevaraand the revolutionary Christian group wanted to achieve.

Part three will study the key objectives of the revolutionary Christian group under
consideration in order to identify where their objectives coincided with those of
Guevaraand where they differed. Again, for the purposesof this study, "objectives"
refers to the means,how the end goals or aims were to be achieved.

Chapter 6 will summarise the conclusions of the research and examine the
possibilities for a contemporaryapplication of the researchfindings within the UK
context.

Sources
I have relied upon the LegasaObras completas(Complete Works) for many of my
2
Guevara,
referencesto the writings and speechesof
giving my own translation.
These "Complete Works" are by no means complete and I have gathered further
2 Ernesto Guevara,Obras complelas,vols. 1-111(BuenosAires: Editorial Legasa, 1995).
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material from a Nviderange of other sources.The most comprehensivecollections in
English translation used in my research were Che; Selected works of Ernesto
Guevara (eds. R. Bonachea and N. Vald6S)3and Vencerenzos:the speechesand
writings of Ernesto Che Guevara (ed. J. GerasSif On a visit to Cuba in 2000 1 was
able to acquire Cuban publications of selected speechesand writings unavailable
5

outside the country.

Primary source material for Camilo Torres is readily available in Gerassi's
Revolutionary Priest: The Complete writings of Canzilo Torres,6 Nvith further
biographical detail supplied by Broderick7 and Guzman8.IntervieNvs,speechesand
Nvritings of revolutionary Christians in Nicaragua have been Nvidely published.
Ernesto Cardenal's four volume The Gospel in Solentinalne9 reproducesthe Bible
studies he tape recorded Nviththe base ecclesial community in Solentiname and
provides an invaluable insight not only into the thinking of the local Christian
community but also into Cardenal's oNvnthinking.

Primary source material for MSTM and CPS has been considerably more difficult
to locate. In part this is due to historical circumstancesboth in Argentina and Chile
and in part due to the form much of the. literature took: pamphlets, leaflets and
letters, often with a very small circulation. In 1976 the military took power in
Argentina. This was followed by a ruthless clamp down on all left wing
be
individuals.
Possession
which
could
of any material
organisations and
considered "subversive" was often sufficient to implicate a person. When Jose
Miguez Bonino lent me some of his books and magazines from the period, he
3Rolando E. Bonacheaand Nelson P. Vald6s (eds.), Che: Selectedworks ofErnesto Guevara
(Cambridge,Mass., 1969).
4 John Gerassi(ed.), Peticeremos.
- ne Speecliesand Writings ofErliesto Che Guevara (London:
Lowe and Brydone, 1968).
' The most useful of thesehave been E. Guevara,Educaci6iiy hombre nuevo (Habana:Editora
Politica, 1993),L, Marti, Delpensandentopedag6gicode Ernesto Cite Guevara (Habana:Editorial
CapitAnSanLuis, 1999) and A. Cupull and F. GonzAlez,Che: entre la mullitud (Habana:Editorial
Capitin SanLuis, 1995).
6 John Gerassi(ed.), Revolutionary Priest.- 77jeCompleteicritings of Camilo Torres (London:
JonathanCape, 1971).
7 Walter J. Broderick, A Biography of the Priest-Guerillero (New York: Doubleday, 1975).
8 GermanGuzman,Camilo Torres (New York: Sheedand Ward, 1969).
9 Ernesto Cardenal,Ae Gospelin Solentiname,vols. I-IV (New York: Orbis Books, 1982).
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explained that he had been able to save his literature by giving it to a U. S.
Methodist Minister who was working in Argentina at the time, on the assumption
that the police would not search the house of a U. S. citizen. But most others,
Bonino explained, simply destroyedthe literature in order not to be incriminated.
However, I believe I have been able to gather a sufficient amount of primary
material for analysisboth from Bonino himself and from the library of the Instituto
Siperior Evangifico de Estudios Teol6gicos (ISEDET) in Buenos Aires. In my
bibliography I have identified the material photocopied from ISEDET which is not
readily accessiblein other libraries.

Material for the CPS in Chile has proved to be even more inaccessiblethan that for
the MSTM in Argentina. The group itself numberedonly 80 priests at its inception
and, within Chile, lasted only three years until Pinochet's military coup in 1973.
The document recording the text of CPSs first conference in 1972 in Santiago
(Pritner Encuentro Latinoamericano de los Cristianos por el Socialismo PELCS)
has provided me with the most detailed primary source material.10However, even
this document does not present an exclusively Chilean perspective on revolution
Christianity as the conference was attended by Christians from throughout Latin
America.

A large number of the quotations included in the study have come from documents
and books published in Spanish. As in the case of the Legasa Obras completas I
have given my own translation of thesequotations.

The study could have included a detailed examination of the writings of
revolutionary Christians from other countries in Latin America, most notably
H61derCdmarain Brazil, Nestor Paz in Peru, the Golconda movement in Colombia
and those movementsin Central America describedby Berryman in The Roots of
Religious Rebellion.11However, it was necessaryto draw some limit to the scopeof
10Secretafiadode Cristianospor el Socialismo(ed.), Cristianospor el socialisino (Santiago:
Editorial Mundo Nuevo, 1973).
11Philip Berryman, Ae Religious Roots of Rebeffion: Christians in tire Central American
Reroluliotis (London: SCM Press,1984).
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the study and the four expressionsof revolutionary Christianity I have focusedupon
cover the whole period of the development of revolutionary Christianity from the
early 1960sunder Camilo Torres to the early 1980sin Nicaragua after the victory of
the Sandinistas. This allows for an examination of various expressions of
revolutionary Christianity not only from the perspective of different geographical
contexts but also from different moments in the short, but dramatically changing,
history of the 1960s to 1980s in Latin America. Furthermore, a study of
revolutionary Christianity from both before and after Guevara's violent death in
1967 allows for an assessmentof the impact of Guevara's death, as well as his
writings, upon the developmentof revolutionary Christianity.

UK Revolutionary Christianity in the 21" Century
The revolutionary Christians of Latin America participated actively in the struggle
to change the social, political and economic structures which they believed were
causing poverty, injustice and inequality in their countries. Whilst the contexts are
dramatically different I believe that there is an urgent need for the developmentof a
revolutionary Christianity in the UK which similarly participates in the growing
struggle to challenge and to changethe social, economic and political structuresof
our society. These structures are built upon the substructureof the capitalist free
market economy. Unlike the period in which Guevara was writing, capitalism has
now become the one dominant global economic order. A feature of capitalism
which has not changedsince Guevara'stime is that it continuesto generatemassive
social and economic inequalities which we now experienceboth within the UK and
beyond. To use a phraseof Enrique Dussel, such inequality is an "equivocal sign"
12
kingdom
of the
and demandsa radical Christian response.This researchhopesto
uncover resources for UK Christian participation in the struggle to reshape the
between
by
links
Guevara and
the
economic
and
political
studying
social,
order
revolutionary Christianity in Latin America. If Guevarawas a catalyst for Christian
participation in revolutionary struggle in Latin America can he, or his writings, be a
similar catalyst for action in the UK today? What were the shared aims and
in
America
Christianity
Guevara
Latin
and are these
and
of
revolutionary
objectives
12E. Dussel,A History of the Church in Latin America (Grand Rapids:Eerdmans,1991), p. 175.
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aims and objectives relevant in the UK context today? Were there elements of
Guevara's thinking not taken up by the revolutionary Christians of Latin America
which UK Christians might usefully appropriatetoday?
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CHAPTER ONE

CHE GUEVARA

1.1 Introduction
I -will begin by examining the key themes which emerge from the writings of
Guevara. What were his overriding goals? What transformation did he seek for
Cuba, for the world at large and for individual people and how was that
transformation to be achieved? I 'will attempt to break down and categorise
Guevara'sthinking into specific aims and objectives in order that, in later chapters,
they may be set alongside those aims and objectives of Latin American
revolutionary Christianity.

1.2 Aims
1.2.1National liberation
Guevara'saccount of the Cuban guerrilla war leading to the overthrow of Batista is
also an account of his growing realisation that it was not enough simply for a
revolutionary movement to gain political power. Exploitation and poverty would
only be eradicatedwhen a country freed itself from economic domination by other
13
countries. Guevarawas especiallythinking of the powerful political and economic
influence which the United Statesof America exerted on almost all Latin American
big
it
According
Guevara,
North American
to
the
the
countries.
presenceof
was
monopolies in Latin America which had created a situation of political and
economic dependenceupon the North.

In a speechmade in 1960 entitled "Political Sovereignty,Economic Independence"
Guevara outlined his argument. He claimed that giant companies from the United
States,such as The United Fruit Company and StandardOil, very often functioned
as monopolies within Latin America, which gave them great control over the local

13For examplesof Guevara'sviews political and economicindependenceseeGuevara,Obras
completas,vol. 11,p. 237 and Bonacheaand Vald6s, Che: Selectedworks, p. 351.
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14
economies. They were able to set prices, control supply and demand and pay
wagesat an oppressivelylow level. Furthen-nore,Guevaraargued that such foreign
companies were able to exert an influence upon the political leadership of the
country.

National sovereignty signifies, firstly, the right a country has that no
one interferes in its life, the right that a people have to choose the
goverrimentand the Nvayof life that best suits it. It dependson its own
choice and only the nation itself is the one to decide if a government
changes or not. But all these concepts of political sovereignty, of
national sovereignty are fictitious if alongside them there is no
15
independence.
economic
A country which is not in control of its oxvneconomy becauseit is "penetrated by
foreign capital" can never be free of the "tutelage" of the country on which it
depends.If the dependentnation's national interests clash with the interests of the
dominant country the dependentnation must give way. For Guevara,the only way
out of this relationship of dependencewhich challenges the idea of political
sovereignty is to become"absolutely economically independenf'.

The country cannot even dream of sovereignty unless it possesses
power which can respondto the interestsand aspirationsof the people,
and popular power not only means that the Cabinet, the police, the
judiciary are in the hands of the people. It also means that the
16
to
economic organspassover the people.
Guevara argues in his speech of 1960 that although the revolution has been
successful,economic independenceis yet to be achieved and will not be achieved
so long as "a ship detained in the United States forces a factory in Cuba to stop
working, when simply an instruction from one of the monopolies paralysesa centre
of work in Cuba."17 For this reason it was not sufficient for the Cuban revolution
simply to remove from power the former leader,Batista, who acted as nothing more
than a "puppet king" for the monopolies of the United Sates,according to Guevara.

14Guevara,Obras comptelas,vol. 1, p. 30.
15Guevara,Obras complelas,vol. 1, p. 3 1.
16Guevara,Obras completas,vol. 1, p. 33.
17Guevara,Obras complefas,vol. 1, p. 33.
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The whole system had to be uprooted and replaced by an entirely new economic
structure for the country, basedupon national ownership of the economic organs.

Cuba's political and economic independencewas also weakened, according to
Guevara,by the fact that the whole economy relied very heavily on one principal
export, that of sugar. This exposedCuba to the fluctuations in the world price of
sugar,which at times meant that the market price of sugarwas less than the original
production costs of the sugar. Guevarabelieved that the global market price set for
sugar did not fairly reflect its true value. He identified three principle solutions to
this problem.

Firstly, Cuba neededa programme of diversification in its agriculture, to reduce its
dependencyon sugar.18Secondly,new trading agreementswith the communist bloc
buy
be
these
to
themselves
sugar
should
establishedwhereby
countries committed
from Cuba at its "true" value, which generally meant at a price higher than the
19
world market price. Thirdly, Guevaraadvocatedthe rapid industrialisation of the
country. The industry which had been present in the country before the revolution
was largely foreign (US) owned and relied heavily on imported machinery and
spare parts. Guevara uses the example of the Cuban nickel mine of La Moa to
illustrate his argument.The final product of the mine was processedoutside Cuba,
in the United States.It was at this final stagethat most of the profits were made.20
Guevara's intention was that new state owned industries would be set up with the
help of the communist bloc's money, machinery and technical support, until Cuba
its
locally
in
industries
its
to
with
own
a
run
own
producedmachinery
was
position
and parts, and its own locally trained techniciansand engineers.

For Guevara,this economic dependenceof Cuba upon the United Statesmeant that
history was repeatingitself-

The lack of industry, and the great economic significance of sugar
conditioned the development of external trade producing all the
18Guevara,Obras completas,vol. 1, p. 38 and Obras completas,vol. 11, p. 167.
19Guevara,Obras completas,voL 11,p, 239.
20Guevara,Obras comliletas, vol. 1,p. 83.
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characteristics of colonialism: raw materials to the metropolis;
manufactured goods to the colony. The SpanishEmpire had done the
21
but
less
same
with
ability.
A constant inspiration for Guevara in much of his thinking in this area was the
Cuban national hero Jos6Marti. Guevaramakesregular use of a quotation from the
writings of Marti in his argumentsin favour of economic independence:

Whoever speaksof economic union speaksalso of political union. The
country which buys rules, the country which sells serves;one must find
a proper trading balance in order to be sure of liberty. The country
which wants to die sells to only one country.,the country which wants
22
itself
to save
sells to more than one country.
Finally, as part of his call for national liberation through economic
independence, Guevara questions the concept of "development." Dussel
identifies the mid 1960sas the moment -%vhen
the "developmentalisf'analysis of
23

the relationship between rich and poor countries was first challenged.

However, as early as 1961 Guevara was pouring scom on the language of
development. It masked the real economic relationships between the poor
countriesand the rich and was deliberately propoundedby those who would gain
most from a maintenanceof the statusquo:

This is what we really are, we the sweetly named "underdeveloped";
we are colonies, semi-colonies, or dependent countries. We are
distorted
have
been
by the action of
countries whose economies
imperialist powers who have abnormally developed the industrial and
agriculture branches of our economy in order to meet the needs of
their own complex economies.This "underdevelopment", or distorted
development, carries with it a dangerous specialisation of primary
resources, which leaves the threat of hunger hanging over all the
people. We the "underdeveloped" must cultivate a single crop, sell a
fixes
imposes
and
single product on a single market ... which
24
conditionS.

21Guevara,Obras complelas,vol. 1, p. 294.
22Guevara,Obras complelas,vol. 11,p. 66.
23Dussel, A History of the Church in Latin America, pp. 326-7.
24Guevara,Escrilos esenciales,p. 105.
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1.2.2 Communist society

Guevaralooks for a progressionfrom socialism, which on more than one occasion
he describesas "the abolition of exploitation of man by man",25to the final stageof
communist society:

So, in a given moment, on some day in the years to come - after
passingthrough many sacrifices, yes, after having seenourselvesat the
very edge of destruction - maybe after seeing how our factories are
destroyed and then rebuilt by us again, after having witnessed the
assassination,the killing of many of us and the reconstruction of what
has been destroyed, at the end of all this, some day, almost without
realising it, we will have created, along with the other peoples of the
26
ideal.
world, the communist society, our
A study of Guevara's references to this final age of communist society reveals what
he believed to be its principal characteristics: liberty or liberation for all people, 27
29the
28the
30
discrimination,
human
dignity,
affirmation of
peace,
social
abolition of
justice, 31 the fair and equal distribution of society's richeS32 and the end of
33

exploitation.

The final inauguration of the communist society would be the signal that humanity
had triumphed over the forces of oppression,greed and exploitation. Guevara's use
of Marx is very evident in his thinking about this future age. Kee, however, claims
that Guevara's grounding in Marx is shallow and that he does not employ Marx's
34
"epochs".
He finds "no mention of the mode of
notion of the progression of
35
in
Guevara's
production"
writing. Yet when Guevara is seeking to outline the
stepsthat must be taken in order to arrive finally at this utopian vision, he clearly
employs Marx's theory of the historical procession from one economic epoch of
25Bonacheaand VaId6s, Che: SelectedWorks,p. 352 and Guevara,in Obras completas,vol. 1, pp.
239 and 243.
26Guevara,Obras completas,vol. 1, p. 167.
27e.g. Guevara,Obras complelasývol. 1, p. 211 andEscrilos esenciales,p. 195.
28Guevara,Obras completas,vol. I, p. 243.
29Guevara,Obras completas,vol 11,pp. 84 and 166.
30Guevara,Obras complefas,vol. 11,pp. 84 and 194.
31Guevara,Obras complefas,vol. 11,p. 163.
32Guevara,Escrilos esenciales,p. 173.
33Guevara,Obras complefas,vol. 11,p. 179.
34A- Kee, Marx and the Failtire of Liberation Meology (SCM Press:London, 1990), pp. 136-7.
35Kee, Marx and the Failure ofLiberation YheolqAy,p. 137.
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history to another. In 1964 he describes Cuba's progress towards the goal of a
communist society in theseterms:

We have scarcely completed five years of the revolution. We have not
yet completed three years from having declared its socialist character.
We are in the middle of a period of transition, the stageof construction
prior to passing into socialism, and from there to the construction of
communism. But already Nvehave established as our objective the
36
communist society.
In a more direct way Guevara uses Marx's theory of the progressive epochs of
history in a speechhe delivered to textile workers in Cuba in 1963:

When Marx made his analysis of societies, primitive society, feudal
society and before that slave-basedsociety were already known about,
as was capitalist society. What Marx did was to analysewhy each one
had existed. He demonstratedthat everything was linked to production,
that the consciousnessof man was generatedby the environment in
which he lived, and that environment was governedby his relationships
to production. Marx did something even more important: he
demonstratedthat capitalism had to disappearand give way to a new
37
society; the socialist society.
On many occasionsGuevaraexpressesgreat optimism about the Nvorld'sprogress
towards this final epochof the communist society foreseenby Marx. Some passages
suggestthat he regardedit as an inevitable historical process:

The taking of power by the working class is an historical necessity.No
one can opposethe course of history, so that those who do not want to
give way in the face of reasonand in the face of the unified forces of
the working class should prepare themselvesand defend their wrong
reasoning with arms, and they should also prepare themselves to
succumbto an historical force which has not yet discoveredthe limits
38
it
its
it
for
of power, expansion, capacity
continual ascent.
The influence of Lenin is also evident in the thinking of Guevara. In the same
speech made to Cuban textile workers quoted above, Guevara, as on many
36Guevara,Obras complelas,vol. 1, p. 229.
37Guevara,E-scrilosesenciales,p. 174.
38Guevara,Obras completas,vol. 1, p. 140.
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occasions, outlines Marx's theory of the successive stages of history. He then goes
on to reflect on the importance of Lenin's development of Marx's

thought,

especially Lenin's notion that the transition from one historical epoch to another
was not simply a mechanical, determined process over which human kind had very
little control. Rather, the process could be accelerated by means of "certain
catalysts" and a socialist society could be established even when surrounded on all
sides by the old capitalist order, as in the case of the Soviet Union in its early
39
years.

Lenin's argumentthat it was possible to acceleratethe processof moving from one
epoch to another was very important to Guevara,becausethis is what he claimed
had happenedin Cuba through the revolution. He also claimed that this was equally
possible to achieve in other parts of Latin America. In this respect he often found
himself at odds with the thinking of many of the national Communist Parties in
Latin America. They generally argued that the capitalist era had to run its natural
course before a revolution could be contemplated. Guevara argued that the
necessaryconditions for a revolution began to mature much more rapidly once a
revolutionary programmehad been launched.

And to all our brothers of America, comrades,when they were saying
that it was impossible to do anything at this time because the
conditions were not mature, the Cuban revolution propelled itself into
the struggle, shouting back to them: the conditions mature in the
v
processitselfl40
Guevara was constantly encouraging a new attitude to work amongst the Cubans
after the revolution. His understandingof work is again heavily influenced by his
Marxism. Now that the worker's relationship to the means of production has
changedso also his attitude to work must change.Guevaraexplains that his attitude
to work is "based on the Marxist concept that man truly achieves his full human
condition when he produceswithout being compelled by the physical necessityof
selling himself as a commodity.'Al This new relationship to work will finally lead
" Guevara,Escrilos esenciales, pp. 174,183 and 202.
40Guevara,Obras completas,vol. 1, p. 142-3.
41Gerassi,Venceremos,p. 394.
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to the "complete spiritual recreation'542of the worker. Work will become a moral
duty or a moral necesSity.43 Guevara even suggests that work should now become

an act of love:

We could invite you to the sugar cane fields to see our women cutting
cane with love and grace, to seeour workers cutting canewith love, to
seea new attitude to work, to seethat it is not work which enslavesthe
44
but
being
the owner of the meansof production.
rather not
man,
Lenin's concept of

"the vanguard" was extremely important to Guevara. The

vanguard, for Lenin, is the party or group which, as McLellan puts it, "could
propose and put into action ideas based on theories that were not generatedin the
working classitself..... that was in advanceof - and acting for the future benefit of the workers who were as yet ignorant of where their true interests lay."45 Guevara
usesthe idea of the vanguard in three different ways. At times Cuba, as a nation,
fulfils the role of the vanguard, preparing the way for revolution throughout Latin
America.46At other times it is the guerrilla army which acts as the vanguardof the
47
masses. Finally, it is the most dedicated of the workers who form the vanguard,
by their example encouraging others to develop an entirely new attitude to work.
Guevara is thinking especially of those who offer to do extra unpaid work for the
48
sakeof the revolution.

Guevara frequently highlights the fact that the truths of Marxism were discovered
through the practical experienceof guerrilla warfare and the subsequentrevolution,
49
in
ideology
being
before
began.
When the
the struggle
rather than the
place
its
landed
first
Cuba
the
primary objective was to overthrow
expedition
on
shoresof
idea
be
honesty
"Administrative
to
the
principal
of the
a corrupt government.
was
new Cuban government" Guevaraexplained in an article written in 1960.50But by
42Gerassi,Penceremos,p. 394.
43Guevara,in Obras completas,vol. 1, p. 23 1.
44Guevara,Obras completas,vol. 1, pp. 238-9.
45D. McLellan, 77te77joughtof Karl Marx (London: Papennac,1995), p. 253.
46Guevara,Obras completas,vol. 1, pp. 138 and 202.
47Guevara,Obras completas,vol. 1, p. 293 and Obras completas,vol. 111,p. 35.
48Guevara,Obras complelas,vol. 1, p. 261.
49Guevara,Obras completas,vol. I, pp. 275-6.
50Guevara,Obras compIelas,vol. 1, pp. 268-9.
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the end of the campaign, their experience had taught them that something much
more radical Nvasneededto end the experienceof exploitation in Cuba. Thus it Nvas
that Guevara's own experience and his reading of Marx, Lenin and Mao fed off
eachother to produce his and Cuba's own brand of communism.
Guevara,at times describesthe inauguration of the final era of communist society
in apocalyptic terms. He foreseesan inevitable and bloody conflict between the
forces of imperialism and the forces of liberation:

One must recognisethat imperialism is a global system,the final stage
51
defeat
it
in
of capitalism, and we must
a grand global confrontation.
Indeed as Anderson records the details of the Cuban missile crisis it seems that
Guevara was quite preparedfor the United Statesand the Soviet Union to launch
their nuclear missiles, thereby provoking the final global confrontation between
imperialism and the forces of communism.52

But beyond this final confrontation there lies what Guevaradescribesin one of his
53
famous
"kingdom
freedoM,,
most
articles as the
of
- communist society.

1.2.3 The "New Man ,P54

To build communism, a new man must be createdsimultaneouslywith
55
base.
the material
The "new man" of which Guevara speaksis to be bom out of the workers' new
relationship to the meansof production and is therefore a post-revolutionary figure
who begins to emerge as the new economic relationships are established.As we
have noted, under communism, the motivation of the worker will be radically
51Guevara, Escrilos
esenciales, P. 9 1.
52J.L. Anderson, Che Guevara
Revohitionary
Life
(London:
Bantam
Press,1997), p. 545.
-a
53Guevara, Escrilos esenciales,
P. 195.
54Guevara,
conditioned by his age, intended to include both men and women in his usage of the term
"new man". When referring directly to Guevara's or Latin American Revolutionary Christianity's use
of the term I will place the phrase in inverted commas. When discussing the contemporary application
of the term IvvM use "new person" or "new being".
55Gerassi, Venceremos, 390.
p.
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different. Workers will be driven forward in their work by a senseof moral and
56
duty.
The worker's motivation for their work should be a desire to support
social
all the members of the community, rather than the worker's previous motivation
under capitalism which Guevararegardedas obsessiveand self-centred.
Work loses the category of obsession which it has in the capitalist
world and comes to be a pleasing social duty, which is performed with
happiness.57

For Guevarait was very important that,,%vithinthe "new man", the former "material
incentive" of the capitalist order should be replacedby the "moral incentive" of the

socialistorder.
The hours of work are no longer important, how much one earns is no
longer important, financial rewards do not matter; what does matter is
the moral satisfaction of having contributed towards the betterment of
society, the moral satisfaction of putting something of oneself into the
collective task, and seeing how, thanks to your work, thanks to that
small part of your individual work ... a collective, harmonious labour is
58
is

created,which

a reflection of a society which progresses.

It is therefore essential, for Guevara, that the "new man" must develop a new
consciousness,a new mentality, in relation to his work and in relation to society.
Guevaradescribesthe battle being waged in the minds of the workers between the
old mentality of capitalism which is inevitably on the wane, given the workers' new
relationship to the means of production, and "the new revolutionary
59
consciousness". It was through the practice of voluntary work, workers doing
extra hours at their place of work for no extra pay, that this new mentality could be
60
developed,
most easily
according to Guevara.

56Guevara,Ohras complefas,vol. 1, p. 109.
57Guevara,Ohras completas,vol. 1, p. 155. Seealso Bonacheaand VaIdds,Che: SelectedMorks, p.
263.
58Guevara,Obras completas,vol. 11,p. 175.
59Guevara,Escritos esenciales,p. 170.
0 Guevara,Obras complefas,vol. 1, p. 239.
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Furthermore,it was necessaryto develop this new consciousnessnot only within the
individual "new man" but also at a national level amongst the countries of the
socialist bloc, so that a senseof moral responsibility towards the needs of other
61
logic
forces.
of market
peoplesguided trading agreementsrather than the cold

The qualities of the "new man" are clearly describedon many occasionswithin the
frequently
is
One
Guevara.
the
mentioned
of
most
qualities
speechesand writing of
a heightenedsensitivity to other people's experienceof injustice. In a speechmade
to teachers and students of architecture in Cuba in 1963 Guevara mentions this
quality as one of the "duties" of Cubanrevolutionaries:
[It is] the duty to be sensitive to all the suffering in the world, to all the
exploitation and injustice; a duty which Marti summarised and which
be
have
and
should
nailed to the
which
we
used on many occasions,
head of our beds, in the most visible place, and that is that "every true
man should feet on his cheek the blow struck on the cheek of any other
62
man.

It was this sensitivity in the face of injustice which Guevarahighlighted in his letter
to his children 'written before his final Bolivian expedition and which was to be
in
his
death.
to
them
the
event
of
given
Above all, always be capableof feeling in the very depth of your being
in
injustice
committed againstwhateverperson wbatever part
whatever
63
is
beautiful
quality of a revolutionary.
of the world. This the most
The "new man" will also achieve a greater senseof wholenessthan the "old man"
dominated
by
life
fragmented
and
was
of capitalism, whose experience of
materialism.

We are not concernedwith how many kilograms of meat one eats or
how many times a year one can go to the beach, nor how many
beautiful foreign imports we can buy with our presentsalaries.We are

61Guevara,Obras complelcis,vol. 11,p. 237.
62Guevara,Obras complelas,vol. 1, p. 204.
63Guevara,Escritos esenciales,p. 234.
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concernedwith making the individual feel more whole, with a greater
64
inner
senseof
well-being and personalresponsibility.
Another quality of the "new man" is to be his love for others.

Let me say to you, at the risk of sounding ridiculous, that the true
impossible
is
is
by
feeling
love.
It
to
revolutionary guided
a great
of
65
think of an authentic revolutionary without this quality.
Guevara was aware that his advocacy of love might sound strange coming from
had
someonewho
strongly arguedfor the use of violence againstthose who resisted
change.He argues that the love of the revolutionary, the "new man", must be an
"idealised" love directed to meeting the widest needsof humanity rather than a love
which is reduced to "the small doses of daily love" practised by "common man"
66
bring
for
it.
lasting
about no
which
change those who need

Central to Guevara's concept of the "new man" was a spirit of sacrifice. The
importance of sacrifice is not an emphasiswhich Guevaradraws from his reading
of Marx, who rarely refers to sacrifice. Rather, the experienceof guerrilla warfare
may have heightenedGuevara's awarenessof the need for sacrifice. In his writings
the guerrilla's readiness to offer his life for the sake of the revolution is
67
his
is
"new
In
Indeed,
the
the
the
of
man".
guerrilla
as
precursor
underlined.
seen
essay "Socialism and Man in Cuba", Guevara describes the period of guerrilla
warfare in Cuba:

It was the first heroic stage, in which each one competed to obtain a
position of greater responsibility, of greater danger,without any other
satisfaction other than that of fulfilling one's duty. In the attitude of
68
future.
fighters
our
one glimpsed the man of the
After the period of armed struggle that same spirit of sacrifice should be as deeply
be
lifestyle
in
Indeed
the
this
the
should
so
new sacrificial
mind of
worker.
rooted
" Guevara,Escrilos esenciales,P. 19365Guevara,Escrilos esenciales,p. 193.
66Guevara,Escrilos esenciales,p. 193.
67Guevara,Obras conipletas,vol. 1, p. 61.
68Guevara,Ekrilos esenciales,p. 180.
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much a part of the "new man" that sacrifice for the sake of the common good
would be seenas simply a natural part of daily life: "what one has to do and what is
69
do"
This must be so becausethe cost of bringing to birth a new age has
natural to
.
to be bome by the forerunners of that revolution, by the vanguard, as Guevara
would put it.

This is a generation of sacrifice; this generation, our generation, will
not even remotely experiencethe benefits which later generationswill
experience.And we must be clear, consciousof this, consciousof our
because
role,
we have had the immenseglory of being the vanguard of
70
in
America.
the revolution
The spirit of sacrifice should not just be a quality of the individual, it should be a
quality of the nation as a whole. Guevara even suggestsat one point that Cuba
would be willing to sacrifice itself in a nuclear war in order to bring liberation to
71

enca.

Guevarahimself sought to act as a precursor of the sacrificial "new man". He was
renowned for his -willingness to undertake voluntary work, cutting cane at the
weekendswhile President of the National Bank. He was also extremely ascetic in
his own private life; a teetotaller, he refused to allow himself or his family any
later
in
Cuba.
President
National
Bank
As
the
the
of
and
as
new
special privileges
Minister of Industry, he refused to collect the salary he was due, continuing on his
Orlando
Borrego, a government
soldier's
salary.
and
much
smaller,
previous,
how
for
describes
he
by
Guevara
Guevara
possessingan
was criticised
colleague of
ostentatiouscar and orderedto changeit becauseit was not one a "representativeof
the people" should be seen driving. "Che was super-strict ... like Jesus Christ,"
72
Borrego.
recalls

Finally, Guevara's own personal senseof mission was closely tied to a spirit of
sacrifice, the central quality of the "new man".

Guevara,Escrilos esenciales,P. 171.
Guevara,Obras completas,vol. 1, pp. 202-3.
Guevara,Obras complelas,vol. 1, pp. 72-3.
72Anderson,Rewhitionary Life, p. 504.
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I am convinced that I have a mission to fulfil in the world, and that in
pursuit of that mission I must sacrifice the home, I must sacrifice all
the pleasuresof daily life of whatever type, I must sacrifice my own
personal security, and perhapsI must sacrifice my own life. But it is a
commitment I have with the people and I sincerely think that I cannot
73
it
life.
abandon until the end of my

1.3 Objectives

1.3.1 Takingpower
Guevara became convinced that the first requirement for any radical change in
74
in
leadership.
A revolutionary programmecould not
society was a change political
be implemented unless, firstly, political power was achieved. It was necessaryto
remove from political power those Nvhorepresentedthe interests of the exploiters.
The large landowners,foreign monopolies, foreign banks were the principal forces
of exploitation in Cuba and throughout Latin America, according to Guevara.His
greatestinvective was reservedfor the United States,which he regardedas a neocolonial power seeking to establish political and economic control over the whole
continent.

Political power must be transferred to that great majority of the people whose
previous experience has been one of poverty, hardship and unemployment as a
result of the exploitation of the powerful few. This transfer of political power must
be achieved by whatever means are necessary.If a democratic transition was not
viable, then a transition of power by violent means was entirely justifiable and
necessaryaccording to Guevara.

It would be an unpardonableerror to underestimatethe benefit which a
revolutionary programme would gain by participating in the electoral
process; in the same way, it would be unpardonableto limit itself to
the electoral process alone and not see other means of struggle,
including armed struggle, to obtain power, which is the indispensable

73Guevara,Escritos esenciales,pp. 147-9.
74Bonacheaand Vald6s, Che: SelectedWorks, 104. In this
p.
passageGuevaradescribesthe
"fundamentalgoal" of a Marxist-Leninist party asthe "acquisition of power".
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instrument
programme.

needed
75

to

apply

and

develop

the

revolutionary

Guevarabelieved that certain conditions had to be in place before an attempt could
be made to assumepolitical power by violent means.These conditions are outlined
in his essay"The Essenceof the Struggle; Guerrilla Strategy and Tactics." Firstly,
all democratic means of bringing about a transition of power must be entirely
exhausted.

Where a government has assumedpower by means of some form of
popular ballot, fraudulent or otherwise, and, at least, an appearanceof
constitutional legality is maintained, then it is impossible to generatea
guerrilla uprising, becauseall the possibilities of a civic struggle have
76
been
not yet
exhausted.
The secondcondition stipulated by Guevara for a successfularmed struggle is the
general support of the local population for the cause. If there exists a sense of
antagonism,fear or mistrust on the part of the local population towards the guerrilla
77
force, then there can be no hope of success.

Finally, Guevara insisted that, in the context of Latin America, a popular armed
struggle could only be effective if it was lau.nched fromwithin the rural zone rather
than within the cities. An armed revolutionary force operating in an urban setting
was generally obliged to act as an underground movement and was extremely
vulnerable to being entirely wiped out. A guerrilla group operating in remote
countrysideNvasmore able to establishitself openly, build up support from amongst
the local population, initiate in the area it controlled the social, political and
its
in
it
for
the
grew,
move
economic changes sought
whole country and, as support
towards the urban centres.The developmentof a permanentguerrilla "focus" on the
78
in
be
known
"foquismo"
Guevara's
theory.
as
ground rural areascameto

75Guevara,Escritos esenciales,pp. 108.
76Guevara,Escrilos esenciales,p. 20.
77Guevara,Escritos esenciales,p. 21.
78Guevara,Escrilos esenciales,p. 20.
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These three conditions had to be in place in order for a transition of power by
violent means to be appropriate, according to Guevara. If they were not in place
political change should be sought through the democratic process. However,
Guevarawas fully aware that when the democratic option was chosenthe chances
of bringing about radical social and economic changewithin the country were very
limited.

If a popular movement assumesthe government of a country through
wide and popular electoral support and resolves, consequently, to
initiate the great social transformations contained within its manifesto
which led to its triumph, will it not enter immediately into conflict
with the reactionary classes of that country, and has not the army
always been the instrument of oppressionof that class?If this is the
case,it is logical to reasonthat the army will take the side of its class
and will enter into conflict with the elected government. The
government may be brought down through a more or less bloodless
79
d'dtat
begins
coup
and the endlesscycle
again.
Guevara's doubts about the durability of the democratic option led him
increasingly to see the option for armed struggle as the only effective and lasting
route to power in the Latin American context. His most systematic argument in
favour of the use of violence to bring about changeappearsin his essay"Guerrilla
Warfare: a Method". He argues that the traditional ruling class have always used
violence to maintain their power, but this violence is generally acceptedbecauseit
has been "authorised" by the laws of the state, laws which, in fact, bolster up the
ruling classes own oppressive rule. Guevara argues that "violence is not the
patrimony of the exploiters, the exploited can use it too and, what is more, should
80
it
,
use at the right moment.

However, he remained forever conscious of the great price that 'was paid when a
revolutionary force engagedin the armed struggle. In a speechhe made to students
in Uruguay in 1961 Guevaraarguedthat the political situation in Uruguay permitted
be
to
pursuedby democratic meansrather than through
a revolutionary programme

79Guevara,Escrilos esenciales,pp. 108-9.
" Guevara,Obras complefas,vol. 111,P. 190.
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the armed struggle. He Nvarnshis audience of the cycle of bloodshed which can
develop when violent meansare chosenin order to bring about political change.
Once the first shot is fired one never knows when the last shot will be
fired. Because the last shot was not fired on the last day of [our]
revolution; one had to keep shooting. They fired at us and, in turn, we
had to be hard, we had to punish some people by death. They attacked
us again, and again, and will keep on attacking us ... And this struggle,
which naturally allows a very rapid construction of the country
also
...
leaves a series of consequences which, afterwards, are very hard to
81
cure.

1.3.2Agrarian reform
Agrarian reform within Cuba and throughout Latin America was a key objective for
Guevara.It was important to him for various reasons.
Firstly, it signalled the radical nature of a revolution. A true revolution from
Guevara's point of view, was more than merely a changein political leadership,it
should involve something far more profound; a radical transformation of the social
and economic relationships within the country. In his article "Cuba, Historical
Exception or the Vanguard in the Fight againstColonialism?" Guevaraexplains that
in the early days of the Cuban revolution, the guerrilla war was greatly helped by
the fact that their rhetoric about radical changeand agrarian reform was not taken
82
by
United
States.
The government of the United States was very
the
seriously
keen to replace Batista as president of Cuba becauseof his general unpopularity
within the country and his worsening record on human rights abuses.The North
Americans believed they could "do business"with the young leadersof the guerrilla
army once they had come into power, and so maintain the general statusquo. Thus
it was that the passingof the Agrarian Reform law as the revolution's first act once
in power came as a disturbing shock to the United States,according to Guevara.But
by the time they realisedthat they were dealing with a different kind of revolution it
was then too late to halt their progress.As Guevarasaid at the First Latin American
Congressof Youth held in Havana in 1960 "They (the US) suddenly realised that

81Guevara,Obrascompletas, vol. 11,p. 18o.
82Guevara,Escritos esenciales,pp. 101
-2.
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the Agrarian Reform law Nvasmuch more rigorous and much more profound than
1)83
the wise counsellorsof their own governmenthad suggested.

Guevarawas convinced that agrarian reform lay at the heart of any true revolution
in Latin America. "No revolutionary governmentcan truly call itself revolutionary,
here in America, if its first measureis not to introduce an agrarian reform law,"
Guevara claims in the same Youth Congress. But he goes on to add that such a
reform must be truly radical, rather than just a few moderate concessionsto the
landlesspoor.
A government cannot call itself revolutionary if it says it is going to
introduce or is introducing a tepid agrarian reform law. A government
is revolutionary if it introduces an agrarian reform law which changes
the rules about ownership of the land. Not only giving to the peasant
land which is left over, but rather, and principally, giving to the peasant
land which is not left over, that which is in the hands of the big
landowner, which is always the best land, which renders the best
harvest, and, furthermore, land which they stole from the peasant in
84
times past.

Guevaradescribeshow the importance of agrarian reform was driven home to him
during the period of guerrilla warfare in the Sierra Maestra, as the guerrilla force
Guevara
local
landless
to
the
the
more
cause.
recruited
and more of
peasants
recognisedthat it was their intense desire for a redistribution of the land which fed
their revolutionary zeal. As the guerrilla campaign advancedand more and more
land came under their control so the redistribution of land took place, from the big
landownersto the landlesspeasants,paving the way for the future Agrarian Reform
law.

With agrarian reform as their banner, which already began to take
place in the Sierra Maestra, these men began to confront imperialism.
Know, therefore, that agrarian reform is the base on which the new
Cubawill be built; know as well, that agrarianreform will give land to
all the dispossessedbut will dispossessthe unjust owners; and know

83Guevara,Obras complefas,vol. 1, p. 63.
84Guevara,Obras completas,vol. 1, p. 65.
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that the greatestof the unjust owners are influential men in the State
Departmentor in the governmentof the United Statesof America.85
Agrarian reform was important to Guevara because he believed the process of
reform provided a key stimulus for the revolution to go even deeper,to transform
itself into a fully socialist revolution. In a speech delivered at a conference in
Uruguay where the US aid programme for Latin America was being discussed,
Guevaradescribesto the other delegatesthe nature of the Cuban revolution:
It is an agrarian revolution, anti-feudal and anti-imperialist, which has
gone through a process of transforming itself, by force of internal
evolution and external aggression, into a socialist revolution ... A
socialist revolution which took the land from those who had much and
gave it to those who earnedtheir living on the land, or distributed it as
86
had
land
to
to work.
co-operatives other groups of people who
no
1.3.3 Developing a new consciousness
We have noted that a new consciousness is closely bound up with the emergence of
the "new man" in Guevara's thought. Indeed the "new man" is precisely the one
who has developed a new consciousness and this consciousness is shown to be
87
duty
genuine in a new attitude to work, a sense of moral
and a sacrificial spirit.
Guevara, strongly influenced by Marxist thought, argues that the new consciousness
and the "new man" can only emerge as a consequence of a change in production
relations:

What Marx did -was to analYse the reason for each [society] and
demonstratethat everything was related to production. He showed that
man's thinking is generatedby the envirom-nentin which he lives, and
88
is
determined
by
that this environment
production relations.
The development of a new consciousness is therefore seen by Guevara
predominantly as apost-revolutionary process in contrast to the conscientisation
process described by Freire -which generally refers to the development of an
85Guevara, Obras completas, vol. 1, p. 275.
86Guevara, Obras
completas, voL 11,p. 91.
87See section 1.2.3, pp. 15-20.
88Bonachea
and Vald6s, Che: Selected Works, p. 245. See also Carlos Tablada P6rez, ElPesandento
econ6ndco de Ertiesto Che Guevara (Havana: Edici6n Usar Ramos, 1987), p. 182.
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in
the
structures
a pre-revolutionary
awarenessof
of oppressionand exploitation
context. Indeed,the title of his most famous work ThePedagogy of the Oppressed
assumesthis pre-revolutionary context. It should be noted, however, that Freire
doesrecognisetwo stagesto the conscientisationprocess.The first stagerelates to
"the changein the way the oppressedperceive the world of oppression"89and this
is the main focus of The Pedagogy of the Oppressed.But Freire also envisagesa
second,post-revolutionary processof conscientisationwhich takes place "through
the expulsion of the myths created and developed in the old order, which like
spectres haunt

the

new

structure emerging from

the

revolutionary

transformation."90

The struggle to expel these myths of the old order was a central concern for
Guevaraafter the revolution. Whilst he held fast to his view that the "new man"
and the new consciousness could only emerge after the transformation of
91
production relations, he acknowledged that this change would not occur
by
brought
in
Despite
the
the
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relations
automatically.
hold
force
"still
Guevara
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a proportion
revolution
92
inherited
from
,
The old
bad
habits
them many of the
another epoch.
longer
appropriate to the.new set of economic relations needed
no
consciousness,
to be erasedthrough dialogue and education:

There remains within the working class, however, some of that spirit
that divided issuesaccording to employer and employee ... So today,
when we begin our industrialisation processand give a major role to
the state, we see that many workers consider the state another
employer. Our state is precisely the opposite of a patron-state[one that
being
long
dialogues
the
are
consequently
owns
meansof production];
carried out with the workers to point this out. Workers are changing
93
development.
brake
but
for
their attitudes,
on
a while they put a

8' P. Freire, Pedagogyofthe Oppressed(Han-nondsworth:PenguinBooks, 1986), p. 3 1.
90Freire, Pedagogyof the Oppressed,p. 3 1.
9' Gerassi,Venceremos,pp. 245,302 and 394.
92E. Guevara,Educaci6ny hombre nuevo,p. 57.
93Bonacheaand Vald6s, Che: SelectedWorks,pp. 231-2. Seealso Marli, Petisamientopedag6gico,
pp. 10-11.
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The new consciousnessappropriateto the new economic relations was to be forged
not just through dialogue and education but also through the workers' willing
participation in voluntary work. It was not the benefits to the Cuban economy of
voluntary work which interested Guevara but rather its contribution towards
developing a new attitude to work appropriateto the new economic reality.

Voluntary work is the genuine expression of the communist attitude
toward work in a society where the fundamental means of production
belong to the society; it is the example of men who love the proletarian
cause and who, subordinateto that causetheir moments of recreation
94
in
fulfil
the tasksof the revolution.
and rest order to unselfishly
The replacementof the material incentive to work by the moral incentive would
herald the birth of the "new man". Until that time Guevara acceptsthe continuing
95
"necessary
incentive
to encouragepeople to work as a
evil".
use of the material
Guevaraequatesthe moral stimulus with the new consciousneSS96
and foreseesthe
time when the material stimulus will wither away and be replaced entirely by the
moral stimulus in the communist society of the future.

Material incentives are something left over from the past. They are
but
hold
on the mind of the
accept
whose
something which we must
people we must gradually break as the revolutionary process goes
forward. One type of incentive is definitely on the rise; the other must
definitely be on the way to extinction. Material incentives will not play
die
being
in
they
the
out as we
created;
will
a part
new society
advance. We must establish the conditions under which the type of
motivation operative today will increasingly lose its importance and be
duty
incentives
by
the
sense
of
and the
such as
nonmaterial
replaced
97
new revolutionary way of thinking.
1.3.4 Revolutionary unity and internationalism
During the period of guerrilla warfare, Guevaraincreasingly rccognisedthe need to
forge unity between the disparategroups and sectionsof the population opposedto
94Memorandumcomposedby Guevaraand three other membersof the government,Gerassi,
Venceremos,p. 342. Seealso Bonacheaand Vald6s, Che: SelectedWorks,pp. 305 and 307, Marti,
Pensainientopedag4gico, p. 139, Guevara,Educaci6ny hombre nuevo, p. 50.
"Gerassi, Pencerenios,pp. 303-4.
96Guevara,Edticaci6n y hombre nuevo, p. 77.
97Gerassi,Penceremos,p. 243.
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the Batista regime. In particular, he notes how the original guerrilla force, -whowere
mainly from an urban, middle class background,came to recognisethe importance
of working with the local rural population. In the same way, the local peasants
benefited from their close contact with the guerrilla force:

The peasanttaught us Nvisdom,we taught him our senseof rebellion.
Since then and forever the Cuban peasants,the rebel forces, and the
98
revolutionary governmentmarch united.
Freire seesGuevara's emphasison "communion with the people" as a key element
in the forging of a revolutionary ideology.99

As the war developed so the need grew for uniting the various revolutionary
organisationsand guerrilla forces. Anderson describesin detail the events leading
up to the signing of Unity Manifesto of the Sierra Maestra by Castroloo and
Guevara'ssigning of the Pedrero,Pact'01which sealeda local alliance betweenthe
Directorio Revolucionario and Castro's own guerrilla force Movinfiento 26 de
Julio. 102After the war, Guevaraexplains what the revolutionary strugglehas taught
them:

Now we are learning what is always learnt in revolution; that there
cannot be disunion, that we cannot fight against great enemies,
separated one from another, that there is only one common enemy ...
imperialism. 103

Guevara recognised that such revolutionary unity had to be extended to the
international level if his vision of a global transformation, articulated in his
Message to the Tricontinental 104 Nvasto be realised. Guevara calls upon the
Socialist countries to practise "proletarian intemationalism"105and support each
98Bonacheaand VaId6s,Che: SelectedWorks,p. 249.
99Freire, Pedagogyof the Oppressed,p. 13S.
"'0 Anderson,Revolutionary Life, pp. 319-32.
101Anderson,Revolutionary Life, pp. 354-5.
102For the wording of the Pedreropact, see Bonacheaand VaId6s,Che: SelectedWorks,
Fp. 41-2.
03Guevara,Obras completas,vol. 11,pp. 177-8.
104Gerassi,Venceremos,p. 379.
105Gerassi,Venceremos,pp. 413-24.
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other economically as smaller socialist countries sought to free themselves from
Cceconomic
imperialist control". '()6But Guevaracalled not just for economic unity.
His internationalism envisaged a global military alliance of socialist countries
whichwould overthrow the capitalist order:

What a luminous, near future would be visible to us if two, three or
many Vietnams appeared throughout the world with their share of
death and immense tragedies, their everyday heroism and repeated
blows against imperialism, obliging it to disperse its forces under the
attack and the increasinghatred of all the peoplesof the earth!
And if we were capable of uniting to make our blows more solid and
infallible so that the effectivenessof every kind of support given to the
struggling peopleswere increased- how great and how near our future
would be.
Finally, it appearsthat Guevara's call for revolutionary unity extendedeven as far
as the Christians of Latin America. In a passageattributed to Guevaraby several
revolutionary Christian groups Guevara notes the key role that the Christian
massesof Latin America could potentially play in the revolutionary struggle:
Only Nvhen Christians have the courage to give a wholehearted
revolutionary testimony Nvill the Latin American revolution become
107
unstoppable.

1.4 Conclusion
This brief survey of Guevara's writings and speecheshas highlighted those aims
and objectives which were key to his revolutionary perspective.This will help us to
identify, in later chapters,firstly the degreeto which Guevara's thinking acted as a
direct influence upon the emergenceof revolutionary Christianity in Latin America
from the mid 1960s onwards, and secondly, regardless of direct influence, the
degreetowhich Guevaraand Latin American revolutionary Christianity sharedthe
same aims and objectives. Further detail of Guevara's aims and objectives will
emergeas we examine those of eachrevolutionary Christian group.

106Guevara,Obras complelas,vol. 11,p. 237. Seealso Gerassi,Venceremos,pp. 379-80.
107Thesewords of Guevarado not appearin his published
writings. However, they are words
attributed to Guevaraby severalwriters. For example,J.M. Bonino, Revohitionary Aeology Comes
ofAge (London: SPCK, 1975), p. 2. Seealso pp. 90,127 and 190.
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CHAPTER

TWO

CANULO TORRES

2.1 Introduction
Torres was bom into an upper middle class and anti-clerical Colombian family. His
interest in Christianity was kindled through his contact with two French
Dominicans in his first year at the National University of Bogota in 1947. After
joining the Dominican order and receiving his training and ordination in Colombia,
Torres studied for a sociology degreeat the University of Louvain in Belgium. On
his return he becamechaplain and a lecturer at the National University of Bogota,
but after supporting a student strike in 1962 he was forced to resign from both
posts. Over the next three years Torres' outlook became increasingly radicalised
and politicised. In 1965he formed the United Front which he hoped would draw all
opposition parties together into a popular coalition. This was rapidly followed by
his enforced laicization by Cardinal Concha and his decision to join the Colombian
guerrilla group "Ej6rcito de Liberaci6n Nacional" (ELN) in October 1965. In
February 1966he was killed in an ambush.

2.2 Influences
Camilo Torres and Che Guevara were bom within six months of each other. The
period of development of Torres' revolutionary Christianity (1961-66) coincides
with the early yearsof the Cuban revolution. A study of the wide ranging influences
upon Torres will enable us to assessthe degreeto which the Cuban revolution, and
Che Guevarain particular, shapedhis revolutionary thinking.

2.2.1 Maritain
At the time of Torres' enrolment at the National University of Bogotd he was yet to
display any active commitment to Christianity, let alone radical Christianity. His
attitude to the church was one he appears to have adopted from his parents,
considering it to be a reactionary force in society and entirely out of touch with the
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08
life.,
However, during his first (and only) term at
realities of contemporary
University he came into contact with two French Dominicans, Father Blanchett and
Father Nielly

who were to kindle

his interest in Christianity

with a social

orientation. According to Houtard, these French Dominicans, in turn, had been
influenced by the thinking of Jacques Maritain. 109In his writings Maritain calls for a
"new humanism" or a "theocentric" or "Christian humanism". This new humanism
would offer a "third way" between capitalism and communism, it "would tend to
substitute for bourgeois civilisation

and for an economic system based on the

fecundity of money, not a collectivist economy but a 'personalistic' democracy". 110
For Maritain "a political ideal of justice and civic friendship, requiring political
strength and technical equipment, but inspired by love, is alone able to direct the
'
11
It is possible that Maritain's occasional reference to
work of social regeneration".
ccefficacious love" in this context 112may have provided the inspiration for Torres'
later use of the term. 113

Torres' introduction to the ideas of Maritain through his conversations Nvith the
Dominicans did not expose him directly to revolutionary Christian theory, but rather
to a previously unexperienced line of Roman Catholic thinking which demonstrated
a concern for social justice. Several years later, while studying at the University of
Louvain

in Belgium,

Torres'

writing

continued to reflect

the influence

114
Maritain.

108See A. Bradstock,A Christian Contributiott to Revoltitionary Praxis? An Examination of the
Significance of Religious Befieffor the Political Philosophiesof Gerard Winstanleyand Camilo
Torres (UnpublishedPhD Thesis:University of Kent at Canterbury,1989), pp. 181-3.
109Quoted in "Introduction: Can-ffloTorres and the Revolutionary ChurcW',in J. Gerassi,(ed.),
Revohitionaty Priest: Vie Complete Writings andMessageof Camilo Torres (London: Jonathan
Cape, 1971), p. 18.
110J. Maritain, Wial isMan? [online]. Notre Dame, University of Notre Dame. Available from:
htm [Accessed14t"March 1999].
http://www. nd.edu/Departments/MaritairLrjm502.
111Maritain, What is Maii? [Accessed14'hMarch 1999].
1121. Maritain, Christianity andDemocracy. [online]. Notre Dame, University of Notre Dame.
htm [Accessed140'March 1999]
Available from: http://,.vww.nd.edu/Departments/N4aritairifjm6O4a.
and Maritain, Owl is Man? [Accessed14'hMarch 1999].
'" Seepp. 54-5.
114Bradstock,A Christian Contributimi, pp. 198-9.
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2.2.2 Louvain
After his ordination as a priest Torres travelled to Belgium, to the University of
Louvain. During his four yearsin Louvain, while he studied for his sociology degree,
Torres was exposedto other new influences upon his thinking.

The very sociological studies which he was undertaking nurtured in Torres a belief
that a "scientific solution" was needed for the problems which bedevilled
Colombian society. At this stageTorres saw possibilities for changein his country if
the scientific approachwas combined with what Bradstock describesas a "spirit of
115
selflessness". At a later stage,Torres frequently expressedhis conviction that the
call for revolution could be justified as the logical conclusion of scientific research
and analysisof the Colombian social context. The roots of this "scientific argumene'
for revolution can be traced back to his social science studies at Louvain. We see
this "scientific" approach in the letter which Torres was later to write to Bishop
Rub6n Isaza in Bogotd, responding to the bishop's request that he should resign
from his university post and take up pastoral studieswithin the diocese:

I believe that either I can defend my forestated opinions by sound
theology or that they constitute a working hypothesis which can be
'
16
by
proved empirical research.
In his statement to the press which outlined the circumstances of his laicisation
Torres explains how his scientific analysisled him to the revolutionary option:
I was chosen by Christ to be a priest forever because of the desire to
consecrate my full time to the love of my fellow men. As a sociologist
I have wanted this love to be translated into efficient service through
technology and science. My analysis of Colombian society made me
realise that revolution is necessary to feed the hungry, give drink to the
thirsty, clothe the naked, and procure a life of well-being for the needy
117
majority of our people.

115Bradstock,A Christian Contribution, p. 196.
116Gerassi,Revohitionary Priest, p. 305.
117Gerassi,Revolutionary Priest, p. 325.
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At Louvain Torres began to explore the possibilities of a merging together of
objective scientific analysis with the Christian ideal of love. Gerassi describes it as a
"committed SoCiologyi5118Later, Torres himself speaks of the Colombian people's
.
need for "the attainment of a scientific ideal"119 and his own desire for a "rational
120
nonconformity".

Further influence upon Torres during his time in Europe came from his contact with
other students who did not necessarilyshare his own Roman Catholic perspective.
Much of this contact came through his involvement with the Colombian Team of
Socio-Economic Investigation (Equipo Colombiano de Investigaci6n Socio
Econ6mico - ECISE) which Torres helped to set up. The first policy document of
this group reflects the point which Torres' own thinking had reachedby this stage.
The document stresses the need for "strictly objective investigation" into the
problems of Colombian society but at the same time calls for an "altruistic"
121
to
these
approach
problems.

Torres travelled widely in Europe during his time in Louvain, often with a view to
establishing new ECISE committees in other universities. Bradstock notes that a
number of students in Berlin were strongly critical of Torres and the line of thought
promoted by ECISE which continued to show evidence of the influence of
Maritain. 122The Berlin students' criticism came from a Marxist perspective and, it
seems that his time at Louvain provided Torres with his first significant exposure to
Marxist thought, both through his visits to Eastern Bloc countries and also through
his own reading of Marx. 123In a later section I shall examine Torres' use of Marx in
his writings. 124

118Gerassi, Revolutionary Priest,
p. 2 1.
119Gerassi, Rewhitionary Priest,
p. 320.
120Gerassi, Revolutionary Priest,
p. 382.
121Bradstock, A Christian Contribution,
p. 195.
122Bradstock, A Christian Contribution,
p. 198.
123For discussion
a
about the level of Torres' exposure to Marxism in Louvain see Guzman, Camilo
Torres, pp. 16-18.
124See
section 2.2.6, pp. 40-42.
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Despite these various influences upon Torres during his time at Louvain there is no
evidence that Torres had yet developed a revolutionary perspective. Kee notes that
Torres had read Marx at Louvain but that his writings "show no influence of
ideological Marxismý'. 125 Bradstock, likewise, argues that whilst Torres had
developed the tools necessary for scientific research into society's inequalities, he
had not been given the tools for analysing and criticising those inequalities in a
126
radical way.

These views are supported by an article which Torres produced in 1957, near the
in
his
his
Louvain.
In
time
argument Torres still acceptsthe dominant view
end of
that solutions to poverty and inequality are to be found in a gradual reform of the
present socio-economic system. Capitalism itself is not to be condemned,only the
abuseof the capitalist system:

Christianity is such a powerful force that it is capable of humanising
127
any system,even the capitalist one.
2.2.3 Contact with Colonibianpeasants
After his return to Colombia in 1959, Torres' contact with Colombian peasants
his
Colombian
Land
in
Firstly,
two
the
through
work
with
ways.
came about
Reform Institute (El Instituto Colombiano de Refonna Agraria - ENCORA) and
the School of Public Administration (La Escuela de Administraci6n P6blica ESA). Torres was involved in various projects of both organisationswhich brought
him into frequent contact with both the urban and the rural poor. In an interview
his
he
learrit
from
in
lessons
1965
Torres
that
the
of
work with
one
explains
given
ENCORA was that "true land reform carried out by peasants" could only take
place when the "peasants"had developedan "awarenessof themselvesas a group"
128
We
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major
pressure
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organised
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and once

125Kee, Marx and the Faihire ofLiberalion 7heology, p. 141.
126Bradstock,A Christian Contribution, p. 197.
127Bradstock,A Christian Contribution, p. 199.
128Gerassi,Revohitionary Priest, p. 321-2.
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these two themes of conscientisation and organised opposition emerging later in
Torres' writing when he is advocatinga fully revolutionary programme.129

Secondly, Torres' continuing sociological studies brought him into contact Nvith
the urban and rural poor and the conclusions of his researchhelped to shapehis
revolutionary thinking.

The first significant piece of sociological researchwhich Torres under-tookon his
return to Colombia was a study of the effects of the "Radio Schools" upon rural
communities in Colombia. This studywas undertakenbetween the years 1958 and
1961. The first radio school had been establishedby a catholic priest, Father Jos6
Salcedo, in 1947 in the village of Sutazenza,and others had been establishedin
surrounding villages. The radio schools intended to provide a service of
information and educationin villages where no formal meansof education existed.
Torres concludes his study by arguing that these schools had been effective in
bringing about social changein these areas,but that this changewas largely to be
seen in terms of changing attitudes of the poor towards technical and cultural
progress,rather than a changein their physical and economic conditions. The study
warns of the danger of developing the expectations of the rural poor when this
doesnot go hand in hand with an improvement in their economic state:

If the discrepancybetween needsfelt and the realisation of them is not
reduced at a satisfactory pace, discontent ... could easily grow to
encompassthe whole government and all of society. This discontent
could lead to a violent revolutionary situation as often happenswhen
130
hope
find
perceivedneeds
no pacific outlet or
of solution.
In this study Torres still believes the solution to this problem can be found in
"structural reform" rather than a radical changeof structures.131At this stagein the
development of his thinking, revolution remains an ill which can be avoided by
appropriate reform to the present system rather than something to be actively

129For exampleGerassi,Revohitionary Priest, p. 387.
130Gerassi,Revohitionary Priest, p. 154.
131Gerassi,Rewhitionaty Priest, p. 156.
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promoted in order to effect the wholesale structural change which alone can
eradicatepoverty and inequality.

Another highly significant study was read by Torres as a paper at the National
Sociological Congressin Bogotd in 1963. The paper presentedthe conclusions of
Torres' researchinto the effects of La Violencia upon the rural poor of Colombia.
La Violencia was the term used to describedthe prolonged period of violence and
guerrilla warfare which had ravagedmany areasof the Colombian countrysideever
Torres concludesthat La
since the assassinationof Jorge Eli6zer Gaitdn in 1948.132
Violencia had acted as a highly effective catalyst for social change in rural
Colombia. In his introduction Torres claims not to be making any value
judgements about the rightness or wrongness of using violence to bring about
social change in rural Colombia, although he states that "violence, in general,
133
be
justified
from
the moral point of view". Torres' declared intention is
cannot
to be an objective, scientific observerof the effects of rural violence in Colombia.
However, it is difficult to believe that this study was not a significant factor in the
shapingof Torres' attitude to the use of violence in a revolutionary struggle.

In the paper Torres explains how the activities of guerrilla forces helped to break
down the isolation of rural communities:

Besides their regular system of communication, the armed forces were
themselves a human system for transmitting news and introducing
social values and standards of conduct, from the city to the rural area
and between the various rural neighbourhoods. As a result the rural
populations have entered into contact with each other, becoming aware
of common needs and acquiring a group solidarity as they compared
their own socio-economic conditions with other higher levels of life,
both rural and urban. 134

These newly discoveredchannelsof communication provided the starting point for
the process of developing "class consciousness" amongst the rural peasant
communities:
132For an accountof La Violencia seeBroderick, Priest-Giterillero, pp. 39-41.
133Gerassi,Revohitionary Priest, p. 191.
134Gerassi,Revoklionary Priest, p. 197.
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Social change occurs because peasants, having created group solidarity
(which Marx would call class consciousness), begin to form a pressure
group which, when organised can become important in the
transformation of the social, political and economic structure of
Colombia. 135

As the paper progressesTorres lists the social changes which La Violencia has
produced. La Violencia has broken up "peasant individualism" and encouraged
"patterns of behaviour in which teamwork has become indispensable".136It has
encouragedthe organisationof production within rural communities which, in turn,
has forged "a mentality of co-operation, initiative and class consciousness".137
Through military successesin guerrilla warfare peasantshave been able to overcome
their "feeling of inferiority". La Violencia created for the peasants "abnormal
instruments" for social ascent. For example, it had allowed new leaders from the
peasantclass to participate in the informal systemsof government in those areas
under guerrilla control. Previously, accessto political leadershipwas deniedthem by
138
fraudulent)
(often
the ruling minority's control of the
electoral system.

In a passagereminiscent of Guevara's description of the positive effects of the
Cuban guerrilla war upon those who were involved,139Torres describes how La
Violencia acted as a catalyst for change:

When we look at social change,we note that the very structuresof this
unofficial army of guerrillas changedthe values, the attitude, and the
conduct not only of those peasantswho have joined the army but of
those who have just had some contact with it. The guerrillas have
imposed discipline requestedby the peasantsthemselves.They have
made authority more democratic and have given confidence and a
senseof security to our rural communities, as we mentioned when we
discussedthe spirit of inferiority which has disappearedin the peasant
140
itself.
has
La
Violencia
areaswhere
manifested

135Gerassi,Revohitionary Priest, p. 197.
"' Gerassi,Revohitionary Priest, p. 201.
137Gerassi,Revohitionary Priest, p. 20 1.
138Gerassi,Revolutionary Priest, p. 218.
139For exampleGuevara,Escrilos esenciales,p. 180.
140Gerassi,Rewhilionary Priest, p. 229.
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Reading a passagesuch as this, especially in the light of Torres' later decision to
join a guerrilla force, it is hard to acceptTorres' claim that he is merely an objective
analyser of the facts Nvhodoes not seek to form any value judgement based upon
those facts. At the very least Torres seemsto be intimating in this passagethat La
Violencia and the guerrilla NvarfareassociatedNvithLa Violencia has generatedsome
positive results within the rural communities.

In his conclusion to the paper, Torres, nevertheless,still expressesthe hope that
change will come about in Colombian society by means of "technically planned
development"141rather than through revolutionary change.He doubts, however, the
142
is
inevitable".
itself
"the
"adapt
For
to social changethat
ability of
ruling class" to
Torres, if this "inevitable" social changeis not permitted becausethe ruling class do
not unblock the channelsof advancementfor peasantleaders then social ascentby
meansof violence remainsthe only other option for the rural peasantcommunities.

In conclusion, whilst Nvedo not see Torres advocating an openly revolutionary
programme for social and structural change,this study of the effects of violence in
the context of a guerrilla war may well have influenced Torres in his later
perspectiveon the use of violence within a revolutionary struggle.

2.2.4 Contact with radical groups
Bradstock highlights the dialogue which Torres had with student groups and, in
particular, with communist studentsat the Central University in Caracas,Venezuela
in April 1961. Shortly before this meeting the group of studentshad voted to pursue
a revolutionary programmeby meansof guerrilla warfare. The students' criticism of
U. S. interventions into the economic and political affairs of Latin American
143
issue.
have
helped
Torres'
to clarify
own thinking on this
countries may well
Torres came into further contact with radical students in his role as assistant
in
his
in
University
Bogotd.
Indeed,
lecturer
National
the
sociology
at
chaplain and
141Gerassi Revolutionary Priest, p. 244.
142Gerassi:Revolutionary Priest, P. 244.
143Bradstock,A Christimi Contribution, p. 205-6.
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contact with radical students and his defence of a student strike which became
144
violent contributed to his dismissal from his post at the university on the orders of
the Cardinal Archbishop of Bogotd, Luis Conda C6rdoba.

The influence of radical studentsupon Torres may not have been as significant as
Bradstock suggests,for it seems that Torres became increasingly aware of the
limitations of the student body 'within an authentic revolutionary struggle. On two
occasionsTorres describesstudentsas the ones who could offer "the spark of the
revolution"145and as effective "agitators" of revolution, but, at the same time, he
notes that their commitment to the revolution dwindles in the context of prolonged,
direct revolutionary struggle.For Torres, so often the revolutionary "nonconformity"
of studentsstarts "to decay during the last years at the university when the prospect
146
horizon.
,
into
inserted
being
the social structure enters the student's mental
of
This demonstrates,for Torres, that "neither a true commitment nor an authentically
147
has
in
body".
existed the student
revolutionary mentality
Torres may Nvellhave been influenced in his revolutionary thinking by his contact
limitations
became
but
he
the
of
of that student
aNvare
acutely
Nvithradical students
radicalism.

2.2.5 Church documents
In marked contrast to the MSTM in Argentina and the CPS in Chile, Torres makes
is
in
his
Without
documents
little
this
question
writings.
use of official church
very
linked to the fact that Torres Nvasactive at an earlier period than the MSTM and the
CPS. The SecondVatican Council ended in 1965,just a year before his death. The
highly influential Populorum Progressio of Pope Paul VI Nvasissued in 1967, after
his death. The document of the Medellin Council of Latin American bishops, so
frequently quoted by revolutionary Christians of Chile and Argentina, Nvasproduced

144Gerassi,Revohitionary Priest, p. 157.
145Gerassi,Revolutionary Priest, pp. 384 and 405.
146Gerassi,Rewhitionary Priest, p. 382.
147Gerassi,Revohilionary Priest, p. 382.
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in 1968. In the early 1960sTorres had very few official church documentsto which
he could turn for inspiration and support for his ideas.

On two occasions, however, Torres does make reference to Pope John XXIII's
148
Pacem
Terris.
On both occasionshe does so to support the call for
in
encyclical
united revolutionary action. In his "Messageto Communists" Torres includes a long
passagefrom Pacenz in Terris to justify his united action with communists. He
introducesthe passagein the following manner:

I prefer to live according to the standardsof the apostlesof the church
and not the standardsof the apostles of our ruling class. John XXHI
allowed me to join in united action with the communists when he
declaredthe foliowing in his encyclical 'Tacem in Terris". 149
Torres then cites a passage from the encyclical which argues that "false
philosophical teaching" can, in time, become separated from the historical
movements which such teaching originally inspired. A situation may eventually
occur when it is appropriate for Christians to unite with these evolved movements
"for the achievement of economic, social, cultural and political ends which are
honourableand useful". 150

When Torres makes use of church documentsin his writings it is not becausethey
have been influential in the developmentof his thinking but rather he usesthem to
validate his own views. It is baffling, however, that Torres choseto justify his views
by referenceto a papal documentin his "Messageto the Communists".

2.2.6 Marx
We have already noted that Torres probably read Marx for the first time while he
from
University
Louvain,
the
the
was studying at
as well as meeting with students
of
Eastern Bloc. We have also noted that, despite this exposure to Marxism, his
writings were yet to reveal any real influence of Marxist thinking. After his return to
148
Gerassi,
RewhitionaryPriest,pp.266 and371.

149Gerassi,RevoItitionary Priest, p. 371.
150Gerassi,Rewhitionary Priest, p. 372.
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Colombia, however, a growing usage and appreciation of Marxist thought can be
detectedin his writings.

At first his referencesto Marx appear to be very tentative, as if he did not wish to
personally associatehimself with the use of Marxist social analysis. In an article
published in August 1960, in which Torres was respondingto a question put to him
about land reform he distanceshimself from a Marxist perspective:

When I referred to the landholding class,I did not in any way mean to
speak from a Marxist view of class struggle. I only wanted to express
151
the sociological reality.
However, by September1961 Torres is referring to Marx in a much more positive
manner. In an article entitled "Building an Authentic Latin American Sociology"
Torres condemns the "false disciples of Marx and Engels" Nvhoclaimed that the
bourgeoisie could never break out of their own class conditioning in order to fully
152
identify with the proletariat cause. This was an important point for Torres to
establishcoming, as he did, from the upper echelonsof Colombian society.

Torres makes further passing reference to Marx and his concept of class
consciousnessin his paper"Social changeand Rural Violence in Colombia", written
in 1963. However, by 1964 Torres is openly affirming the central importance of
Marxist socio-economic analysis to the revolutionary struggle. In his paper read at
the SecondInternational Congressof Pro Mundi Vita in Louvain in that year Torres
acknowledges that it was the Marxists who "began the movement advocating
153
He goes on to argue for the close collaboration of
structural change".
revolutionary Christians and Marxists, even if some of the Marxist meansand "ends
consequentialto the essentialends" are evil.
When we regard the problem of tactics, we must ask whether, in a
deliberate
is
just,
in
in
itself
Christians,
and technical
process which
disregard
If
the
means
and
ends.
could
not
simply
evil
collaboration,
151Gerassi,Revohitionary Priest, p. 96.
152Gerassi,Rewhilionary Priest, p. 107.
153Gerassi,Revohitionary Priest, p. 286.
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Marxist problem is closely analysed, I believe that an affirmative
answer is possible.Dialectical and historical materialism in the mental
processof Marxists appearsto be so useful for revolutionary methods
154
it
be
that can consideredquite objectively.

Torres affirms that in such a collaboration it must be recognisedthat Marxists "have
held the first place in respectof economic planning" and in a revolutionary context
155
draws
leadership
But
Torres
"will
they
take over the
this
a
of
planning".
also
distinction between "pragmatic Marxists" and "dogmatic Marxists" who feel
obliged to follow the official line of the Communist Party regardlessof the specific
faced
local
Castro
This
the
which
context.
same
problem
was
one
requirementsof
156
direct
discussing
Torres
in
Guevara
Cuba.
Indeed,
this
point
makes
and
when
157
in
Cuba.
This distinction between dogmatic and
reference to the situation
pragmatic Marxist was to influence his later choice of guerrilla group.
The influence of Marxism upon Torres developed over the years. He moves from
initially seeking to distance himself from Marxist thought to finally embracing its
socio-economic, analysis and seeking collaboration with

Marxists in the

revolutionary struggle.

2.2.7 The Cuban revolution
The period during which Torres' thinking was moving from a reformist to a radical
position was also the period -vvhenthe story of the Cuban revolution was gradually
unfolding. Whilst Torres makes very few direct referencesto the Cuban revolution
in his writings it seemsunlikely that the development of his thinking was entirely
Torres,
in
Guzman,
by
Cuba.
taking
the
of
an
acquaintance
place
unaffected
events
impact
Torres
the
that
which the Cuban revolution was
understood clearly
claims
having upon the "processof liberatioW' in Latin America.158

154Gerassi,Revolutionary Priest, p. 289.
155Gerassi,Revohitionary Priest, p. 290.
156Anderson,Revolutionary Life, p. 627.
157Gerassi,Rewhitionaty Priest, p. 287.
158Guzman,Camilo Torres, pp. 50-1.
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As we have noted, one of the factors which Bradstock highlights as being significant
in the development of Torres' thought was the influence of new radical groups.
Bradstock arguesthat the Cuban revolution had encouragedthis radicalism in these
groups:

The first factor was the mood of radicalism and militancy Torres
encounteredamong certain sectionsof the student,worker and peasant
communities, 'which in large part may be explained in terms of a
"trickle-down" effect from the eventsin Cuba of 1959-61.159
According to Bradstock the triumph of the Cuban revolution did not immediately
lead Torres to believe that such a revolution could be repeatedelsewhere in Latin
America. However, Castro's victory over the U. S. backed invasion force in 1961
160
Torres
think again about the viability of such a revolution. Bradstock also
made
suggeststhat these events in Cuba helped Torres to rethink and then reject the
"development model" as a way of understanding the Latin American countries'
economic relationships with the industrialised countries of the north, especially the
United States.161This, in turn, led to Torres seeing the solution to Colombia's
problems lying, not in a change of political leadership,but rather in a fundamental
162
in
both
internally
change the economic relationships,
and externally.

Torres doesmake direct referenceto Cuba, amongstother countries, in his article on
land reform. He raises the question of whether the proposed land reform in
Colombia would follow the pattern of land reform in Cuba or that of other countries
who had recently introduced new land reform laws. The fact that the article, printed
in August 1960, makes referencesto Cuba suggeststhat Torres was aware of the
Cuban Land Reform Act which had become law in May 1959. This Land Reform
Act had been extremely radical and had led to the extensive expropriation and
163
land.
The Act had causedoutrage in the US where many US
redistribution of
citizens had lost land they owned in Cuba, without compensation. When Torres

159Bradstock, A Christian Contribution, p. 203.
160Bradstock, A Christian Contribution, p. 203.
161Bradstock, A Christian Contribution, p. 203.
162Bradstock, A Christian Contribution,
p. 204.
163Guevara, Obras completas, vol. 1, pp. 63
-5.
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produced his manifesto for the United Front party in 1965 it included a section on
agrarian reforrn which envisages the same radical redistribution of land as that
164
Cuban
Land
Reforni
Act.
the
containedwithin

In his paper "Revolution: Christian Imperative", delivered to the University of
Louvain, Torres producesa table which seeksto explain how structural changehas
taken place, or could take place, according to the different conditions present in
165
each country. Cuba is listed as a country where violent revolution was the only
option available for bringing about structural change(becauseof the lack of desire
and foresight on the part of the ruling class combined with a high popular demand
for change).At the time of writing this paper, in 1964, Torres still sees"reform" as
the most likely means of structural change in Colombia. Within a year Torres had
come to the conclusion that the Cuban option of violent revolution was the only
remaining option for Colombia.

Finally, as noted above, Torres refers to Cuba as an example of a country where
(under Castro) a pragmatic revolutionary programme, which took into account the
peculiarities of the local context, had come into conflict with the dogmatic Marxism
of the Communist Party. Torres clearly favoured the pragmatic revolutionary
programme and this may well have influenced his decision to join the Ejdrcito de
Liberaci6n Nacional (ELN) which was a Cuban trained and backed guerrilla force.
Gerassi notes that there were other left wing guerrilla groups active in Colombia at
the time

which

Torres could

have opted to join;

the Colombian

Armed

Revolutionary Forces (FARC) which followed a Soviet line, and two others which
166
backed.
Chinese
were

If the Cuban revolution was an influential factor in the formation of Torres'
revolutionary thinking, then Nvhyis so little explicit reference made to it in his
writings? In the period after his return to Colombia from Louvain this, in part, may
be explained by his desire not to alienate himself completely from the church and
164Gerassi,Revolutionary Priest, p. 296.
165Gerassi,Revohilionary Priest, p. 28 1.
166Gerassi,Revohitionary Priest, pp. 28-9.
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university authorities for whom he worked. We see a similar reticence in his use of
Marxist analysis in these years. Then in his final years, Torres' principle objective
was to bring together a broad and popular front in favour of revolutionary change.
He stateson more than one occasionthat he hoped to bring together "the Christians,
167
168
ANAPO,
Marxists,
MRL
the
the non-aligned,the membersof the
the
and of the
Liberals, the Conservatives,and all the poor of Colombia"169into a united force. His
attempts to present himself as a neutral in terms of party politics, but in favour of
revolution, may well have discouragedhim from making explicit referencesto the
Cubanrevolution.

2.2.8 Che Guevara
It is possibleto find some limited referencesto the Cuban revolution in the writings
of Torres, but he makesno direct referencesto Che Guevara.Kee links Guevaraand
Torres together through the fact that Torres chose to join the ELN guerrilla force
just two weeks after Castro made public the letter in which Guevara had explained
170
fighter
decision
become
Castro
his
to
to
a guerrilla
once more. However, it likely
that Torres was influenced in his decision to join the guerrillas primarily by the
his
increasing
his
in
his
that
taking
realisation
own country and
events
place
by
lead
United
Front
the
to
to
political
non violent means were
power
attempts
doomed to failure, largely due to the increasing sectarianism within the
71
1
organisation.
An indirect link to Guevaramay exist in Torres' choice of guerrilla group. Bonino
describes the ELN as a "Castroist movement [which] offered the most efficient
172
for
Torres.
Another commentator describesthe ELN as "Guevarist
organisation"
inspired".173It is certainly true that Guevarawas closely involved in the training and
became
Latin
backed
Cuban
throughout
groups
active
guerrilla
who
of
preparation

167Movinfiento Rewhicionario Liberal, The RevolutionaryLiberal Movement.
16'Alicniza Nacional Popular, The National Popular Alliance.
169Gerassi,Revolutionary Priest, p. 416.
170Kee, Marx and the Failure ofLiberation 77jeology,p. 140.
171Gerassi,Revoltitionary Priest, pp. 29-30.
172Bonino, Rewhitionary Theology,p. 45.
173Bradstock,A Clifistian Contributimi, p. 212.
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174
Anderson suggests that joining the ELN in Colombia was one of
America.
Guevara's options when he decided to return to revolutionary struggle as a
175
guerrilla. What attracted Torres to the ELN was its independent revolutionary
line; itwas not ans-werableeither to the Soviet or Chinese Communist Parties. As
such the ELN reflected both Guevara's and Castro's desire for local revolutionary
programmes modelled on the needs of the local context and not on any official
dogmaof the Communist Party, be it Soviet or Chinese.

The lack of referencesto Guevarain Torres' writing again might be explained by his
desire to present himself as a "neutral revolutionary" who could draNvpeople from
any political tradition to the revolutionary cause. However, another explanation
seemsmore likely. Torres' period of activity came before the death of Che Guevara.
In the period 1959-65 the inspirational revolutionary figure in Latin America was
Fidel Castro rather than Che Guevara. We find some evidence for this in Torres'
in
"Two
Subcultures"
1964. Torres producesa table in which he
own article
written
presentsthe differing perspectivesof reality which occur according to social class.
In this list Castro is perceivedby the upper classesas "communist leader" and by the
lower classes as "revolutionary chief'. 176If this table had been produced after
Guevara's decision to become an international guerrilla fighter in 1965 and
particularly after his death in 1967 it is much more likely that Guevarawould have
fitted the role of "revolutionary chief'.

2.2.9 Influences: Conclusion
This survey of the influences which shaped Torres' revolutionary development
suggests that the direct influence of Guevara was not significant, certainly in
comparison with other factors. In the chapters on the MSTM, the CPS and
revolutionary Christianity in Nicaragua we will note, by contrast, the frequent
referencesto Guevara within the literature. The active period of all these groups
came after Guevara's death. This suggeststhat the growth of Guevara's influence
upon revolutionary Christian groups throughout Latin America is connectedto his
174Anderson,RevolutionaryLife, pp. 393-7.
175Anderson,RevolutionaryLife, p. 609.
176Gerassi,Revolutionary Priest, p. 258.
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death, or possibly his decision to rejoin the international revolutionary struggle as a
guerrilla. His death not only turned Guevara into a revolutionary martyr and icon,
but also into a figure whose life and death resonatedwith certain Christian ideals;
his senseof mission, his self sacrificial commitment to a cause,his death in pursuit
of another country's "liberation". Torres, writing before Guevara's death, did not
view him from this perspective.

2.3 Aims
There may be little evidence to suggest the direct influence of Guevara upon
Torres but to what degree do these two revolutionaries of the same period and
continent, one Christian and one atheist, share the same aims (this section) and
objectives (next section)?

2.3.1 Socialistleommunistsociety and the kingdoni of God
Torres describeshis manifesto for the United Front as one "which attempts a type
from
liberation
Colombia
North American
the
and
of socialist state
of
imperialism". 177 In early 'writings, however, Torres presents reformist and
178
"developmentalist" solutions to Colombia's social and economic woes. Gerassi
for
he
describes
is
Torres
that
as "liberal-socialist
only
calling
what
argues
still
reforms"179in his Pro Mundi Vita lecture "Revolution: Christian Imperative" given
in Louvain in 1964. This samelecture suggeststo Bradstock, however, that Torres
had finally concluded that only profound social, political and economic change,
rather than gradual reform and "development," could provide the solution to
The fact that this lecture was delivered only five months
Colombia's problems.18()
before Torres produced the first draft of the manifesto for the United Front

177Guzman,Camilo Torres, p. 105.
178In his 1962lecture "Urbanisation and Urban Reform", Torres argue for "reform-orientatedgoals
of social welfare," Gerassi,Revohitionary Priest, p. 187. Seealso the conclusionto "Social Change
and Rural Violence in Colombia" in which Torres still hopesfor social changethrough "economic
development"under the existing leadershipin Colombia, Gerassi,Revohitionary Priest, p. 244.
179Gerassi,Revohitionary Priest, p. 25.
180Bradstock, A Christian Contribution, pp. 233-4.
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suggests that Torres must have been nearing the full development of his
revolutionary thinking.

In the lecture Torres echoes Guevara's earlier (1961)181and Guti6rrez' later
(1970)182negativeattitude towards the "developmentmodel":

Indigent countries have been called underdeveloped countries,
developing countries, or countries moving toward development. The
various designations have finally acquired a euphemistic character
more in accordance with paternalism than with any technical standard.
There are, of course, various degrees and stages of underdevelopment.
However, an underdeveloped country is different from a developing
183
former
is
develop
itself
The
structurally unable to
country.

In the same lecture Torres, like Guevara, argues that a revolution can only be
described as a genuine revolution if it introduces structural change rather than
piecemealreform.
When we hear talk of frequent revolutions or coup d'6tat in Latin
America, for instance, it is not a question of real revolution, because
the structuresare preservedintact. All that happensis a simple change
184
in
of personnel public office.
Similarly, Guevaraarguesthat a revolution in itself has achieved nothing unless it
puts an end to the "economic control which imperialism exercises over the
185
by
is
be
Guevara's
that
this
ended
economic
control
can
only
view
country".
in
implementation
that
the
such
socialist
programme,
as
put
of a radical
meansof
form
by
is
Reform
Act.
This
Cuban
Agrarian
the
the
of structural
precisely
place
changewhich Torres advocatesin the manifesto of the United Front.
A further passagefrom "Revolution: Christian Imperative" makes it quite clear
that Torres has rejected the reformist/developmentmodel in favour of the call for
181Seepp. 9-10. Guevara'scriticism of developmentalismcamein an article publishedin the Cuban
magazineVerdeOfivo in the samemonth as the Bay of Pigs invasion.
182Gustavo Gutidrrez,A flieology ofLiheration (London: SCM Press, 1974), pp. 21-37 and 82-4.
183Gerassi,Rewhitionary Priest, p. 27 1.
184Gerassi,Rewhitionary Priest, pp. 273
-4.
185Guevara,Ohras completas,vol. 1, p. 237.
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the type of radical changein the social and economic structureswhich Nvill lead to
a socialist society:

Pressureto obtain reformist changeshas tried to provide solutions of
transaction,that is, solutions which cover interestscommon to both the
upper and the popular classes.These do not changethe structuresbut
merely adapt them to these common interests, if they exist at all...
Pressureto obtain a revolutionary change aims at a transformation of
the structures themselves.In particular, this involves a change in the
structure of property, income, investments, consumption, and
186
in
education and a change political and administrative organisation.
Torres' aim of political, social and economic transformation within Colombia and
beyond was closely linked to his theology of the kingdom of God. Christians could
be creatively involved in bringing in the kingdom of God through their participation
in the struggle for revolutionary change. Torres rejected not only the idea of an
"other worldly" kingdom of God, far removed from this present one, but also the
notion that the kingdom could only be establishedthrough the intervention of God
rather than through the labours of Christians. He speaks of "building the
kingdom", 187of "establishing" and "extending" the kingdom of God.188The
Christian is called to "labours that build the kingdom". 189Torres ranks these
kingdom-building labours in order of importance: "We should lead people to love,
with that love manifest in surrenderof self, we should preach the gospel; we should
190
Eucharist
celebrateexternal rites and sacraments".
The manifesto which Torres drew up for United Front was highly utopian in nature.
It is almost as if Torres is equating the establishmentof the kingdom of God with
the implementation of his manifesto. Indeed, Bradstock argues that one of the
weaknessesin Torres' thought is that he came to identify the full establishmentof
the kingdom of God with the historical situation in Colombia:

1136
Gerassi,Revohilionary Priest, p. 280.
187Gerassi,Revolutionary Priest, p. 164.
188Gerassi,Revohitionary Priest, p. 26 1.
189Gerassi,Revohitionary Priest, p. 304.
190Gerassi,Revohitionary Priest, p. 164.
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What is significant about Torres' eschatology,
in relation to his
...
revolutionary praxis, is the belief he appearsto have held
that,
...
notwithstanding the disappointmentshe encountered,the kingdom of
God could be realised as a result of the structural changes the
191
in
in
Colombia.
revolution would usher
In his "Message to the Christians" Torres statesthat "revolution is

the way to

...
obtain a government that will feed the hungry, clothe the naked and teach the
unschooled. Revolution will produce a government that carries out works of
192
love
for
fellows".
As Bradstock further notes Torres is clearly
charity, of
one's
alluding to the parable in Matthew Ch. 25 which describesthe return of Jesusat
193
the end of time. Torres' use of this parable does not prove beyond doubt that he
linked the actual coming of the kingdom of God with revolutionary change;
neverthelessit is clear that the values and principles of the Kingdom of God, as
Torres saw them, were precisely those values and principles which he hoped would
be establishedby meansof a socialist revolution. His revolutionary vision and his
vision of the kingdom of God seemto merge in this way.

Guevara,as an atheist, makesno link-betweenhis revolutionary programmeand the
establishmentof the kingdom of God on earth. His language,however, is as utopian
as that of Torres. Guevara speaks of the revolutionaries who struggle to "leave
behind the kingdom of need and enter the kingdom of liberty". 194On many
195
Guevara
"perfect
occasions
speaksof the
society". This society Guevaraequates
with the coming of the communist era, "a classlesssociety, where all differences
will disappear,"196"a new world where all that is old and transitory will disappear
forever". 197Guevara believed the world would move rapidly towards a "new
future". 198Asthis new society comes into being so humankind would "perfect

19'Bradstock,A Christian Contribution, p. 242.
192Bradstock,A Christian Contribution, p. 368.
193Bradstock,A Christian Contribution, pp. 2434.
194Guevara,Escritos esenciales,p. 195. Guevaraalso usesthe expression"kingdom of liberty" in
"On the Budgetary Systemof Financing", Gerassi,Venceremos,p. 302.
195E.g. Guevara,Escritos esenciales,p. 169, Guevara,Obras Completas,vol. 1, pp. 150 and 167.
196Guevara,Fscrifos esenciales,p. 169.
197Guevara,Obras complelas,vol. 1, p. 167.
19"Guevara,Obras completas,vol. 11,p. 176.
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itself, "199 the "new man", still now a "subjective
reality.

201

aspiration, "M

would become a

In the perfect society of communismthe "new man" becomesthe norm.

Like Torres, Guevara is just as convinced that that the process of transfonnation
into the "perfect society" is fully realisablewithin a concretehistorical context:

The massesnot only know the possibilities of victory, they already
know their destiny. They knowwith increasingcertainty that, whatever
the historical tribulations in the short term, the future is the people's,
becausethe future is one of socialjustice.202
Guevara's vision of the process which would bring in the "perfect society" is more
apocalyptic than Torres' description of the revolutionary transformation which he
lead
believe
to
to the establishment of the kingdom of God. Torres
appeared
would
certainly foresees a violent confrontation between the ruling classes and the
203
in
Colombia
prior to revolutionary change, but his vision of this
popular classes
future confrontation

is generally limited

to the national Colombian

context.

Guevara, by contrast, describes how the battle against imperialism would lead to a
"great, global conflagration". 204Guevara's vision of the future is thus not only
more apocalyptic but also more global. Anderson notes that both Castro and
Guevara, during the Cuban missile crisis, w ere fully prepared to support a USSR
is
USA,
It
thereby
the
a
global
nuclear
war.
possible
attack
provoking
nuclear
on
that Guevara believed that such a nuclear confrontation would cause the downfall
of global capitalism and lead to the inauguration of a new and final era of global
205
communiSM.

199Guevara, Obras complelas, vol. I, p. 239.
200Guevara, Escritos esenciales, p. 19 1.
201Guevara, Escritos esenciales, p. 180.
202Guevara, Escritos esenciales, p. 112.
203Gerassi, Rewhitionary Priest, p. 361.
204Guevara, Escrilos esemiales, p. 9 1.
205Anderson, Revohitionary Life, pp. 544-5.
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2.3.2 Mational liberation
One of Guevara's most frequently repeated themes is the need for national
206
independence.
Political independencecould not be achieved without
economic
207
independence.
The struggle was therefore against international
economic
imperialism which soughtto control other countries by meansof economic, as well
208
dependence
The global figurehead of international imperialism was
as political,
.
the United Statesof America. As Torres developedhis thinking in this area, so his
views increasingly coincided with those of Guevara.

In 1961 Torres wrote a paper entitled "Building an Authentic Latin-American
Sociology". He argues that Colombian sociology is a product of "the cultural
209
Colombian
colonialism that coexists with economic and political colonialism".
sociology needsto create its own agendarather than accepting the agendahanded
down by sociologists from the West. This meant that "such subjects as social
revolution, social change, sociological effects of land reform, community
development and imperialism must be on the agenda of Latin-American
210
sociological problems".

In later articles Torres' criticism of Colombia's dependency on the wealthy,
industrialised nations moved from the realm of academic influence to that of
economic relations. In his lecture given in 1965 "Revolution: Christian Imperative"
Torres notes how a relationship of economic dependencefor poor countries can
develop with either the Western or EasternBloc powers:
In the investment of foreign capital, the political factor is determinant.
The division of the world into two camps, capitalistic and socialistic,
meansthat the underdevelopedcountries that are aligned with the one or
the other are subjectedto a monopoly of external financing. The lack of
competition which this polarisation entails puts the underdeveloped

206See pp. 7-10.

207Guevara,Obras complelas,vol. 1, p. 67.
208SeeGuevara'sessay"Cuba, su econornia,su comercio exterior, su significadoen el mundo actual"
in Guevara,Obras completas,vol. 1, pp. 291-311.
209Gerassi,Rewhitionary Priest, p. 102.
210Gerassi,Rewhitionary Priest, p. 105.
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countries unconditionally
211
country.

in a state of dependence on the investing

Coincidentally, it seemsthat one of the factors which led to Guevara's decision to
leave Cuba and return to guerrilla war-farein 1965was the relationship of economic
dependencewhich the USSR was beginning to exert over Cuba.212
In the introduction to the manifesto of the United Front Torres notes the close links
between the ruling elite of Colombia and the "foreign interests to which it is
bound". The manifesto goes on to state that the goals of "socio-economic
developmenf' and "national independence" run counter to the interests of the ruling
213
elite and their allies abroad. Whilst no foreign country in particular is mentioned
within the manifesto in laterwritings

Torres identifies the United States as the chief
214
for
dependence.
In one
this relationship of economic
colonial power responsible

of his last "messages" published in the United Front's newspaper Frente Unido
Torres graphically describes the nature of the U. S. economic relationship with
Colombia (a year earlier, in 1964, Guevara had described Cuba's pre-revolutionary
relationship with the U. S. in very similar termS215):

Even if it wanted to, our oligarchy could not industrialise Colombia. Its
We all know that our
North American partners would not allow it
...
economy is dependent on the coffee we sell primarily to the United
Statesand on the "aid" which this same United Statesgives us. We all
know that ours is a beggar's state which is dependenton the crumbs that
the Americans feel like giving us ... What interests the United Statesis
low prices
to have countries which supply it with raw materials
at
...
its
it
high
from
the
of
at
all
products
which
purchase
prices
and
...
industry which we need. The United Statescontrols our economy, and
216
its
here.
is
be
happy
to
agentand servant
our oligarchy very
The languagewhich Torres finally comes to use in relation to the neo-colonialism
of the United Statesis almost indistinguishable from that of Guevara:

211 Gerassi,Revolutionary Priest, p. 272,
212Anderson,Rewhitionary Life, pp. 595-6.
213Gerassi,Revohitionary Priest, p. 307.
214Gerassi,Revohitionary Priest, p. 356.
215Guevara,Obras Complefas,vol. 1, pp. 291-3.
216Gerassi,Rewhilionary Priest, p, 4 10.
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Not one step back. Down with Yankee imperialism. Long live the
Away with the oligarchies. Power for the people, until
revolution.
217
death.
2.3.3 "Integrated Man "
In September1963Torres delivered a lecture in Bogota entitled "The Integrated
Man."218Kee, suggestingthat a link might exist betweenthe two terms, asksthe
question: "is this integratedman so very different from Guevara'snew man?'7219
It is clear that the language which Torres uses to describe the formation of the
"integrated man" is very different to Guevara'slanguageabout the formation of the
ccnewman". Torres speaksof a "natural and supernaturalreality" and a "natural and
supernaturalknowledge". The integrated man is the one who successfully brings
together into one life these natural and supernaturalelements. All humans have a
"supernatural vocation" and the evidencethat this vocation has been realised in the
"integrated man" is a life which demonstratesgenuinelove:

The integrated man, from the material and spiritual standpoint, and in
the natural and supernatural perspective, should be someone Nvho
220
loves.
Guevara presents his most ordered thinking about the "new man" in his article
"Socialism and Man in Cuba". This was published in 1965, two years after Torres'
lecture on the "Integrated Man". Although neither writer appears to have been
directly influenced by the other and despite the "supernatural" character of Torres'
"integrated man," it is neverthelesspossible to identify some elements common
both to the "integrated man" and Guevara's"new man":

Bothfigures are motivated by love. Torres and Guevaraboth argue that this love is
to be expressedin practical, concrete action. Torres, describesthis as "efficacious
love". As we have noted Torres may have developed the concept of "efficacious

217Gerassi,Revolutionary Priest, p. 27.
218Gerassi,Revolutionary Priest, pp. 245-9.
219Kee, Marx and the Faihire ofLiberation YheoloSy,p. 144.
220Gerassi,Revohitionmy Priest, pp. 248.
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love" from his reading of Mauritain.221It is certainly a term taken up by later
Liberation Theologians,especially John Sobrino.222Torres arguesthat genuine love
must have a practical impact upon the real world:
Love is our moral imperative, and if it is real, it ought to be integrally
efficacious, both in the natural and supernatural sense.If we are not
efficacious, if our lives produce no fruit (for by this we shall be known)
we are not loving. Consequently, the temporal commitment of the
Christian is a mandateof love."'
Torres questionsthe usefulnessof acts of charity which do not tackle the roots of
the poverty experienced by the masses; "inefficacious charity is not charity at
al

r.

224

For this love to be genuine, it must seek to be effective. If beneficence,
alms, the few tuition-free schools,the few housing projects - in general,
what is known as charity - do not succeedin feeding the hungry masses,
we must seek effective means to achieve the well being of these
majorities.""'
Likewise, Guevara claims that "the true revolutionary is guided by strong feelings
226
love"
be
"transformed
into
deeds".
of
which must
concrete

Both figures are products of the post-revolutionary changes in social, economic
andpolitical relationships. Torres sees"efficacious love" as the "fruit" produced
in the life of the "integrated man".227But, this love cannot be truly efficacious when
performed within the context of capitalist economic relations, because those
relations continue to oppress regardless of loving action. Under the new set of
economic relations generatedby a revolution, acts of love work in union with the
economic structures and so become efficacious. This is the argument which runs
through Torres' "Message to the Christians". He concludes this "message" in the
following way:
221

Seep. 3 1.
222SeeI Sobrino, Christology at the Crossroads(London: SCM Press, 1978),
pp. 135-6 and 214,
and J. Sobrino, 7he Trite Church and the Poor (London: SCM Press, 1984), p. 47.
223Gerassi,Revolutionary Priest, p. 248.
224Gerassi,Revolutionary Priest, p. 263.
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After the revolution we Colombians will be aware that we are
establishing a system oriented towards the love of neighbour. The
228
is
long;
begin
let
now.
struggle
us
Just as "efficacious love" only becomes truly possible in a post-revolutionary
is
love"
"integrated
"efficacious
the
man"
central
can only
setting, so
quality
whose
Guevara's
begin to emerge after the revolution. Similarly, as we have noted
'229
"new man" is a product of post-revolutionaryeconomic and social change.

Both the "new man " and the "integrated man " representafinal stage of wholeness
and completenessin the developmentof humankind The "integrated man" is the
one who hasrealised his "supernaturalvocation". Guevaradescribesthe "new man"
230
inner
richness".
as one who "feels more complete, with more
Both the "new man " and the "integrated man" are characterised by a spirit of
sacrifice. Torres relates this sacrificial quality to the call of Jesus to lay down
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2.4 Objectives

2.4.1 Revolutionary unity
As Torres' commitment to revolutionary struggle deepened,so did his conviction
that an essential prerequisite to revolution was a broad, popular coalition. This
hoped for coalition would bring together a wide range of groups who shared a
common desire for radical, structural changeat the political, economic and social
level. In an article written in 1964 Torres identifies the need for the popular class

228Gerassi, Revohitionag
229See pp. 15-6.

Priest, p. 369.

230Guevara,Escritos esenciales,p. 193.
231Gerassi,Revohitionmy Priest, pp. 248-9.
232For Guevara'sviews on sacrificeseesectionone, pp. 18-20.
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to be brought together into one coalition in order to become an effective political
force.

The popular classes,comprising the large majorities, do not constitute
pressure groups because they do not possessan awarenessof their
common needsor a unity of action. They have no organisation that is
national in scope,not even a minimum of common political objectives.
If the majorities fail to obtain these requisites, Colombia -will never
becomea real democracy.233
Early in 1965 Torres began work on the manifesto for his new political
organisation,the "United Front," which he hoped would act as a unifying force for
all the opposition groups to the traditional political parties, the Liberals and the
Conservatives.Torres distributed the first draft of the manifesto to his close friends
and supportersand, after various amendmentsand additions, including a passage
Torres made public his manifesto on May 22nd 1965 at a
on the rights of, %vomen,
studentrally.

The publication of the manifesto causedan immediate and final rupture between
Torres and the church authorities. Cardinal Concha declared that the manifesto
234
doctrine
of the church". A
contained "points which are irreconcilable %viththe
few days later Concha denouncedTorres for proclaiming "violent revolution" and
arguedthat in so doing he had separatedhimself from the "doctrines and directives
235
the
of
church". On June 24h Torres asked for laicisation which Cardinal Concha
authorised on June 26h. Just a few days later Torres met with Fabio Vasquez
Castaflo,leader of the ELN guerrilla force.
At this meeting it was agreed that Torres would join the guerrilla group at a later
date, but, in the meantime, dedicate himself to building up support for the United
Front. Torres spent the next few months travelling the country and delivering
speechesto many different groups in an attempt to rally support. He set up small
groups of United Front supportersacrossthe country, groupswhich he describedas
233Gerassi,Revohitionary Priest, p. 25 1.
234Gerassi,Revohitionary Priest, p. 27.
235Gerassi,Revohitionary Priest, p. 258.
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comandos.He also launchedthe weekly newspaperFrente Unido. Torres used the
newspaperas a platform for addressingthe key groups whose support he regarded
as vital if the United Front was to succeedas a political movement. The paper ran
articles written by Torres entitled "Message to Christians", "Message to
Communists", "Message to the Military" and further "messages" to "The Nonaligned", "The

Trade Unions",

"Peasants", "Women",

"Students", "The

Unemployed" and to "Political Prisoners". Torres' penultimate "message" and the
last one to be published in the movement's newspaper was addressedto the
"Oligarchy" and was a bitter condemnationof their refusal to respondto the United
Front's demandsfor structural change within Colombia. Torres' final "message",
indeed his final piece of writing, was entitled "Message to Colombians from the
Mountains".

Torres believed that the United Front would be held together as a popular
movement by a number of key common objectives. These objectives would be
sharedby the majority of the popular massesbecauseof their common experience
of poverty and oppression,regardlessof the political party or political philosophy to
which they might nominally adhere. According to Torres, revolutionary change
could occur only if the masses,presently divided into various religious and political
factions, could be drawn together into a united front by these common objectives
and so createa political force broad and strong enoughto challengethe ruling elite.
If we do not agree on the objectives, we are going to be scattered,
each one of us on his own side. The Catholic side is going to be
separatedfrom the non-Catholics. The left xvingersare going to be
divided from the right wingers, the Liberals from the Conservatives,
the peasantsfrom the workers. And those who are in favour of the
central union are going to be divided from those who oppose it.
Therefore, we must build a minimum platform on which we can all
236
for
fight.
agreeand
which we can all
The common objectives which, according to Torres, would draw the Colombian
massestogether into an "indestructible" revolutionary force are the oneslaid out in

236Gerassi,Revohilionary Priest, p. 350.
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his manifesto for the United Front. Torres wanted the manifesto to be distributed to
all parts of Colombia believing that it would act as a catalyst for united action on
the part of the popular classes.
The manifesto firstly calls for agrarian reform so that "the land will belong to the
one who directly farms it". With echoes of the Cuban Agrarian Reform Act of
1959 the manifesto states that "no land will be purchased. What is considered
necessary for the common good of the people will be expropriated without
compensation." Urban reform would also mean that "all the inhabitants of the
houses in the cities and towns will become owners of the houses in which they
live". The manifesto goeson to proposeimport substitution as the key to economic
development.237The proposed tax system would redistribute wealth from the
richest to the poorest. A comprehensiveprogrammeof nationalisation was to take
place. The state would also introduce "an integral and progressiveprogramme of
social security to guaranteeto the population the right to health and medical care".
The armed forces would be maintained "without excessive siphoning off of the
funds necessaryfor the health and education of Colombians". The final paragraph
of the manifesto, a paragraphadded after the first draft, statesthat women would
238
in
engage social, economic and political activity on equal terms with men.
As we have noted, the manifesto of the United Front, almost wholly the work of
Camilo Torres, proposesa utopian socialist state.239The policies outlined in the
manifesto bear many similarities with those which Castro and Guevara were
introducing into Cuba in the years after the revolution. Torres believed that the
manifesto focused on 'what the popular classes really wanted despite their
traditional allegiances to different political parties. The call for radical,
revolutionary changewould, he believed, draw the Colombian poor together into a

237In Cuba, Guevara had also advocated a policy of import substitution. See Guevara, Obras
completas, vol. I, p. 83, where Guevara expressesthe hope that, with Soviet technical assistance
Cuba will be able to produce its own nickel rather than exporting the raw material to the US and
buying back the finished product as an expensive import. See also Guevara's essay "Cuba, su
economia,su comercio exterior, su significado en el mundo actual" in Obras completas,vol. 1, pp.
291-311.
238See Gerassi, Revolutionary Priest, pp. 307-10 for the
objectives of the manifesto.
239See 49.
p.
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political force which could challenge the power of the ruling elite. For Torres it
was vital that the United Front manifesto should not be identified with any one
political faction or party. Yet, despite Torres' desireto remain politically "neutral"
he is forced to acknowledge that his manifesto is proposing the creation of a
socialist state:

It was necessary to build a union around concrete objectives which
would unify all Colombians regardless of religious belief, party, or
group and leader attachments. The platform [manifesto] of struggle of
the United Front of the People can be realised only after the people have
taken power. Its only novelty consists in its seeking the common points
of the revolution without entering into religious or party differences. It
can be accepted by Catholics and non-Catholics, by poor Liberals and
poor Conservatives, by the revolutionary elements of the NML, the
Communist, ANAPO, and Christian Democratic parties, and especially
by the revolutionary elements of the non-aligned in these groups.
However, it is necessary to explain that this platform leans toward the
establishment of a socialist state, that is, "socialist" understood only in a
technical and positive sense, not in the ideological sense. We offer
240
iSM.
practical, not theoretical, social
Bradstock
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240Gerassi,Revolutionary Priest, p. 400.
241A. Bradstock, A Christian Contribution, p. 257. Bradstock tracesthe roots of Torres pluralism to
his experienceof the Europeanecumenicalmovementduring his time in Louvain, where the Catholic
church was beginning to develop new relationships with other churches, other faiths and with
Marxism.
242SeeBroderick, Priest-Guerillero, p. 279.
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Besides advocating political "neutrality"

or pluralism Torres seeks to avoid the

in
being
communist
several other ways. Firstly, he points out that
accusation of
a
he remains fully committed to the Christian faith, so that if Christianity

and

communism are incompatible because of the atheistic nature of Marxism, as the
traditional political parties Nvouldalways argue, then he could not be a communist.

The ruling class has said that I was a Communist while I was still an
active priest. Now they are going to say it much more, although I
declare that I agree wholeheartedly with the doctrine of the church,
that I am still a Catholic, and that I will never cease to be a priest
"because when one is ordained one remains a priest forever". They will
go right on calling me a Communist, and they will say the same of
everybody who circulates this platform even if at the same time that
person declares himself Christian and receives communion every
day.243

However, whilst arguing that he cannot be a communist becausehe is a Christian,
Torres also makes it clear that he is not "an anti-communist". In his "Message to
Communists", published in the Frente Unido just one month before he joined the
ELN, Torres explained why he was not anti-communist:

As a sociologist I am not an anti-communist becausethe communist
thesesconcerning the fight against poverty, hunger, illiteracy, lack of
shelter, and absence of public services offer effective scientific
solutions to these problems. As a Christian I am not an antiCommunist because I believe that anti-communism implies
244
for.
condemnationof everything that communistsstand
In the samearticle Torres explained that he was preparedto work with communists
in pursuit of "our common goals: against the oligarchy and United States
domination; for the winning of power by the people". But, again, he underlined
that he did not want to work with communists alone but rather "with all
245
independentrevolutionaries and revolutionaries of other convictions".

243Gerassi,Revohitionary Priest, p. 354.
244Gerassi,Revolutionary Priest, p. 370.
245Gerassi,Revohitionary Priest, p. 371.
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Torres' final defenceagainstthe accusationthat he and his United Front movement
were communists was to argue that this kind of attack was designedto create a
false division between Christians and communists by those who were opposedto
revolutionary change.According to Torres there was more to bring them together
than to divide them.

Why do we Catholics fight the communists the people with whom it
is said we have most antagonism over the question of whether the
soul is mortal or is immortal instead of agreeing that hunger is indeed
mortal? ... Certainly, we Catholics who ourselves want the church to
be poor are not going to fight with those who are against a rich
246
church.

Torres believed that the strategyof "divide and rule" had been usedsuccessfullyby
the ruling classesin order to maintain their position of power over the masses.The
traditional political classeshad set the people against each other on issuesbased
247
"sentiment
purely on
and tradition"
obscuring their common causewhich was
the struggle for liberation from poverty and exploitation. Torres hoped that the
United Front would provide the means for the popular classesto identify their
common cause and come together as a massive force of opposition to the ruling
classes.

However, this hoped for unity forged by the United Front failed to materialise.
During the course of 1965, divisions within the leadership of the United Front
worsened. There were disagreements about the participation of the Communist
Party, and other political parties, in the movement. Another dispute arose over
whether the United Front should participate in the next general elections. The
newspaper Frente Unido had rapidly falling sales and Torres could only rely on
248
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Torres'

dissatisfaction with the level of organisation comes through in his
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had hoped".249It was this deteriorating situation which finallY prompted Torres to
abandon the political struggle and join the ELN with Nvhom he had already
developedclose links.

Torres believed that the successof a revolution in Colombia dependedon bringing
together different groups and parties by establishing certain common objectives.
We see the same emphasisin the revolutionary strategy andwritings of Castro.250
Guevara also argues that revolutions should not begin with a specific party
political label attachedto them: "revolutions are not socialist, revolutions are the
25
1
desperation".
According to Guevaraonly once a revolution has
people's cries of
begun to make concrete progress will the characteristics of a specific social,
252
economic and political system emerge. Unlike the Cuban revolution, however,
Torres failed to achievethat unification of forces and it may be that by the time he
left to join the ELN he had decidedthat only violent opposition would be effective
in bringing about that unity.

2.4.2 Takingpower
Torres was very aware that the radical programme of structural change set out in
the manifesto of the United Front was largely irrelevant unless political power was
achieved in order to implement those changes. Indeed the manifesto itself states
that "the final objective is the creation of a pluralistic political force capable of
253
seizing poweeý.

In the manifesto, and on many other occasions,Torres arguesthat power must be
taken by the popular classesbecausethose presently in power, the minority ruling
elite who control the electoral system, would never act againstits own interests.

249Gerassi,Revohitionary Priest, p. 414.
250Fidel Castro, Eidel in Chile (Santiago:Quimantu Ltda., 1972) p. 93. "Revolution is the art of
uniting forces ... in order to engagein decisive battles against imperialism. No revolution, no
processcan have the luxury of excluding any force, despisingany force ... and one of the factors
which determinedthe successof the Cuban revolution, when we were a small group initially ...
was the policy of uniting, uniting, uniting, addingtogether incessantly".
251Guevara,Escritos esenciales,p. 147.
252Guevara,Escritos esenciales,p. 147.
253Gerassi,Revolutionary Priest, p. 300.
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A group acting against its own interests would be a sociological
absurdity. The seizure of power by the majorities must be preached.
The majority must take over the government to change the structure
through economic, social and political reforms that favour the
254
is
This
majority.
called revolution.
Torres is dismissive of the electoral option within the context of Colombia.
Bradstock, following Broderick, traces the first signs of Torres' rejection of the
democratic route to power to his meetings with communist studentsin Venezuela
in 1961.Thesemeetingsappearto have convinced Torres that most democraciesin
Latin America were only "pseudo-democracies" controlled by the economic,
by
headed
"tin-pot
United
States
the
and
of
military and political power
255
presidents". Again, a year later, Torres found himself at odds with the majority
of the other participants at a conference held in Buenos Aires to discuss church
reform. Torres is recorded as having argued strongly against participation in
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describesthe defects of the electoral systemin what he still describesat this stage
as "underdeveloped" countries:

Elections are carried out -with a series of economic pressureson the
job
from
being
dismissed
threat
a
or a promise of
of
voter, such as a
fraud,
besides
In
the
electoral
underdevelopedcountries,
some reward.
elections are controlled by minorities through the executive
leaders
the
the
who exert
gainonal
committees of
political parties and
economic, social and religious pressuresthat tend to support the power
firmly
blocked
keep
the
social
ascent
channels
of
and
structure
257
pressuresthat make only the conformist elementsget elected.
By the time Torres had produced his manifesto for the United Front he was
forthcoming
Colombian
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the
the
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movement
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general elections.
Torres speaksof the "comedy of democracy" and an electoral systemcontrolled by
the oligarchy.
254Gerassi,Revohitionary Priest, p. 330.
255Bradstock,A Christimi Contribution, p. 206.
256Bradstock,A Christian Contribution, p. 207.
257Gerassi,Revolutionary Priest, p. 218.
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We must not allow ourselves to be misled by the myth of elections,
unless the popular class controls the electoral system, presents a
programme of fundamental change of the institutions, breaks up the
present political power system so that the majority constitutes the main
pressure group and determines the policy and makes the decisions of
258
the government.

Broderick notes that there were several groups within the United Front, including
the Communist Party, who opposed Torres' abstentionist policy and that this
disagreementon strategywas to be "the touchstonedestinedto divide the members
259
.
his
Uni
Front".
Nevertheless, the leading article in the first edition of
ted
of
F,rente Unido, written by Torres himself, was entitled "Why I am not Participating
in the Elections". In this article Torres lists his key objections.
Firstly, he argues that Colombians were obliged to choose bet-ween either the
Liberal or the Conservative parties in the elections. Torres saw this as a contrived
way of limiting genuine political choice and dividing and ruling the popular classes:
"anything which divides the people is against their interests". He further insisted
that the whole electoral apparatus was in the hands of the oligarchy so that "the one
who counts votes, elects". Also, the very presence of a small minority of opposition
parties in parliament would allow the oligarchy to argue that a truly democratic
system existed. Torres believed that the money spent on an electoral campaign in
such circumstances could be better used to organise and unify the popular class
from the bottom. 260

Finally, Torres usesthe sameargumentemployedby Guevaraagainstopting for the
democratic route to power. Torres suggeststhat even if the oligarchy, through error,
allowed the opposition to win an election it would certainly not allow it to stay in
power for very long. The oligarchy, with the support of the military would "annul
the elections and stagea coup".

An oligarchy which has no qualms about murdering revolutionary
leaders,throwing the country into violence, and supporting a military
25"Gerassi,Rewhitionary Priest, p. 348.
259Broderick, Priest-Guerillero, p. 278.
260Gerassi,Rewhilionary Priest, p. 365.
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regime is not going to hand over power merely becausethe opposition
has won a majority of votes.261
Likewise, Guevaranotes that a democratically elected, popular government would
immediately come into conflict with "the reactionary classesof the country" and
the army which is "the instrument of oppression of that class would ensure the
262
by
bloodless
that
overthrow of
government meansof a military or even a
coup".
Having rejected the democratic route to power, Torres is left with two other
potential routes to power. Firstly, there is the option of what Torres calls "ideal
263
This revolution would theoretically occur, according to
peaceful revolutiotf'.
Torres, in a situation where the ruling class have sufficient foresight to see that
changeis neededand inevitable, where a desirefor changehas reacheda high level,
264
for
is
and where pressure
change amongst the popular classes at a maximum.
However, Torres recognisesthat there is no historical example of all theseelements
coming together to produce a peaceful revolution. This leaves only one practical
option for Torres; that of violent revolution. The factor which most often prevented
a peaceful revolution from taking place, in Torres' view, was the lack of foresight
on the part of the ruling class, their inability to accept change which was
detrimental to their own interests.Thus it is the ruling class Nvhocausea revolution
to be violent as they seekto defend their interestsagainstthe growing pressureand
desirefor change.

What is really happening is that the members of the ruling class know
that they are the ones who will determine whether the revolution will
be peaceful or violent. The decision is not in the hands of the popular
265
but
in
hands
the
of the ruling clasS.
class

261Gerassi,Rewhitionary Priest, p. 365.
262Guevara,Escritos esenciales, p. 109.
263Gerassi,Revohilionary Priest, p. 29 1.
264Gerassi,Rewhitionary Priest, p. 28 1.
265Gerassi,Revolutionary Priest, p. 361.
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Torres further argues that the ruling class Nvill naturally be the ones Nvhoinitiate the
violence because they are the only group financially

launching
and
capable of

266
sustaining military aCtiVity.

However, there are occasions when Torres, rather than claiming that the ruling
classes are the ones responsible for violence, suggests that there is moral
justification for engaging in armed struggle. In an article published just four days
before he joined the ELN Torres argued that the church's doctrine of the just war
provided the moral justification for violent revolution.

The followers [of the United Front], when planning the take-over of
decision
have
to
to
tactical
make
a
necessarily
political power ...
follow through to the ultimate consequencesand use whatever means
the oligarchy leaves open to seize power. This attitude has no great
ideological consequencesbecausethe church itself has establishedthe
in
just
for
However,
a
many
so-called
revolutionaries
conditions
war.
267
fact do not wish to follow through to the ultimate consequences.
A few months earlier, in a speech given at a conference at the Grancotombiano
University, Torres explained,%vhyviolent revolution within the Colombian context
could be categorisedas ajust Nvar:
Violence is not excluded from the Christian ethic, because if
Christianity is concernedwith eliminating the serious evils which we
in
from
the
which we
continuous
violence
suffer and with saving us
live without possible solution, the ethic is to be violent once and for all
in order to destroy the violence 'which the economic minorities
268
exerciseagainstthe people.
Torres' final justification

for armed struggle is much more pragmatic and, as such,

closer to Guevara's attitude towards the use of violence within a revolutionary
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Torres, "Message to Colombians from the Mountains", he states that "all sincere
266Gerassi,Revolutionary Priest, p. 361.
267Gerassi,Revohitionary Priest, p. 40 1.
268Gerassi,Rewhitionary Priest, p. 27.
269Guzman,Candlo Torres, p. 78.
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270
is
open".
revolutionaries must realise that armed struggle the only remaining -Vvay
Having rejected the electoral route to power, having endeavouredover the previous
year to organise and motivate a broad popular and national movement which be
hoped would peacefully sweep the ruling classesfrom power, Torres had finally
concluded that the only practical means of taking power was through violent
by
Guevara:
had
Torres
that
to
the
as
expressed
come
sameviewpoint
revolution.

When the conditions for peaceful struggle are exhausted, when the
reactionary powers continue to trick the people, not only can one raise
271
flag
the flag of revolution, but one must raise the
of revolution.
Torres ends up with an attitude to the use of violence which is far closer to that of
Guevara than to that of his Latin American contemporary Helder CAmara. Both
Torres and CAmara argue from the perspective of pragmatism but with different
force
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the
to
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the
view
use of
noted,
comes
we
conclusions.
the only practical response remaining to those who seek radical change in
Colombia. But Cdmara, within the Brasilian context, rejects the use of violence on
"tactical"

272
Responding directly
grounds.

"Vietnams" around the world,

273CAmara

to Guevara's call for many more

argues that "guerrilla war only tackles
1 274

the warlike power with great force when it has another great power behind if .
Thus, for Cdmara, successful guerrilla warfare within a poor country is conditional
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275No genuine liberation is achieved. CAmara also argues that the ruling
orbit".
defines
CAmara
finally
"yield
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to
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which
of
peaceful"276
violence
elite, -will
277 Torres' own experience of struggling to
"liberating
moral pressure" .
as
transform the attitudes of the ruling elite lead him to the view that they would only
yield in the face of armed revolution.

270Gerassi,Revolutionary Priest, p. 426.
271Guevara,Obras complefas,vol. 1, p. 214.
272Quoted in Bonino, Revolutionary Mcoloa, p. 126.
273H. Cdrnara,Spiral of Violence(London: Sheedand Ward, 1971), p. 42.
274CAmara,Spiral of Violence,p. 45.
'275Chmara,Spiral of Violence,p. 45.
276Umara, Spiral of Violence,p. 55.
277Cdmara,Spiral of Violence,p. 55.
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2.4.3 Developing a neiv consciousness
Both Torres and Guevara are concerned with the process of "conscientisation"
amongst the masses,but a different focus emergesin their understandingof the
process(neither specifically use the term "conscientisatioif ').

In most passagesTorres regards the raising of the consciousness as a broadening of
the horizons of the popular class, a process enabling the "social ascent" of the
peasant, an increasing awareness of the possibilities for change, growth and
development as a social groUp.278 This developing "class consciousness" will
eventually lead to calls for radical economic and political

change, possibly by

in
Torres'
to
a pre-revolutionary
means of revolution.
approach
conscientisation
context bears many of the features of Freire's conscientisation process, developed
by Freire and others through adult education campaigns in the North East of Brasil
in the early 1960s. Freire similarly recognises the need for the forging of a class

consciousnessas an essential prerequisite to challenging and transforming "an
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process
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both Freire and Torres, although as %vehave noted, Freire recognises that
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in
conscientisationneedsto continue the post-revolutionarysetting.
Guevara,placesthe focus for the developmentof a new consciousnessmuch more
in the post-revolutionary setting and, unlike Freire and Torres, links it closely to a
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278SeeTorres' essay"Social Changeand Rural Violence in Colombia" in Gerassi,Rewhitionary
Priest, pp. 188-244.
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Torres tracesthe beginningsof the conscientisationprocessamongstthe Colombian
rural poor to the establishmentof the Radio Schools in Sutatenza.In 1961 Torres
published his research into the effects of these radio schools upon the local
population and notestheir successin changingthe values of the peasants:
The acquisition of the
interest in listening to its
radio
receiver
and
...
programmesmarks the first step in the processof change ... On coming
into contact with this agent of change,the narrow peasantminds opened
282
horizons
desire
for
betterment
born
in
to
them.
up wider
and a
was
As we have already noted Torres argued that the experience of La Violencia also
contributed significantly to the raising of "class consciousness"within the rural
283
population. This was further encouraged,according to Torres, by the National
Front government of the mid 1960s. Torres argued that for years the traditional
political parties had managedto divide the popular class by appealingto "sentiment
284
In the judgement of Torres the National Front government now
tradition".
and
represented only the interests of the privileged classes in its policies, thereby
enabling the popular classesto finally identify their common causes:
The National Front is accelerating the social struggle in Colombia
instituting itself as the first class party in Colombia, a party of
privileged class which consolidates the union of oppressors against
oppressed challenging the popular class to constitute, according to
advice of Jos6 Antonio Galdn, "the union of the oppressed against
285
oppressor" .
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the
the

We have noted that Torres understands the conscientisation process as the
development of class consciousness in a pre-revolutionary setting and as a
prerequisiteof a successfulrevolution. On one occasion,however, Torres does refer
to the development of consciousnessin a post-revolutionary setting, He cites Cuba
as an example of how a value systemcan be changedby revolution. Yet he does not
directly link-this changewith a changein economic relations. Indeed, he suggests,in

282Gerassi, Revoklionary
283See pp. 36-38.

Priest, p. 143.

284Gerassi,Revohitionary Priest, p. 357.
285Gerassi,Revohitionary Priest, p. 387.
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this early writing, that social values could be changedby a nationalist revolution as
286
by
much as a communist revolution, an idea which Guevarawould have rejected.

There are occasions when Guevara describes the development of a new
consciousnessin a pre-revolutionary context but in terms very different to those of
Torres. In one passagehe explains that in some countries the development of a
287had come as an inevitable next step. It had occurred as "a
ccsocialconsciousneSS,,
mechanical change,becausethere were so many objective conditions in place that
the transition to socialism was simply a question of form, That is to say, the
288
for
consciousnessof everyonepointed to the need
a new society". Clearly Torres
did not experiencethe development of a "social consciousness"as a "mechanical
change" in Colombia and his frustration with the disintegration of the United Front,
whose key objective was the development of this consciousnessamongst the
masses,led to his final decision to join the armed struggle.

2.5 Aims and objectives: Conclusion
Torres and Guevarawere producing their most significant 'writing during the same
period and the aims and objectives expressedin these writings converge in many
in
for
Both
the social, economic
the
change
of
need
a
radical
are
convinced
areas.
by
Both
that
change
argue
when
of
poor countries.
and political structures
democratic means is not viable the option of changethrough violent revolution is
justifiable. Both have a vision of a new humanity and a new society emerging as a
in
the
economic relationships and social and political structures.
change
result of
Someof the differences in analysiswhich do arise can be attributed to their specific
in
Guevara
Colombia,
from
Torres
context
a pre-revolutionary
writes
contexts.
from a post-revolutionarycontext in Cuba. This is perhapsmost clearly seenin their
different thinking concerning the processof conscientisation.Torres' vision of the
future is primarily shapedby his theology of the kingdom of God, although he is
286Gerassi,Revohilionary Priest, p. 178.
287Guevara,Escrilos esenciales,p. 175.
288Guevara,Escrilos esenciales,p. 175.
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aware of Marx's writings on the communist society which appear to be the
principle influence on Guevara's vision of the future. Finally, and perhaps
surprisingly given Torres' use of the concept of the kingdom of God, Guevara
emergeswith a more global vision of the future whereasTorres remains largely tied
to the Colombian context.
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CHAPTER THREE

THE MOVEMENT

OF PRIESTS FOR THE THHW WORLD

3.1 Introduction
Eight days after the deathof Che Guevara,on 15'hAugust 1967, a group of eighteen
Roman Catholic bishops from Africa, Asia and Latin America, including
Archbishop Helder Cdmara, issued a document entitled "Manifesto of Eighteen
Bishops from the Third World". 289 The document was their responseto the papal
encyclical 'Topulorurn

Progressio" and was produced in

the hope of

communicating to a wide audience what the co-authors believed to be the main
thrust of that encyclical :

As the poor people of the world becomeconsciousof who they are and
conscious of the exploitation of which they are still victims, this
messagewill give courage to those who suffer and fight for justice,
justice which is the indispensablecondition for peace.290
A small group of priests in Buenos Aires decided to distribute copies of this
"Manifesto" to their colleagues throughout the country. Those who received the
"Manifesto" were encouragedto demonstratetheir support for it by adding their
signatures to the document. The responseto the document was far greater than
those who distributed it had imagined possible and by January 1968 270 priests had
signed the document. Contact was then made with all these priests, who were to
form the nucleus of a group that was soon to becomeknown as "The Movement of
Priests for the Third World" (Movimiento de sacerdotespara el tercer mundo MSTM).

The first national meeting of the newly fon-nedgroup took place in C6rdoba at the
beginning of May 1968. This meeting formulated a letter which was sent to the
Pope and to the conferenceof Latin American bishops which was to take place a
289SeeA. Henelly (ed.), Liberation 7heology: A DocumentaryHistory (New York: Orbis, 1990), pp.
48-57.
290R. Concatti and D. Bresci, Sacerdolespara el tercer mundo; cr6nica, documentos,rej7exi6n
(BuenosAires: Publicacionesdel movirniento sacerdotespara el tercer mundo, 1972), p. 37.
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few months later, in August of the same year, in Medellin, Colombia. In the letter
the group expressed its opinion on the use of violence in the Latin American
291
context.

By September1968the group had begun to produce its own bulletin entitled Enlace
("Link"), so called as it was intendedthat the bulletin would act as a continuing link
between the Argentinian priests who had put their signaturesto the "Manifesto of
Eighteen Bishops". Between 1968 and 1973 twenty eight editions of this bulletin
were producedand it functioned as the official mouthpieceof the group.

The conclusions of the conference of bishops in Medellin gave added impetus to
the group and by the end of 1968 the central committee in Buenos Aires had
formulated an "action plan". Domingo Bresci, an early member of the group,
summarisesthe three elementsof this "action plan":

To raise consciousnessand to educateat every level about the situation
of exploitation in which the majority of the people live;
to denouncethe abusesand injustices of a society subject to capitalism,
to the international imperialism of money and to neo-colonialism;
to add to the weight of protests and repudiations the force of "deeds"
292
which shift opinions and acceleratechanges.
Over the next few years the MSTM were to engage in numerous public acts of
opposition to government policy, including, on several occasions refusing to
celebrate mass on Christmas Eve. Joint acts were planned with trade union groups
to protest at factory closures,job losses or exploitative conditions of work. The
most common form of protest used by the group was jointly signed letters sent to
government leaders or key figures in the hierarchy of the Roman Catholic Church.
The high point of the group's power and influence came in December 1972 when
General Juan Per6n, soon after his return to the country after more than 15 years
exile, askedto meet with a delegation of the group. This meeting took place before
he establishedany formal contact with the church hierarchy and thereby underlined
291j. Segundo(ed.), Iglesia latinoamericana lprotesta oprofecia? (BuenosAires: Ediciones
Busqueda,1969), pp. 74-8.
292Concatti and Bresci, Cr6nica, documentos,re)7exi6n,p. 13.
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the importance he attachedto the group. Per6n usedthe meeting to congratulatethe
group for having contributed significantly to the processof creating the conditions
293
for
in
history.
Argentine
necessary a new period
political
After this meeting the influence and the cohesionof the group beganto wane. One
section of the group advocatedan even closer identification with the Peronist cause.
Another section doubted whether Per6n was capable of setting in motion the
socialist revolution which they so desired. This disillusionment increased when
Per6n won the presidential elections in September1973 but subsequentlyfailed to
introduce the radical changesin governmentpolicy which the group sought.

The military junta which took power in March 1976heralded the end of the group's
public activity. The junta launched a "Process of National Reorganisation", a
euphemism for a violent and repressive campaign that was designedto eradicate
left wing guerrilla activity in the country but soon came to target any left wing
organisation. During this period 16 of the 524 members of the group were either
assassinatedor "disappeared" and another 47 were forced to leave the country for
their own safety.

3.2 Influences
As in the case of Carnilo Torres, a study of the various formative influences upon
the MSTM will allow an assessmentof Guevara'sdirect influence upon the group.
A notable contextual difference betweenTorres and the MSTM is that all of Torres'
writing comes prior to Guevara's death whereas all of the MSTM literature postdateshis death.

3.2.1 Local context
The conditions of extreme poverty, experiencedby many within Argentina during
the 1950sand 1960s,have been highlighted as influential factors in the emergence

293A full account of this interview betweenPer6n and the Priestsfor the Third World is given in J.
Martin, Movindento de sacerdotespara el tercer mundo: un debateArgentino (BuenosAires:
EdicionesGuadalupe,1992) pp. 227-232.
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294
from
Catholic
Roman
of a radical response
amongst the
clergy. At the first two
national meetings of the MSTM in 1968 and 1969, great emphasiswas placed on
the local socio-economic context and "the situations of subjection which the
population suffers". Each diocesewas given time to describe their own context and
the impact of poverty, unemployment and exploitative work practices upon their
295
own people. Furthermore,many of the early letters of protest written by members
basis
descriptions
local
the
the
their
extensive
context
of
of
movement use
of
as
their argument for the need for change.A letter from clergy and lay people of the
diocese of Corrientes, written in March 1968 and addressedto "The Man of
Today", is a good example of this style of letter:

There exists a high level of unemployment in the Province. In the
capital more than 5,000 unemployedroam the streetsand a number no
less great suffer from underemployment,with very low salaries.
If we analysethe gross internal product we seethat 45% is formed by
arable and cattle farming, which revealsthe basically agrarian structure
of the Province. 80% of the income from this farming exclusively
benefits the landowners,and the remaining 19% is sharedout amongst
the great massof rural workers and their families. It is easyto imagine
the suffering which this distribution produces
...
15% of the population is debilitated by parasitic disease and we are
faced with the saddest reality of all: that of infant mortality. This is a
diet.
In
lack
indication
the
and
an
adequate
of medical support
clear
of
Corrientes 1,580 children die a year, 132 per month, four a day. The
5,000,000,000 pesos which benefit the oligarchy means 1,580 dead
296
children a year.
Despite the many letters of protest written by members of the movement from the
highlighted
by
letters
the
rural poverty,
generally
suffering
caused
which
provinces,
the principal context from which the ideas, the leaders and the inspiration of the
movement came was that of the shanty towns around the major towns and cities.
Many of the priests who came to be involved in the movement had their parishes
based within these villas de emergencia and they spoke out of that context. 297The
294Martin,Moviinientodesacerdotes,
p. 256.

295Concatti and Bresci, Cr6nica, documentos,reflexi6n, p. 11.
296Segundo,jProtesla oprofecia?, pp. 112-3.
297G. Pontoriero, Sacerdotesparael iercer mundo; elfermento en la masa (BuenosAires: Centro
Editor de Amdrica Latina, 1991), p. 17. Seealso Martin, Movindento de sacerdotes,p. 218.
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movement should therefore be seenprimarily as an urban movement rather than as
a rural movement.This is an important difference between the context out of which
the MSTM developedits thinking and the context out of which Guevaradeveloped
his vision and revolutionary theory, which was primarily rural. The Cuban
revolution took shape amongst the rural peasants of the Sierra Maestra, and
Guevaraarguedthat in Latin America the rural context should be the starting point
for any revolutionary programmewhich soughtto bring about radical change.298

The emergenceof the MSTM can be seen,in part, as a reaction to the experienceof
human suffering which many priests were witnessing as they worked within their
local parishes. Such suffering had begun to generate a heartfelt desire in many
clergy for radical political, economic and social changewhich would bring an end
to this experienceof poverty and exploitation. In this way they echo the sentiments
of Che Guevara for whom the need to overcome the injustice and exploitation,
suffered by the majority of the Latin American population, was the primary
299
factor
for
A significant difference, however, is the
motivating
revolution.
primarily urban context from which the MSTM developedtheir thinking rather than
Guevara'srural context.

3.2.2 Workerpriests
The 'Priests for the Third World' movement in Argentina traces its
deepest roots to the experience of the "worker priests" initiated
300
in
50S.
the mid
amongst the national clergy

So Pontoriero begins his historical survey of the movement. After acknowledging
the influence of the French worker priests of the 1940s, Pontoriero goes on to
describe how the Argentinian worker priests establishedan important link with the
industrial work force and with the trade unions which represented them. The
priests' activities also brought them into close contact with Peronism which
dominated the trade union movement of the time. Ever since the military coup of
1955, when Per6n was removed from power, the Roman Catholic church had been
298Guevara, Escritos esenciales, p. 20.
299For example Gerassi, Vencereinos, pp. 161-3.
300Pontoriero, Berniento en la inasa, p. 9.
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viewed with suspicion by the Peronists. The leadership of the church in 1955 had
given its public blessing to the new military government. The contacts which the
worker priests were now making with Peronismwere to create a tension within the
church which was to intensify in the coming years.This tension was between those
who wanted the church to establish itself within the context of the working (and
unemployed) masses and those many within the hierarchy of the church who
wanted the church to maintain its traditional role as advisor and spiritual guide to
the leadersof the nation.

Although the worker priests formed a small percentage of the clergy in the 1950s,
Pontoriero claims that "they prepared the ground, almost unconsciously, so that the
ideas of the Second Vatican Council had somewhere to take rootiý.301 Dodson
argues that by 1968 the "worker priest experiment" in Argentina had led to "[a]
'pooling' of highly motivated priests with common, radicalising experiences":

These priests were politicised to a working class political culture
heavily influenced by the legacy of Peronism. The result was a strongly
large
perspective
a
measure of coherence to their
unified
which gave
302
movement.

Martin, however, questions the importance of the worker priests upon the
movement.He arguesthat they forged their closest links not with the industrialised
in
but
force,
France,
the
of
as
case
rather with the populations of the shanty
work
towns forming around the major cities of Argentina. Martin describes the
303
"subprolatariat"
population of theseshantytowns as the
.
3.2.3 Church docwnents
The series of documentsissued by the Roman Catholic Church during the 1960s
had a powerful influence upon the emerging MSTM. Of these documentsthe most
significant were the Second Vatican Council documents (1962-65) and the papal
founding
both
before
Populorunz
Progressio
the
of
were
published
encyclical
which
301Pontoriero, Fermento en la masa, p. 10.
302M. Dodson, "The ChristianLeft in Latin AmericanPolitics" in Cluirch and Politics in Latin
America, (ed, D. Levine; London: SagePublications, 1980), p. 121.
303Martin, Movindento de sacerdotes, p. 21S.
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the movement, and the documentsproduced by the Conference of Latin American
bishops in Medellin (1968) and the conference of Argentinian bishops in San
Miguel (1969). These last two conferences were held after the founding of the
movementbutwere to have a considerableinfluence upon the early developmentof
the movement's thinking.

Pontoriero highlights two elements of the SecondVatican Council which were of
particular relevance to the Latin American context and the emerging MSTM.
Firstly, the council signalled an awakening interest on the part of the Roman
Catholic Church in the causesof global poverty. The council raised the issue of the
economic relationship between the rich and poor countries and questioned the
justice of that relationship. Secondly,Pontoriero arguesthat certain passageswithin
the documents of the Second Vatican Council open the door to dialogue and
collaboration with non-Catholics. In particular, Pontoriero believed that allusions
304
being
dialogue
were
made to potential
with socialists and Marxists.
The papal encyclical Populoruni Progressio takes further the reflections on
political and economic ethics-raised by the Second Vatican Council and seeks to
ground those reflections within the contemporary national and international
contexts. Martin lists the specifically economic issues covered by the encyclical
which were of particular interest within the Latin American context: the ethics, or
lack of ethics, behind the functioning of the global markets, the possibilities for
"underdeveloped" countries to sell their raNvmaterials at a reasonableprice on the
global market and the options for investing more in the development of poor
305
less
countries and
on the arms trade.
Populorum Progressio was warmly received by many of the more radical diocesan
clergy groups in Argentina, groups which very soon after the publication of the
cyclical were to join the MSTM. Many of the letters of protest written by diocesan

304Pontoriero, Fermento en la masa, pp. 11
-2.
305Martin, Movinjiento de sacerdotes, p. 83.
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groupsat this time use quotations from Populortim Progressio to give official papal
backing to their calls for radical change.306

PopulorunzProgressio also has importance in the shaping of MSTM's attitude to
the use of violence within the context of revolutionary change.Pontoriero describes
Paul VI's attitude to the use of violence aspresentedin the encyclical:
Taking into account the unjust conditions in which millions of the
faithful Nvereliving and the possible movement of these towards a
violent search for social justice, the Pope nevertheless rejects
revolutionary insurrection, but makes an exception of those cases"of
evident and prolonged tyranny, which seriously threatens the
fundamental rights of the person and dangerously damages the
307
the
common good of
country".
These Nvordsfrom the encyclical Nvereto be frequently quoted by members of
MSTM as they sought to articulate their responseto the argument for the use of
violence for the purpose of achieving radical political,
308
change.

economic and social

Populorum Progressio was also the inspiration for the "Manifesto of the Eighteen
Bishops from the Third World" which, in turn, acted as the catalyst for the
emergenceof MSTM. The "Manifesto", however, takes even further the implicit
criticism of the capitalist economic order found within the encyclical and speaksof
Christianity as "true socialism".309

Although the conferenceof Latin American bishopsin Medellin took place after the
foundation of the MSTM its conclusions were to have a profound influence upon
the subsequentthinking and direction of the movement.Medellin, once again, took
forward the Roman Catholic Church's new line of thinking on the ethics of the
global economic order, this time from a specifically Latin American perspective.
306For example,'A un aflo de la Enciclica "Populorurn Progressio"in Segundo,jProfesfa
0
profecia?, pp. 119-120.
307Pontoriero, Fermento en la masa, p. 13.
308SeeMar-tin,Movimiento de sacerdotes, 241
p.
and Pontoriero, Rermentoen la masa, p. 13.
309A. Devoto and H. Cdmara,Manifesto de obisl)osdel fercer mundo:
respliestaal clamor de los
pobres (BuenosAires: EdicionesB6squeda,1968), p. 17.
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The message of the conference centred on a prophetic denouncement of the
injustice and exploitation experienced by the majority of the population in Latin
America. Furthermore,it stressedthe importance of linking this prophetic message
Nvithconcreteaction designedto bring about change.
The document of the Medellin conference is constantly cited in the writings
emanating from the MSTM, thereby claiming the authority of official church
teaching for their arguments.For example,the following passagefrom the Medellin
document is frequently quoted to support the MSTM's attack on the national and
international economic order:

The Latin American business system and the economic system itself
are based upon an erroneousconception concerning the very purpose
of the economy. A business, in an economy which is truly human,
should not be understood as belonging to the owners of capital,
becausea businessis fundamentally a community of people and a work
site, which needscapital for the production of goods. A person, or a
group of people cannot become the property of an individual, or a
society, or the state. The liberal capitalist system ... has as a
precondition the primacy of capital, its power and its discriminatory
310
for
the production of profit.
use
The Medellin document is also used by the MSTM to support their call for direct
311
in
favour
the
action
of
poor, to support their call for a "conscientisation" of the
312
America
Latin
oppressedpeople of
and to challenge the reactionary attitude of
313
institutionalised
in
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Finally, the influence of the Medellin document can be seen in the argumentsput
forward within the MSTM concerning the use of violence. A recurring theme
occurs within the writings of the movement which claims that the violence which,
first and foremost, should be condemnedis the "institutionalised violence" of the
ruling classesrather than the violence of those seeking liberation from oppression.
310For example:Concatti and Bresci, Cr&dca, docuntenfos,
reflexi6ii, p. 226 and Segundo,
iProfesta oprqfeciaý p. 127.
11Segundo,lProlesfa o profecia?, p. 142.
311Segundo,lProtesta o profecia?, pp. 132 and 142,
and Martin, Movitniento de sacerdotes, p. 87.
313Segundo,ZProtesfaoprofecia?, p. 136.
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In a letter from a group of priests from the city of Santa Fe a passagefrom the
Medellin documentis quoted which points the finger at those who, from their point
of view, are the principle perpetratorsof violence in Latin America:
Who are the violent? Those Nvho impose, collaborate or help to
consolidate the present structures which institutionalise diverse forms
of violence. "If they jealously retain their privileges, and above all, if
they defend them using violent means themselves, they make
themselves responsible before history for the explosive revolutions
314
by
desperation
(Medellin).
,
caused
The final church document which had a significant influence upon the MSTM was
the one produced after the conference of Argentinian bishops which met in San
Miguel in April 1969. This document, though somewhat more constrained in its
language,neverthelessreflects the generalperspectiveof Medellin:

We arguethat, during a long period of history, which is still in progress,
there has appearedin our country an unjust structure. Liberation should
be realised,then, in all sectorswhere there is oppression:in the judicial,
the political, the cultural, the economic,the social.315
3.2.4 "CristianisnioyRevoluci6n"
In September1966 a radical Catholic magazine was launched in Argentina entitled
Cristianisino y Revoluci6n, under the editorial leadership of Juan Garcia Elorrio.
This magazinewas'widely read by those Roman Catholic clergy who were later to
becomemembersof the MSTM and it was clearly an important formative influence
upon the movement.After the foundation of the MSTK Cristianisnio y Revolllci6n
gave the movement its full support. Articles were often carried in the magazine
16
about the activities of the movemene and, over the years, several members of
MSTM contributed articles for the magazine.317However, the magazinewas never
an official mouthpiece for the movement and, during its short life, it presenteda

314Concatti and Bresci, Cr6nica, documentos,reflexi6n, p. 90.
315Segundo,jProtesta oprofecia?, p. 136.
316For example"Los que vinieron a servir" in Cristianismoy revohici6n, no. 24 (BuenosAires,
1970), pp. 17-20.
317For exampleR. Dri, "Alienaci6n y Liberaci6n" in Cristianismoy revohici6n, no. 24 (1970), pp,
59-64.
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more radical revolutionary line of thought than the writings emanating from the
MSTM over the sameperiod.

In 1967 the editor of the magazine, Garcia Elorrio, formed the Contando Candlo
Torres. This group's most famous action was to disrupt an official state mass being
celebrated in the cathedral of Buenos Aires. Garcia Elorrio, before his arrest, read
out a prayer which asked for greater freedom for the trade unions and an end to the
exploitation and injustice experienced by the working classes of Argentina. The
group conta ined many young Roman Catholic activists, some of whom were later to
become leaders of the inontoneros, the left wing guerrillas forces which operated in
318
in
Argentina the
the

mountainousnorthern regions of

mid seventies.

This extreme militancy was the hallmark of the magazine. In language highly
reminiscent of the writings of Che Guevara the call to armed struggle for the
liberation of Latin America was repeatedly made. Indeed, many of the arguments
and lines of thought articulated by Guevara find expressionwithin Cristianismo y
Revohici6n. Like Guevara, the magazine rejected democracy as a viable way of
bringing about radical change in the Latin American context.319North American
("yanki") imperialism is condemned, and, as with Guevara, the United States is
accused of forcing Latin American countries into relationships of economic
dependence,which in turn threaten the national sovereignty of those countries.320
But perhaps most significantly of all, and in contrast to the later position of the
MSTM, the magazine unequivocally advocatesthe use of violence to bring about
structural change.In an open editorial letter printed in the magazine in 1967 and
addressed to the archbishop of Tucumdn, Monseflor Aramburu we read the
following:

In the midst of the revolutionary struggle which is the sign of our times,
there is also a place for the Christians who, in love, recognisethe reason
daily
basis
that
the
which
experience of
of a new violence
ends
and

318Pontoriero, Fennento en la masa, pp. 31-2.
319j. Garcia Elorrio, "Bajo el Signo de Camilo" in Crislianismo y revohici6n, no. 4 (1967), p. 2.
320Crislianismo y revohici6n, no. 5 (1967), pp. 1-3.
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imposed
by those men who never come to be real men and
violence
therefore, never come to God.321
Other articles and letters carried by the magazineleave no doubt about its complete
support for the armed struggle.The defencespeechat the trial of Regis Debraywas
reproducedin its entirety. Debray accompaniedChe Guevara in his final guerrilla
campaign in Bolivia and was captured by the Bolivian army shortly before
Guevara'sdeath.Interviews with Argentinian guerrilla organisationswere carried322
323
in
America.
as well as reports on ongoing guerrilla activity
other parts of Latin
Guerrillas who had died in action received eulogies324and recent guerrilla activities
in Argentina were listed. Letters from individual guerrilla organisationsdescribing
the details of their latest action were printed in the magazine.For example:

The Revolutionary Movement of Argentina communicates to the
th
building
in
16
the
of
police
people that the occupation of the main
division of C6rdoba, carried out by the commando unit "Hilda
Guerrero de Molina" on the 26thAugust the following equipment was
recovered: four machine guns ... eight semi-automatic pistols ... one
rifle ... eight helmets, eight berets ... three typewriters. The
Revolutionary Movement of Argentina reiterates that all the elements
taken, especially the arms which were paid for by the people and
handed over by the dictatorship to repressive forces, are now in our
325
power and at the serviceof the people.
Within the pagesof Cristianisino y Revoluci6n we find the most radical expression
influence
Che
Christianity
in
Argentina.
As
the
of
above,
noted
of revolutionary
Guevara is evident throughout its pages,both as a romantic icon of the revolution
and as a revolutionary theorist.
The influence of the magazinebegan to wane after the death of Garcia Elorrio in a
326
intentional
describes
"presumably
Pontoriero
accident".
as a
car crash,which

321Cristianismoy revoluci6n, no. 5 (1967), p. 1.

322Cristianismo y revoluci6n, no. 28 (197 1), pp. 56-70.
323Crislianismo y revohici6n, no. 25 (1970), pp. 21-4.
324Cristianismoy revoluci6n, no. 24 (1970), p. 5.
325Cristianismo y revoluci6n, no. 26 (1970), p. 58.
326Pontoriero, Fermento en la masa, p. 30.
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3.2.5 Christian-Marxist dialogue
The development of Christian-Marxist

dialogue both in Europe and in Latin

America during the early 60s can also be seen as an influential element amongst the
various forces that were to bring the MSTM into being. The Nvorks of Roger
Garaudy and Ernst Bloch had already generated much interest in a debate between
Marxism and Christianity in Europe and many Latin American Roman Catholic
in
found
did
in
Europe
this
themselves
time
their
engaged
studies
clergy who
at
327 Martin, however, rejects the argument that the influence of
dialogue.
such
Marxism upon Latin American thinking came exclusively from Europe. He points
to the meetings that were initiated between Christians and Marxists in Argentina as
beginning
1962,
to take place
the
time
encounters
were
as
such
early as
about
same
in Europe. 328

In 1965 further dialogue took place at the University of Buenos Aires between two
Roman Catholic priests and future members of the MSTM,

Carlos Mugica and

Guillermo Tedeschi, and the Marxists Juan Rosales and Fernando Nadra. However,
between
did
dialogue
Martin
the
a
not
produce
closer
rapport
makes
clear,
such
as
two sides. The Marxists regarded the position of Mugica in particular as too
idealistic. 329This echoes the general attitude of the Soviet backed Communist
Parties throughout Latin America towards the revolutionary programmes of the
330
time.

When one turns to the literature of MSTM itself the influence of Marxist language
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327For an overview of Christian-Marxist dialoguein the 1960sseeT. Ogletree(ed.), Openingsfor
Marxist-Christian Dialogue (London: Abingdon Press,1968).
328Martin, Movimiento de sacerdotes,pp. 158 and 166.
329Martin, Moviiniento de sacerdotes, p. 167.
330For an account of the negativeattitude of the Bolivian CommunistParty towards Che Guevara's
Bolivian expedition seeAnderson,Revolutionary Life, pp. 684-5 and 704-5.
331Martin, Movimiento de sacerdotes, p. 170.
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described).332 The movement's belief in the "march of history" towards
revolutionary change suggeststhe influence of the historical determinism found in
333
Marxism. Mugica, one of the movement's leading thinkers claimed that Marx
334

and Lenin "had paraphrasedthe gospels".
N

However, some within the movement questionedthe appropriatenessof trying to
apply pure Marxism to the Latin American context. Rub6n Dri, in an article
published in Cristianisnio y Revoluci6n in 1970, argues that the liberation of the
proletariat should not be the primary objective of revolutionary struggle in the Latin
American context. Rather, the pursuit of national liberation should be the
fundamental objective of the revolution. This is because,according to Dri, in Latin
America the focus of economic conflict is not primarily betweenthe proletariat and
the owners of capital as in classical Marxism, but is to be seen more in the way
separatenations relate economically to eachother.

The principal contradiction does not take place between owner and
worker, but between imperialist countries and their colonies, between
the centre and the periphery. The process of 'proletarisation' is
extended to entire countries. The workers of the central countries
indirectly participate in the exploitation of the peripheral countries;
they do not stop being exploited by the capitalists, but they also benefit
from someof the 'surplus value' which is producedin the colonies.335
National liberation from imperial power was therefore the starting point for the
revolution in a Latin American context, according to Dri. A socialist revolution
had
be
in
liberation
been
them
the
motion
as
next
could
set
stage, once national
achieved.

The influence of Marxism upon the MSTM is clear. However, many members of
the movement, like Dri, believed that traditional Marxist theory had to be radically
adaptedbefore it could be applied within the Latin American context.

332Martin, Movimienfo de sacerdoles, pp. 75-6 and pp. 170-1.
333Martin, Movimiento de sacerdoles, p. 74.
334Martin, Movinfiento de sacerdoles, p. 114.
335Dri, "Alienaci6n y liberaci6n", Crislianismoy revohici6n, no. 26 (1970), p. 60.
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1
3.2.6 Peronisin

The rise of militant Peronism in the 1960s forms another part of the general
context from which the MSTM emerged. The worker priests of the 50s and 60s
important
an
role in establishing links betweenthe more radical elementsin
played
the Roman Catholic Church and the Peronist working classes,together with the
trade unions which represented them. Furthermore, the Roman Catholic youth
organisations such as Juventud Universitaria Cat6fica and Arventud Obrera
Cat6fica were beginning to build bridges with Peronist organisations during the
sameperiod, despite opposition from the Catholic hierarchy who had very publicly
336
had
1955
Per6n.
supportedthe military coup of
which
ousted

For many of the priests who were to become members of the MSTM, the rise of
it
ideal
highly
because
Peronism
to
provide
an
militant
was
significant
seemed
vehicle for leading the working class masses of Argentina forward towards
revolutionary change in the country, as Dri suggestsin an article published in
.

Cristianismoy Revoluci6n:
Socialism cannot be proposed and then left in the air, it must be
groundedin an existing reality, which is the people. The proven loyalty
in
key
Peronism
the
the
to
a
constitutes
element
of
masses
incorporation of the massesin the revolutionary process.337

It is this vision of a Peronist revolution which ultimately led many within the group
to a senseof disillusionment, for when Per6n did come to power his government
did not seekto introduce a radically socialist programme.

3.2.7 Candlo Torres
Referencesto Camilo Torres within the main body of MSTM literature are not as
became
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for
group
which
a revolutionary
common as one might expect
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death
his
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336Pontoriero, Femjento en la masa, p. 14-5.
337Dri, Cristiaiiismoy reiohiciöii, no. 24 (1970), p. 17-8.
338Martin, Molltniento de sacerdotes,p. 110.
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struggle in Colombia is described by Mugica as a movement from priesthood to
339
propheey. Mugica also makesuse of Torres' term "efficacious love," arguing that
the best way to engage in efficacious love is through participation in revolutionary
340
struggle.

The limited references to Torres within the MSTM literature may be connected to
the movement's reluctance to wholeheartedly support armed struggle as Torres had
so clearly done. When we look at those individual and groups on the fringes of the
MSTM who did give their unequivocal support to the use of violence we find, in
contrast to the MSTM, that Torres acts as a greater source of inspiration and
influence. For example, Pontoriero traces the movement of the more radical
elements of the Catholic

Student Youth

organisation

(Juventud Estudiantil

Cat6fica) away from the influence of the pacifist Mugica and towards the option for
armed struggle. As this process occurs Pontoriero notes that Torres becomes "the
341
for
them.
new model"

The influence of Torres is clearly evident in the writings and actions of Juan Garcia
Elorrio, the editor of Cristianisino y Revoluci6n and a leading Argentinian Christian
342
advocate of armed struggle. As we have.noted Elorrio gave his "direct action"
itself
Cristianismo
Comando
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Torres.
Revoluci6n
the
y
group
name
published many articles on Torres and his significance for revolutionary
Christianity. In 1971the magazinecontained a report of the day conferenceentitled
"Homage to Camilo Torres" which took place at a Methodist college in Havana in
the sameyear. The report describeshow the conferencestudied the implications of
Torres' phrase"revolution is a Christian imperative".343Another edition carried an
article from the Spanishpriest Domingo Lain Sanz,who had chosento follow in the
344
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early edition of the magazine
of
and
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by
first
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the
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anniversary
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339Martin, Movimiento de sacerdotes,p. 131.
340Martin, Movinfiento de sacerdoles,p. 157.
341Pontoriero, Ferniento en la inasa, pp. 31-2.
342SeeD. C. Hodges, 7be Legacy of Che Guevara: A DocumentarySludy (London: Thamesand
Hudson, 1977), pp. 195-7.
343Crislianismo y revoluci6n, no. 28 (197 1), pp. 26-9.
344Cristianistnoy revoluci6n, no. 24 (1970), pp. 32-3.
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345
his
articles on
growing significance. In his editorial entitled "Under the Sign of
Camilo," Elorrio describes the "evangelical charisma" of Torres which led him
ultimately to join the armed revolutionary struggle.Elorrio arguesthat this decision
of Torres has openedup the way for other Christians to choosearmed struggle as a
legitimate way of bringing in the radical changeswhich revolutionary Christianity
sought:

Camilo died for his people, he died with a gun in his hand: a new sign
and a new sacrifice which prophetically shook all America. Camilo
went before us in order to be the first in Love. His life and his death
demand from us each day an authenticity in our concrete commitment
to the struggle. Camilo presents to us a sign of contradiction, of
scandal, of search, of union, of sacrifice, of action, of violence, of
346
We
it.
commitment.
acceptthis sign and we support
3.2.8 The Cuban revolution and Che Guevara
It is clear that the Cuban revolution of 1959 helped to awaken the aspirations of
those who sought radical political and economic change in Latin America in the
early 1960sand onwards.Historians of the MSTM, such as Martin and Pontoriero,
have underlined the significance of the Cuban revolution as an important formative
influence upon the emerging movement,347Martin seesthe Cuban revolution as one
of the three key "historical forces" of the period which helped to shape the
movement; the other two being the secondVatican Council (to -whichhe later adds
348
Medellin)
Peronism.
Bonino arguesthat
the conferenceof
and the rise of militant
the triumph of the Cuban revolution was a "crucial" moment in the "awakening of a
349
in
just
but
Argentina
Latin
America.
throughout
revolutionary consciousness"not
The successof the Cuban revolution suggestedthat revolutionary changewithin the
context of Latin America and under present conditions was historically realisable,
and not just a utopian dream as many of the national communist parties of Latin
America argued. Furthermore, Cuba itself sought to be more than just a distant
Caribbean example of a successfulrevolution and actively endeavouredto export

345Crislianismo y revoluci6n, no. 5 (1967).
346Crislianistno y revohici6n, no. 5 (1967), pp. 2-3.
347Pontoriero, Fermento en la masa, pp. 16-7.
348Martin, Movimiento de sacerdotes, pp. 74,154, and 266.
349Bonino, Revolutionary Theology,p. 33.
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revolution to other parts of the sub-continent,including Argentina. Indeed Guevara
was personally responsible for the setting up of the Cuban backed guerrilla force
which inserted itself in Northern Argentina in 1963, and he had hopes of joining
350
in
that campaign person.

The influence of Guevara himself upon the emergence of the MSTM is more
difficult to quantify. There is no doubt that one particular saying of Guevara was
highly influential in radical Christian circles and acted as an affirmation of the part
that Christians of Latin America could play in the revolutionary process:

When the Christians dare to give themselves wholeheartedly to
revolutionary witness, the Latin American revolution will be
unstoppable, since up till now the Christians have allowed their
doctrine to be usedas an instrument of the reactionaries.351
Beyond this quotation his direct influence upon the group can be seenin two ways:
First, as an icon of the revolutionary cause, and second, as a direct source of
revolutionary theory. A cult surrounding Che Guevaravery rapidly developedafter
his death, assisted by Alberto Korda's widely distributed photograph of him.
Guevara came to epitomise revolutionary sacrifice, the ideal of the revolutionary
who is preparedto die for his beliefs. He offered a romanticised example of selfless
commitment to other nations' struggles for liberation. Indeed, for some, Guevara
appearsto take on a Christ-like role and persona.This idealised image of Guevara
clearly acted as a source of inspiration to the studentsof Latin America and to the
young radical clergy of the time. Martin arguesthat this role of revolutionary icon
was the principal influence of Guevara upon the emerging MSTM rather than the
influence of his ideasand revolutionary theory.

In this period, the mention of Camilo Torres and Che Guevara, men
who had died for the Latin American revolution, emerge in contexts
which give them an epic dimension, but without further reflection on

3'0 For a detaileddescriptionof the unsuccessfulCubanbackedguerrilla campaignin Argentina see
Anderson,Rewhilionary Life, pp. 537-594.
351Martin, Movinfiento de sacerdoles,p. 163. Seealso, L. Gera, Teologia,pastoraly dependencia
(BuenosAires: Editorial Guadalupe,1974), p. 91.
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their significance,
352
methodological.

It is, indeed, difficult

neither

critical,

nor

analytical,

nor

even

to gauge the degree to which the writings and theory of

Guevara, rather than his cult image, had a direct influence upon the group. On
occasions, direct reference is made to Guevara's writings. For example, Gera turns
to Guevara to support his view that love is not only a central motivation

for

revolutionary Christians but for all revolutionaries. He quotes Guevara's statement
that "the true revolutionary is guided by great feelings of love". 353However, many
of the ideas and objectives which Guevara and the MSTM seem to share may have
come to the movement not from Guevara but from the other sources whose
influence upon the movement has been described. Yet the question remains as to
whether those sources, in turn, had been influenced directly by Guevara. The
influence of Guevara is particularly
Revoluci6n. 354

evident in the magazine Cristianismo y

In two areasthe influence of Guevara'sthinking upon the MSTM can be seenmore
obviously. Firstly, Guevara's advocacy of

guerrilla warfare as the only viable

option for most of thosewho suffered from oppressionin Latin America had rapidly
reachedthe ears of most radical Christians on the sub-continent during the 1960s.
Guevarawas thus recognisedto be the leading proponent of the argumentin favour
of the use of violence to bring about political and economic change. The debate
about the validity of the anned struggle raged within the MSTM throughout its
history and Guevara's theory of guerrilla warfare provided a line of argument for
those members of the MSTM who sought a more militant solution to Argentina's
problems. It is true, however, that the decision of Camilo Torres to join the leftdimension
forces
in
Christian,
Colombia
guerrilla
added
another,
specifically
wing
to the debate about the use of violence. A fuller account of the MSTM attitude
towards the armed strugglewill be given in the next section.

352Martin, Movinfiento de sacerdotes, p. 157.

353Gera, Teologia, pastoraly dependencia, p. 104 (note).
354See
pp. 83-4.
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Secondly, the term "New Man", usually written with capital letters, is used with
355

As we have noted, the "new
great frequency within the writings of the MSTM.
356
is
Guevara's
key
man" also one of
concepts. Again, it is difficult to be certain
that Guevara provides the exclusive source for the use of this term. It is a term
which is also found within the New Testamentand at times the term seemsto be
used by writers within the movement more in the New Testamentsenseof personal
conversionrather than in the senseof a transformationbrought about by a changein
357
is
how
Guevara
economic relationshipswhich
usesthe term.
Influence for the use of the term also may have come from the Vatican II document
Gaudium et Spes which contains a section entitled "Christ as the New Man". Here,
the new being in Christ emerges when "the Christian man, conformed to the
likeness of that Son who is the first bom of many brothers receives 'the first fruits
of the Spirit' (Rom. 8;23) by which he becomes capable of discharging the new law
358
,
love. Through the Spirit
is
from
the

of

...

whole man

renewed

within'.

The document of the Medellin conferencemakesuse of the term and, in a complete
reversal to Guevara, seesthe "new man" as an essential prerequisite to a radical
changeof structures:

The uniqueness of the Christian message does not so much consist in
the affirmation of the necessity for structural change as it does in the
insistence on the conversion of men, which will in turn bring about this
change. We will not have a new continent without new and refon-ned
structures, but, above all, there will be no new continent without new
359
men.

355For
and 241,
example Martin, Movinziento de sacerdotes, pp. 90,144,176,177,194,198,217
Concatti and Bresci, Cr6nica, documentos, reflexi6n, pp. 16 and 91, Segundo, jProtesta o
profecia?, p. 136, and Gera, Teologia, pastoraly dependencia, p. I 10.
356See pp. 15-20.
357For fuller
a
analysis of the MSTM's use of the term "New Maif', see pp. 103-5.
358W. M. Abbott (ed. ), Me Documents of Vatican H (London: Geoffrey Chapman Ltd., 1967), pp.
220-1.
359Second General Conference of Latin American Bishops, Vie Church in lite Present-Day
Traitsformation qfLathi America in the Light of the Council, vol. 11,(Washington: Division for Latin
America - USCC, 1973), p. 57.
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Freire, in Pedagogy of the Oppressed frequently refers to the "new man, ,360
although Freire himself may have derived his use of the term from Guevara. He
makes frequent references to Guevara's writings in the book and quotes from
Guevara's "Man and Socialism in Cuba" in which Guevara describes in greatest
detail the nature of the "new man".361

Gutti6rrez also employsthe term "new man" in A Theology ofLiberation, published
in the period of MSTM's active life. It is interesting to note, however, that on
several occasions Guttidrrez himself links his use of the term directly
Guevara.362

with

The "Manifesto of the Eighteen Bishops," which was so influential in the forming
of the MSTM, speaks of "a new humanity, which does not honour money
accumulatedin the handsof the few but money distributed among workers, manual
labourersand farmers".363This conceptionof a "new humanity" is very close to that
of Guevara,but the direct evidenceof Guevarais not possibleto prove.
Cdmara himself, who indicates that he has read Guevara,364speaks in terms similar
to Guevara of the "new man" who will

be "a free

and conscious being,

progressively freed from a thousand kinds of servitude so that his inalienable
freedom can flourish and he will be truly free, free even from himself, free to give
himself to others". 365

The term "new man" clearly had a wide usageduring the time that the MSTM was
black
beyond
American
The
Latin
This
the
context.
extended
even
active.
usage
366
is
It
in
his
God
Oppressed
book
theologian, JamesCone, employs the term
ofthe
.
therefore hard to identify the key influence for the use of the term -within the
MSTM. However, we have noted that in the casesof Freire, Gutidrrez and, possibly,
360Freire, Pedagogyof the Oppressed,pp. 22-3,25,30 and 137-8.
361Freire Pedagogyof the Oppressed,p. 62.
362Guti6rrez,A Aeology ofLiberation, pp. 91,236-7 and 146.
363Henelly, Liberation flieology: A Doctimentaly Histoly, p, 53.
364CAmara,Spiral of Violence,p. 42.
365H. CAmara,Revolution through Peace (New York: Harper Colophon, 1972), p. 3 1.
366j. H. Cone, God of the Oppressed(San Francisco:Harper and Row, 1975), pp. 217-9.
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CAmara, the influence of Guevara can be traced to their usage of the term.
Furthermore,on at least one occasion,a member of the MSTM, Rubdn Dri, signals
the direct influence of Guevarain his use of the term:
Che Guevara also speaks of the new man who is forged by the socialist
revolution, a man distinguished by his sharp social conscience,
by
motivated
a sense of moral responsibility and an extension of the
heroic attitude into daily life. 367

3.2.9 Influences: Conclusion
During the 1950sand 1960sit is possibleto identify a broad range of historic forces
which influenced and shapedthe MSTM. Many of these forces fed off each other,
making it difficult to be certain about the original sourceof the ideasand arguments
being formed at the time. Whilst it is clear that the MSTM found a great source of
inspiration in the new documentsemergingfrom the Roman Catholic church during
this period, those documents alone do not explain the emergenceof this radical
group of Christians committed to revolutionary change. The successof the Cuban
revolution must also be seen as an important formative influence upon the
movement. The writings of Che Guevara were rapidly disseminated throughout
Latin America after the Cuban revolution. It is clear that some of his ideas had an
impact upon the movement,most notably hi s call to armed struggle and his concept
it
degree
have
is
difficult
"new
"
the
to
to
the
as
establish
of
man, although, we
seen,
which the use of this term within the MSTM can be directly attributable to Guevara.
Despite the influence of Guevaraimportant differences remained between the aims
and objectives of Guevara and those of the MSTM and the next sections 'will
examine those differences.

367Dri, "Alienaci6n y Liberaci6if', Cristianismoy revohici6n 26 (1970), p. 61.
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3.3 Aims

3.3.1 "Change ofstructures " and socialist society
Throughout the MSTM literature Nve find a repeated call for a "change of
368
structures". In the first document produced by the movement, a letter written to
the conference of Latin American Bishops in Medellin in 1968, the phrase is
employed:

For many, this liberation is impossible without a fundamental change
in the socio-economicalstructuresof our continent.369
The document producedby the Medellin conferencerefers to "unjust structureS,
)370
371
"new
and, as we noted, calls on
men" to changethese structures. Martin suggests
that, in addition to the influence of the Medellin document, the MSTM was also
influenced in its use of this term by the prophetic languageof the Bible. He gives
Isaiah 65:17 as an example of such language:

For I am about to create new heavens and a new earth; the former
372
be
things shall not rememberedor come to mind.
Whatever its origins, the call for a "change of structures" became a common way
for the MSTM to articulate its desire for revolutionary change.Many of the open
letters written by provincial MSTM groups use this phrase as a rallying cry. An
example of this is the open letter written by MSTM priests and lay people from the
diocese of Corrientes in March 1968. The letter concludes with the following
phraseprinted in capital letters:

368For example,Martin, Movimiento de sacerdoles, pp. 146 and 161, Concatti and Bresci, Cr6nica,
docuntemos,reflexi6n, p. 9 1, Cristianis7noy revohici6n 26 (1970), p. 6 1, A. Mayol, N. Habegger
and A. Armada,Los cat6ficosposconciliares en la Argentina (BuenosAires: Editorial Galera, 1970),
Vý9200.
Segundo,jProlesfa o profecia?, p. 76.
370Martin, Movindento de sacerdotes, p. 146.
371See p. 92.

372Martin, Movinzientode sacerdotes, p. 146.
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Authentic peacewill not be achieveduntil we have achieved structural
change,which will initiate an era of new institutions which will allow
373
human
dignity.
to
us experiencethe values of
Even when this phrase is not explicitly used in relation to the hoped for revolution,
nevertheless the assumption that the revolution will
economic and political

involve wholesale social,

change is nearly always present. Within Enlace, the

periodical issued by the movement, revolution is defined as "the radical renovation
374
ý
Lucio Gera,
MSTM, talks
the

of

establishedorder'.

a member of

of revolution as

" the radical and urgent transition from an old order to a new order, from one type
375
of society to another type of society". In the samearticle Gera arguesagainst the
idea that changes can be made to the existing system through reform. Only
revolution will bring about the changesnecessary:
It is not enough just to retouch the present, introducing interior
correctives to the system; a revolution does not arise from within a
system, emerging from its own factors, as a logical process of the
system itself, but rather against the system, introducing new and
376
factors,
it.
destroy
extrinsic
which

This passage underlines the emphasis within the MSTM on the need for a
revolution which genuinely changes the system rather than tinkering with it or
simply replacing the leadership."We are not about changing people, but changing
In this respecta
the system", declaredan open letter of the MSTM in May 1969.377
link can be establishedwith Guevara,who rejected the idea of a merely "putschist"
revolution which simply replaced one political leader with another, but left the
general, social, economic and political system in place. He describeshow, before
the military campaign in Cuba got under way, several members of the group
believed that all that was neededwas simply to take power to overthrow Batista. It
was only through the experience of the war and living amongst the rural peasant

373
Segundo,iProtesta o profecia?, p. 116. Seealso the letter written by priests and laity from the
Chacoprovince in December1968, p. 128.
374Martin, Movimiento de sacerdoles, p. 59.
375Concatti and Bresci, Crdnica, documentos,rej7exi6n,p. 225.
376Concatti and Bresci, Cr6nica, documentos,rej7exi6n,p. 225.
377Concatti and Bresci, Cr6nica, documentos,reflexi6ii, p. 93.
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community that it began to dawn on the group that a much more radical, structural
378
change Nvasneeded.

If the MSTM were seekinga radical "change of structures" and "system", what was
then nature of this new system?It is clear from the literature that the introduction of
a socialist society was seen as the solution. This call for the establishment of
socialism within Argentina and throughout the whole of Latin America is repeated
again and again. Within the "Manifesto of the Eighteen Bishops", the document
which provided the catalyst for the formation of the movement, socialism is
described as the natural successorto capitaliSM.379The "Manifesto" then defines
socialism in terms of Christianity: "True socialism is Christianity lived out in all its
fullness, in the just distribution of goods,and the fundamental equality of all,,.380In
is
MSTM
Eggers
Lan
that
the
theologian
similar vein,
priest and
argues
socialism
the political system which accords most closely with the values and principles of
Christianity:

Given that the number of people who are owners is very small, it is
look
likely
human
to
that
they
and
after
act
according
nature
very
will
their own individual profit to the detriment of the rest of society. And
taking into account that the Good News promises the liberation of the
oppressed and radically condemns the profit motive, the ethical and
leads
the
of
gospel's
message
us, today, to search
religious orientation
for an ideological commitment most appropriate to our Christian
381
in
the alternative of socialiSM.
calling

Gera, in his survey of the movement's thinking, gathers together passagesfrom a
number of MSTM documentswhich clarify the movement's understandingof this
desiredsocialist society:

The new order to which many men aspire will take the shape of a
has
in
A
everyone
genuine accessto
socialist society: society which
in
benefits.
A
society
which the exploitation of
cultural
material and
man by man constitutes one of the most serious crimes. A society
whose structuresmake that exploitation impossible ... So that this can
3713
Guevara,Obras completas,vol..1, pp. 8-13 and pp. 268-269, and Obras completas,vol. 11,p. 8 1.
311Concatti and Bresci, Cr6nica, documentos,reflexi6n, p. 39.
380Concatti and Bresci, Cr6nica, documentos,reflexi6n, p. 43.
381Martin, Movimiento de sacerdoles, p. 175.
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become a reality we consider it necessaryto eradicate definitively and
totally the private ownership of the means of production. This means
eradicating forever the concept of business based on prof-it as an
incentive forwork (Declaration of Co-ordinators,27h June, in the light
of the eventsin C6rdoba).
We make our option for a Latin American socialism which necessarily
implies the socialisation of the means of production, of economic,
political and cultural power (Basic Agreements, Colonia Caroya,
C6rdoba,2ndMay 1969and the Communiqu6of SantaFe).382
Gera identifies two key elements of socialism as it is understood by the MSTM.
Firstly, the primacy of "people" over profit, instead of the relationships under
capitalism where this primacy is reversed,and secondly,the primacy of the good of
all over the good of the privileged few. Gera also underlines the importance of what
the movement frequently terms "the socialisation of the meansof production":
This concept does not postulate the abolition of personal property, but
rather the validity of an economic democracywhich permits the social
control and the active participation of the people on the level of the
planning agenciesand in the economic managementof the means of
production ... It proposes, therefore, the eradication of the current
regime of private property, so that everyone, and not just some
individuals, can have personalproperty.383
One notable feature of the movement's thinking about socialism is how its arrival is
seen as an inevitable process. In language which has echoes of the historical
determinism found in some Marxist thought, documents of the movement talk of
384
history",
leading the world inexorably towards a socialist society.
"march
the
of
It is possible that the emphasison this unstoppableprogresstowards socialism was
fuelled by the movement's failure to articulate a concrete political strategy for
bringing in such a socialist society. It is common within the MSTM literature for
385
be
"the
referenceto
made to
signs of the times", namely the increasing poverty,
exploitation and oppressionof the massesand their emerging consciousnessof the
causesof this injustice. These "signs of the times" pointed to an imminent and

382Concatti and Bresci, Cr6nica, documenlos,reflexi6n, pp. 230-1.
383Concatti and Bresci, Cr6nica, documenfos,reflexi6n, p, 232.
384Eg. Martin, Movitniento de sacerdoles, p. 74.
385Martin, Movindento de sacerdotes,pp. 140-4.
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radical transformation of society. This transition was already "in progress and
irreversible beyondthe normal comings and goings of history".386
...
The senseof the inevitability of the coming of socialism is strengthenedbecauseof
the link that is made between the future socialist society and the kingdom of God,
in a manner similar to that of Torres.387If the socialist society is seen as the
manifestation of the kingdom of God on earth and if it is believed that God Nvill
establishhis kingdom at the end of time, then the coming of this society can then be
understoodas inevitable and ordained by God. In the following passageGera makes
this link between the imminent, inevitable arrival of a new historical age and the
inbreaking of the kingdom of God:

Prophecy concentrateson these "signs of the presenttime". At certain
moments, as in the presenttime, these signs occur in an overwhelming
way. It happens that the material and spiritual forces which drive
history have come to be accumulatedand concentratedin such density
that they becomeunstoppable,shapingan explosive historical moment.
All thesehappeningssignify that we have arrived at a changein history
the point at which history enters into a greater maturity. It is the
...
time of the inauguration of somethingnew, in which the imminence of
the Kingdom pressesand disturbs. A new age arrives and whoever
388
into
it
history.
resistsentering
appearsout of time, out of touch with
A comparisonof Guevara'sand the MSTM's description of the hoped for socialist
society reveals that they shared many similar objectives: the socialisation of the
meansof production, a society basedon equality and freedom from discrimination,
a society freed from the oppressive power of economic imperialism. In addition,
both Guevaraand the MSTM introduce a degreeof historical determinism into their
thinking, seeingthe historical processas virtually inevitable.

386Martin, Movinfiento de sacerdoles
p. 153. Dri, however argues against this concept of the
inevitability of the coming of the socialist society in Cristianismoy Revoluci6n, no. 26 (1970), p. 6 1.
Dri's views, should be seenan exception to the more widely expressednotion that the coming of the
socialist state was an inevitableprocess.
387For example,seeR. Dri, La utopla de Jesfis (BuenosAires: ImpresionesSud America, 1987),
pp. 174-83.
88Concatti and Bresci, Cr6nica, documemos,reflexi61t, 215.
p.
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But some important differences emergeas well. Guevara seesa crucial role for the
revolutionary "catalysts" who, through concrete action are able to speed up the
process whereby the old capitalist epoch is replaced by socialism. Much of
Guevara's written work is devotedto describingthe practical strategieswhich need
to be applied in order to generatethis catalytic action which provokes revolution.
The MSTM present no such practical strategies but put their confidence in the
socialist revolution's "natural" progression.Furthennore, whilst Guevararecognises
the need for national liberation from imperialist domination he does not become
decision
leave
His
to
cause.
nationalist
permanently enmeshedwithin a particular
Cuba in 1965 and continue the revolutionary struggle in other countries underlines
his internationalist vision. As we shall note in the following section, the downfall of
the MSTM was to throw itself behind one political group, Peronism, which then
failed to deliver the promised socialist revolution. Having called for a "change of
itself
for
it
found
a change of
campaigning
systems, not of persons" ultimately
national leadershipwhich did not then lead to a changeof system.

3.3.2 National liberation and Peronisin
The rejection of "developmentalism" as a step towards national liberation from the
literature.
is
MSTM
In
feature
this way
the
of
a
other
countries
economic control of
390
389
both
Torres
The poverty of
the MSTM sharesthe perspective
of Guevara and
.
the Third World countries exists not because they are at an early stage in the
development process, but because of the oppressive and exploitative economic
"develop"
The
have
the
at
they
rich
countries
countries.
rich
with
relations which
the expenseof the poor countries, who are permanently locked into the status of
being "underdeveloped"becauseof the unfair economic relationship. To encourage
the idea that economic progress is most likely to occur through gradual
development and reform helps to weaken the desire for revolution. Habegger's
is
"developmentism"
a good example of the general attitude within the
attack on
has
"developmentalism"
he
In
that
this
to
this
theory.
passage argues
movement
in
the
general:
as
society
as
well
church
also preventedreal changewithin

119seep. 10.
390See pp. 48-9.
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Developmentism: it has gained credibility because of Paul VI's phrase:
"development is the new name for peace". It calls upon the powerful,
the monopolies and governments in turn to advocate reforms in order
to avoid revolution, while the people must resign themselves to the
idea of solutions to their problems coming from above. The experience
of history, however, shows that only "the people themselves can save
The People" and that all national transformation will be born in the
struggle of the oppressed. "Developmentism" also serves to encourage
liturgical reforms and modernisation in worship without requiring a
profound personal conversion, nor a critical attitude towards the
391

world.

Ruben Dri replacesthe languageof "developmentalism" with the languageof class
struggle. He argues that, within the Third World context, whole countries are
subject to the imperialist domination of rich countries and thereby the
"proletariatisation" of the nation. The struggle for liberation thus becomesnot the
cause of just some sections within the country, but a national cause, a national
392
domination
"capitalist
to
the
struggle
overcome
of the
countries". First there
must be national liberation, then a socialist revolution could take place within the
country. According to Dri, Peronism provided the focus for this struggle for
national liberation, within the Argentinian context.
The MSTM call for a new socialist society increasingly became linked with the
nationalist causeand thereby with Peronism.Within the literature there is evidence
of a growing belief that a revolutionary programme would only have a chance of
393
if
it
it
broad
success
carried with the
support of the masses. It was clear to many
of the MSTM priests, working in the urban slums of the big Argentinian cities, that
Peronism.had won the hearts of those masses.Thus it became a common view
within the movement that to identify with the Peronist cause was to identify with
the people, especially the urban poor. As Dri put it: "the people, the masses,feel
both Christian and Peronist at the sametime" 394
.

391Mayol, Habeggerand Armada,Los Cal6licosposcoticiliares,
p. 201.
392Dri, Cristianismoy revohici6n,
no. 26 (1970), p. 60.
393Martin, Movinfiento de sacerdotes,pp. 216-27, Cristianismoy
revohici6ii, no. 24 (1970), p. 17,
Cristianismoy revoluc0i, no. 26 (1970), p. 64.
394Martin, Movimiemo de sacerdotes,p. 219.
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In this way, Peronism Nvas increasingly seen by many within the movement as
paving the way towards a popular revolution, it was the "preparation for the coming
395
Peron, himself, until the end of 1972, still in exile in Spain had
of socialiSM".
encouraged the linking of Peronism with the socialist cause by condemning the
individualism

of capitalism and speaking of his hopes for what he described as
"national socialiSM9,.396Furthermore, his public condemnation of "North American
imperialism" won him increasing support within the movement. 397

This growing support for Peronism found official expression in a statementissued
by the MSTM at their third national conferencein 1970:

This revolutionary process and this road towards socialism does not
begin today
In Argentina we believe that the Peronist experience
...
and the long term loyalty of the massesto the Peronist movement
constitutes a key element in the incorporation of our people in the said
revolutionary process.We believe that recognition of this fact on the
part of all the revolutionary forces will help to consolidate the unity of
398
for
liberation.
all those who struggle the national
On Peron's return from exile in November 1972he demonstratedhis support for the
MSTM by inviting a delegation from the movement to a meeting at his house in
Buenos Aires. This meeting received great public attention as it acted as a
deliberate snub to the leaders of the Argentinian Roman Catholic Church Nvhom
Peron had still not received.

However, the enthusiasmfor the Peronist causewas not sharedby all the members
in
believe
did
Peron,
that
the
not
once power, would
of
movement, many of whorn
be prepared to introduced truly socialist changes to the political, economic and
social structures of the country. In September 1973 Per6n did come to power
through democratic election, but, as feared, once in power, he failed to introduce a
disillusionment
led
This
to
of
within the
a
sense
great
socialist programme.
movement and a deepeningof the divisions betweenthe different factions.
395Martin, Movindento de sacerdoles,p. 176.
396Martin, Movitniento de sacerdoles,p. 175.
397Martin, Movimiento de sacerdotes,pp. 227-8.
398Martin, Movimietilo de sacerdoles,p. 220.
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3.3.3 The "New Man "
In the section on "influences" we have noted the frequent referencesto the "new
399
MSTM
literature.
We have also noted a number of different
man" within the
sources for the use of the term, including Guevara.Did Guevara and the MSTM
share the same understandingof the term? An answer to this question may shed
light on the degreeto which Guevaraacted as a direct influence on the group.
I have argued that Guevaraseesthe "new man" as a post-revolutionary figure. As a
person changes his or her relationship to the means of production so a new
consciousness develops within the person. Thus Guevara's "new man" is a
consequenceof the revolutionary process which establishesa socialist economic
system and a new set of economic relationships. In this way the "new man" is a
product of the revolution, rather than the "new man" being the one who produces
the revolution.

VV%enwe turn to the MSTM literature it is clear that on many occasions Guevara's
understanding of the term is employed. In the movement's publication "Our option
for Peronism" the "new man" is described as the "final objective" of socialiSM. 400
Habegger talks of the need to establish a socialist society which would "allow the
401Gera,

developmentof the new man and creative work.
%vhoat other times refers
directly to Guevara's writing, 402speaksof the "construction of a collective 'new
403
in
liberated
man' a renewedand
society". A report of their national conferenceof
1970 in Cristianisino y Revoluci6n describesthe movement's desire for the "advent
404
liberation".
A summary
of the new man as a result of a revolutionary processof
of the results of a questionnaire sent out to MSTM priests in 1970 describes the
desire of many priests to "prefigure" in the here and now, under capitalism, the
future "new man".405

399See
pp. 924.

400Martin, Movindento de sacerdoles,p. 176.
401Mayol, Habeggerand Armada,Los Cat6licosposconciliares, p. 200.
402Gera, Teologia,pastoraly dependencia,pp. 91and 104.
403Gera, Teologia,pastoraly dependencia,p. I 10.
404Cristianisino y revoluci6n, no. 24 (1970), p. 18.
405Martin, Movinzientode sacerdotes,p. 217.
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However, at other times we find the term being used of the one who has been
"converted" to the revolutionary cause.The "new man" is the one who will be able
to promote revolutionary change because of a newly discovered way of
understandingthe world. Used in this way, the "new man" producesthe revolution
rather than being produced by the revolution. The "Manifesto of the Eighteen
Bishops" arguesthat conversion of the person comes first, before any change in
social and economic structurescan be expected.The new person, created through
conversion,will then be empoweredto promote changewithin society:
From the doctrinal point of view, the church knows that the gospel
demands the first and radical revolution: the conversion, the total
transformation of sin into grace, of selfishnessinto love, of pride into
humble service.And this conversionis not only interior and spiritual, it
is directed to the whole person, corporal and social as well as spiritual
and personal. It has a community aspect full of consequencesfor the
406
whole of society.
This sameline of thought is found in later MSTM literature. The open letter of the
MSTM priests of the Santa Fe province, using a phrase from the Medellin
document, declares:"The new Argentina which we all desire will not be produced
without new structures: 'but such new structures will not occur without
407
liberated
Concatti describesthe "new man" as
authentically renewedand
men"'.
408
his
life
for
inaugurating
to
the sake of
offer up
one willing
own
a new world . In
brings in the new world rather than the other
this sense,it is the "new man" -%vho
way round, as in thewriting of Guevara.

In an article written by Dri for Cristianismo y Revoluci6n we see the term being
used in these two different ways, apparently without the difference being
recognised:

St Paul spoke of the new man who no longer lived for himself but for
has
from
the
passed
one
selfishness, the root of all
others,
who
alienations or sins, to the other-centredness of love for one's
neighbour.
406Concatti and Bresci, Cr6nica, doctimentos,reflexi6n, p. 39.
407Concatti and Bresci, Cr6nica, documentos,reflexi6n, p. 91.
408Martin, Movindento de sacerdoles,p. 177.
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Che Guevara also speaks of the new man who is forged in socialist
revolution, a man who is distinguished by his sharp social conscience,
by being motivated by the moral incentive, by extending the heroic
attitude [of the guerrilla fighter] into daily life. On this point the
gathering of bishops in Medellin affirm that "the originality of the
Christian messagedoes not consist, directly, of an affirmation of the
needto changestructures,but rather in the insistenceon the conversion
409
demands
the
then
those
man, who
of
changes".
Dri correctly presentsGuevara'suse of the term when he describes the "new man"
as one who is "forged" by the socialist revolution. The revolution producesthe new
person. But the passagehe then cites from the Medellfn document states that the
opposite process occurs. According to the document, Christianity insists on the
primary importance of converting the person. Only after conversion is this new
person empowered to demand structural change. The new person produces the
revolution.

Guevara's understanding of the "new man" is developed principally out of his
Marxism. The similar way in which some MSTM writers use term suggeststhe
influence of Guevara,but other usagepoints to influence from church documents
such as the Medellin document and the "Manifesto of the Eighteen Bishops" (and,
possibly, Gaudium et Spes).Guevara uses the term in a radically different way to
these church documents, but the difference seems never to have been properly
analysedwithin the MSTM.

3.4 Objectives

3.4.1 Discrediting ofthe democraticprocess
The writings of the movement highlight a widespread belief among its members
that the desired "change of structures" could not be brought about through the
democratic process. In his study of MSTM literature Martin concludesthat within
the movement "the normal position is to affirm that the solution for Argentina

409Cristianismoy Revoltici6n, no. 26 (1970), p. 6 1.
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410
cannot consist of a return to an electoralist regime". "The myth of democracy" is
41
1
but
"the
by
the
not wanted,
rather
real exerciseof power
people". The democratic
processis seenas a systemwhich allowed the ruling oligarchy to maintain its power
simply by buying votes as each election came round. An open letter of MSTM
priests from the province of Santa Fe talks about the "democratic game" which
"initiated the unjust structuresunder which we presently suffer".412The letter sent
by the MSTM to the Medellin conferenceof bishops attacks the democratic system
as it operates within the Latin American context using words quoted from a
previous conferenceof Latin American bishops:

In Latin America we experience a democracy which is more a
formality than genuine,where, at times, real freedom of organisationis
lacking. The political systemsare characterisedby different forms of
oligarchy ... In many countries the military power constitutes one of
413
decisive
factors
in
the most
the political sphere.
Another open letter comparesthe democratic power of the political parties to that
of military govemments:

You know the processof our country. It is a road which brings us to
the uselessnessof the political parties whose discredited and tarnished
image reboundsdirectly upon the democratic system.This vacancy of
real power and the political parties' lack of representativenessare
excusesfor the ultimate recourse of the liberal capitalist system: the
military coups ... whose true objective is to save the interests of the
privileged classes.The political parties and the military coups are two
sides of the same coin. With both, the popular masses are neither
414
in
heard
demands
for
the
they make
their rights.
represented,nor
We also find Guevara, on many occasions, using very similar language in his
condemnationof the democratic systemas it generally found expressionwithin the
Latin American context. Guevara,however, writes in the light of the Cuban military
campaign. His experience of the almost unstoppable cycle of violence which an
armed revolution can unleash leads him to advocate the democratic option for
410Martin, Movimiento de sacerdoles,pp. 245-6.
411Martin, Movindento de sacerdotes,p. 246.
412Concatti and Bresci, Cr6nica, documenlos,reflexi6n, p. 91.
413Segundo,lProlesta oprofecia?, p. 75.
414Segundo,lProtesta o profecia?, p. 114.
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415
changewherever this exists as a genuine possibility. Clearly, it was the belief of
the MSTM that the democratic option was not viable within the Argentinian context
of the late 60s and early 70s.

3.4.2 Takingpower
Having rejected the democratic process as an avenue to power for those who
wished to bring about the necessary"change of structures" the MSTM was obliged
to reflect upon other options. Naturally, this led to the consideration of the use of
violence in the context of an armed revolutionary struggle. However, there is a
in
in
the
the
relation to the
ambiguity
position
of
movement
considerableamount of
use of violence.
The central theme of the movement's first letter, written to the conferenceof Latin
American bishops in Medellin, -%vas
that of violence. The letter argues that the
had
been
for
Latin
America,
centuries,
a continent of violence.
several
whole of
Specifically, the letter refers to "the violence that the privileged minority, from the
time of Columbus, has practised against the immense ma ority of an exploited
416
in
is
institutionalised
"fundamentally
It
the political,
rooted
violence
people".
an
417
economic and social systemgoverning almost every one of our countries".

The sameletter identifies a growing awarenessamongstthe people of the causesof
this suffering and a desire to seek their liberation. However, attemptsto changethe
letter,
have
been
by
the
to
exhausted,
according
almost
peaceful means
system
largely due to the oppressive resistanceto change on the part of the "privileged
minorities". The letter statesthat, in the light of this experience,many seeno other
MSTM
According
this use
to
the
that
the
of
except
of
use
violence.
option available
by
be
the church:
condemned
of violence should not

This

to see with clarity that one cannot condemn an
allows
us
...
in
force
feel
to
these
order
Use
obliged
people
oppressed people when
If such condemnation were to come from the
to liberate themselves
...
415Seepp. 20-3.

416Segundo,jProlesta oprofecia? p. 77.
'
417Segundo,jProlesta o profecia?, p. 77.
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Latin American Church, the church would, once more, appear to be the
'opium of the people', at the service of those who, for centuries, have
practised the violence of exploitation and oppression which has
418
ignorance
produced starvation,
and misery.

The letter further arguesthat the church would appearhighly hypocritical if it were
to condemn those who, in the contemporary situation, sought to free themselves
from oppression through the use of violence, whilst, at the same time, "paying
homage" to the great heroes of the wars of independenceat the beginning of the
19'h century, who achieved liberation for their countries from colonial power by
violent means.

The overall thrust of the letter is that the church should not condemn those who
resort to violence to free themselves from oppression. It does not, however,
positively argue for the participation of Christians in the armed struggle. Rather, it
limits itself to a sentencewhich asks that tolerance be shown to Christians as they
419
different
liberation.
seek
ways to achieve

This position of neither condemning the use of violence on the part of oppressed
peoples, nor actively advocating personal participation of Christians in the armed
itself
finds
is
life
The
MSTM
the
the
throughout
of
movement.
struggle
sustained
somewhere between Torres (and even Freire, who describes the violence of the
oppressed as a "gesture of love"420) on the one hand, and Cdmara, who actively
421 the
for
other.
argues
non-violent resistance, on

Frequently, passagesfrom church documentsare used to support the perspectiveof
the movement. We have already noted how a group of MSTM priests from the
province of SantaFe used a passagefrom the Medellin document to argue that the
blame for the violence of the oppressed should be laid at the door of their
422

oppressors.

418Segundo,jProtesta oprofecia?, p. 77.
419Segundo,lProtesta oprofecia?, p. 78.
420Freire, Pedagqýyof the Oppressed,p. 32.
421Cdmara,Spiral of Violence,pp. 56-7.
422See p. 82.
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The MSTM also claims support for its argumentthat the violence of the oppressed
should not be condemned by use of a key passage in the papal encyclical
"Populorum Progressio". The encyclical, in a general statement,rejects the option
of armed struggleto bring about liberation from oppression.However, it makes an
exception in the caseof "prolonged and evident tyranny which seriously injures the
fundamentalrights of the person and dangerouslydamagesthe common good of the
423
country". It was the view of some within MSTM that many countries in Latin
America met the criteria outlined in this exception and that use of violence to
overcome such "tyranny" was both understandableand justifiable according to the
424
teaching of the church. However, even with the apparent support for armed
struggle found within this encyclical, the movement's official statementswere only
ever preparedto go as far as defending the actions of others who used violence in
their struggle for liberation. No argument can be found within the literature which
actively promotes the use of violence as a legitimate strategy for revolutionary
Christians. Indeed, the movement was never able to come to a common mind about
its attitude to the use of violence. At its third national conference in 1970, the
following statement was issued:
The movement does not allow itself to give opinions or take up a
specific position on tactics and strategies of groups or organisations,
giving freedom to the movement's members to fonn their own
425
opinions.
Thus, the movement never adopted the forthright position advocated on the pages
for
Cristianismo
Revoluci6n,
the armed
support
gave
unequivocal
which
of
y
struggle. Yet despite the MSTM's

somewhat ambiguous attitude to the use of

violence, many individual members of the movement made their positions very
for
line:
"I
Some,
Carlos
M6gica,
a
pacifist
am
prepared
promoted
such
as
clear.
426
in
kill".
Others
kill
but
I
to
them to
support
clearly
came
out
am
not
prepared
me;
in
in
In
that
the
an
article
struggle.
armed struggle and active participation
of
"Enlace" Ruben Dri talks about the need for "the struggle to carried on up to the
423Pontoriero, Fertnento en la masa, p. 13.
424Pontoriero, Fermento en la niasa, p. 13.
425Concatti and Bresci, Crönica, docutnentos,reflexiöit, p. 229.
426Pontoriero, Fermento en la niasa, p. 3 1.
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427
annihilation of the enemy". Torreswas held up as a positive role model by many
membersof the movement.As Nvehave noted, his decision to becomea guerrilla is
describedby one member of MSTM as a transition from priesthood to prophecy.428
Martin also claims that a small number of the movement's membershad close links
with guerrilla organisationsin Argentina and that some MSTM priests were active
429
membersof theseorganisations.

It is clear that there are significant differences between the attitude of the MSTM
and Guevara towards the use of violence. It is certainly true that on several
occasionsGuevaraunderlines the needsto exhaustthe peaceful options for change
before resorting to armed struggle430Nevertheless,one gains the impression from
.
his writings that, for him, the use of violence,%vas
not so much a moral dilemma as
a strategic one. For Guevara, the armed struggle was unquestionably the right
option if the conditions were in place. At one point he also argues that armed
431
is
struggle an unavoidableconsequenceof class struggle.

For the MSTM, the use of violence was much more a moral dilemma. The
ambiguous position which the movement maintained in relation to the use of
violence created another problem for them which they were never able to
overcome. Whilst calling for a revolution and a wholesale "change of structures",
and having rejectedthe democratic option, they failed to offer any other strategyfor
bringing about that revolution. The ends were clearly articulated, but the means
remainedan unresolvedquestion for the MSTM.

3.4.3 Conscientisation
It does not come as a surprise that the MSTM, writing from a pre-revolutionary
context, understandsconscientisation as an educational, awarenessraising process
by which the oppressedbecome consciousof the dynamics of their oppressionand
increasingly call for radical change. We have noted that Guevara, in contrast,
427Martin, Movimiento de sacerdotes, p. 159.
428Martin, Movimiento de sacerdotes, p. 131. Seealso p. 88.
429Martin, Movimiento de sacerdotes, pp. 239-40.
430Eg Guevara,Obras completas,vol. II, p. 214 and p. 281.
431Guevara,Obras complelas,vol. III, pp. 37-8.
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generally understands the developing of a new consciousness as a postrevolutionary process,in which the old consciousnessof capitalism is seento be no
longer appropriateunder the new social and economic relationships.432

The movement's periodical Enlace features many reports from MSTM members
which describe the conditions of deprivation and alienation suffered by the urban
and rural poor in the areaswhere the priests were working. The reports frequently
highlight the lack of awarenessamongst the people of the social, political and
economic forces behind their experience of poverty. One report claims that the
433
"have
for
people
no consciousnessof the need
change". Another speaksof the
"absolute lack of a political

consciousness amongst the proletariat and
434
life".
them
subproletariat,which makes
acceptas normal a marginalised

In this context a clear objective of the MSTM was the raising of a new
consciousnessamong the people and Mar-tin notes that a particular sentencefrom
the "San Miguel Document," issuedby the Argentinian bishops in April 1969, Nvas
frequently cited by the MSTM to justify this emphasisupon conscientisation:

The education of the consciousnessfalls especially to the Church so
that all citizens live in dignity
the oppressionthey
and,
recognising
...
suffer, assume personal responsibility and dedicate their efforts
435
liberation.
towards achieving complete
The MSTM also make use of a phrase from the Medellin document which stated
that "the lack of a political consciousnessin our countries has made the educative
436
indispensable".
Church
action of the

This processof conscientisation would help to unmask oppressionnot onlY at the
level.
international
local
Gera argues that the
level
but
the
also at
national and

432See pp. 25-7.

433Martin, Ivfoviiiiieiztode sacerdotes, p. 194.
434Martin, Movimiento de sacerdotes, p. 195.
435Martin, Movindento de sacerdoles,p. 88.
436Martin, Movinflento de sacerdotes,pp. 119-20.
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"liberation

of the consciousness" would
dominatoe'.437

"demythologise the imperialist

At the secondnational conferenceof the MSTM in 1969 practical suggestionswere
put forward as to how conscientisationmight take place at the grassroots level:

To be conscientised and to conscientise we suggest, amongst other
measures, the following: the development of greater participation in
the life of the exploited people, especially at the workplace; the use of
pedagogical methods of conscientisation; links with worker and
neighbourhood organisations; sermons with a social content; exposure
438
injustice through the

of situationsof

press,etc ...

Conscientisation is thus perceived as an essential prerequisite to revolutionary
in
(and
describe
Freire
The
MSTM
to
conscientisation
a
manner
similar
change.
Torres). Freire, however, also foreseesthat the new consciousnessmust continue to
develop after revolutionary change439 This need for post-revolutionary
.
conscientisation,the major focus for Guevara,is not emphasisedby the MSTM.

3.5 Aims and objectives: Conclusion
The MSTM and Guevarasharedmany similar aims and objectives. Both advocated
leadership.
just
Both
than
rather
political
structures
which
changed
a revolution
by
highly
the
change
occurring
of
such
revolutionary
of
possibilities
sceptical
were
democratic means. Both saNvsocialism as providing the answer to injustice,
free
for
Both
the
to
the
countries
need
poor
recognised
alienation and exploitation.
themselvesfrom the economic imperialism of the rich countries. Both saw the need
for the developmentof a new consciousness,although the focus for this processwas
for
Guevara.
for
MSTM
the
post-revolutionary
and
seenas pre-revolutionary
But there are differences as well. Most notablYthe MSTM, unlike Guevara,failed
to propose any concrete strategiesor methods for taking power in a revolutionary
437Martin, Movimiento de sacerdotes, p. 207.
438Concatti and Bresci, Cr6nica, documenfos,reflexi6n, p. 17.
439Freire, Pedqgogýof the Oppressed,p. 3 1.
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context. Furthennore,the MSTM allowed itself to become identified with the cause
of one national, political party, whereasGuevara was always able to maintain his
internationalist vision of the revolution. Finally, the MSTM was never able to come
to a common mind as to how the "new man" would emergeand does not often link
the formation of the "new man" with a changein his relationship to the means of
production generatedthrough a socialist revolution. For Guevara, of course, the
ccnewman" could only emergethrough suchtransition.
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CHAPTER

REVOLUTIONARY

FOUR

CHRISTIANITY IN CHILE 1968-1973

4.1 Introduction
At the beginning of the 1960s, influenced by the French worker priest experience,
several radical Chilean Roman Catholic priests began to work within factories and
industries, seekingto identify themselveswith the hopesand needsof the labouring
class. Other priests moved to live and work amongstthe poor of the shanty towns,
others settled in the countryside in order to share the life of the rural poor. In the
same way, these priests sought to participate actively in the people's struggle for
440
social and political change. The first united action of Christian revolutionaries
took place in 1968,shortly before the Medellin conferenceof bishops,when a small
group took control of the cathedral in Santiago. This group was made up of
disaffected members of the Christian Democratic Party (Democracia Christiana),
priests belonging to Acci6n Cat6fica and members of a radical Catholic group
called the "Camilo Torres Movement". The focus of the group's protest was a plea
that the Chilean church should identify itself with the people's struggle for
liberation from oppression.441In the aftermath of this event two new churcheswere
formed; the Young Church of Santiagoand the People's Church of Valparaiso both
of which advocateda radical political programme.
In April 1971 eighty Chilean priests came together to make a public declaration of
their revolutionary commitment. The key elements of this declaration are
summarisedin the document produced after the "First Latin American Meeting of
Christians for Socialism" (Primer Encuentro Latinanzericano de Cristianos por el
Socialismo - PELCS) which took place in Santiagoin April 1972:
Their public declaration is an important advance in the ideological
struggle. They attack private ownership and the capitalist system and
demonstratetheir comitment to the working class. Their faith in Jesus
440Secretariado,Cristianospor el socialismo, p. 93. Seealso A. Gheerbrant,77leRebel Church ill
Lathi America (Han-nondsworth:PenguinBooks, 1974) pp. 61-4.
441Gheerbrant,Me Rebel Church, p. 93.
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Christ, their solidarity Nviththe exploited and their scientific analysis
442
lead them to postulatesocialiSM.
These eighty priests were the force behind the subsequentcreation of the group
"Christians for Socialism" (Cristianos por el Socialismo CPS). This group
produced further documents, letters and declarations and formed local groups. In
November 1971 Fidel Castro visited Chile and during his stay he met with
representativesfrom CPS. This led to an invitation on the part of Castro for a
delegation of CPS membersto visit Cuba. This visit occurred the following year, a
month before the PELCS conference. Costas describes the CPS as the "principal
catalyst" of this conference,although many Latin America revolutionary Christian
groups participated, including the Golconda movement from Colombia and the
MSTM from Argentina.443The CPS continued to function until the military coup of
1973. During this time they gave strong support to the government of Salvador
Allende and persistently challenged the stance taken by the leaders of the Roman
Catholic church in Chile who increasingly questioned the political process taking
444
"Popular
Unity"
the
Allende.
Dodson argues that it
place under
government of
was the context of a Marxist-led government which created a greater level of
confrontation betweenthe CPS and their church hierarchy than we find between the
MSTM and the Argentinian church hierarchy:

It was much easierfor the Argentine hierarchy to follow the lead of the
Third World Priests in a country with widespread popular unrest and
virtually no political freedom, than for the Chilean hierarchy to accede
to the demand of Christians for Socialism that they explicitly ally the
445
UP
[UnidadPopular]
church.to the
governmentinpower and against
446
the very large number of Chileans -%vho
opposedthat government.

442Gheerbrant,7he Rebel Church, p. 94.
4430. Costas, 77jeologyat the Crossroadsin ContemporaryLatin Anterica (Amsterdam:Rodopi,
1976), p. 75.
444See"The Declarationby SeveralBishops of Chile" and the reply of the CPS,"The Bishops and the
Preachingof the Petit Bourgeoisie" in Philip E. Wheaton (ed.), Chrisfiajzgf6r &eialismi Highlights
froin ChIle's Religious Rewhillon (Washington: Ecumenical Programme for Inter-Amerim
Communicationand Action, 1973).
445
Dodson's italics.
446Dodson, 7he Christian Left, p. 127.
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As Smith records, the CPS did not disappear when Pinochet came to power but
447
developed
into
international
Christians.
rather
an
organisationof radical

4.2 Influences

4.2.1 Church Documents
As in the case of the MSTM it is clear that documents produced by the Roman
Catholic Church during the 1960s had an important impact upon the revolutionary
Christians of Chile. The influence is seen not so much in providing radical
Christians with new lines of thought, but rather in providing "official backing" for
some of the analysis and thinking being developed by revolutionary Christian
writers in Chile. In a manner similar to the MSTM these writers could now support
their calls for radical political, social and economic change by referring to key
passagesin church documentssuch as Gaudiwn et Spes,Populorum Progressio, and
the Medellin document. The conservative stance of the local Chilean church
hierarchy could also be challengedby referenceto thesedocuments.

The group Nvhotook over the cathedral in Santiagoin 1968 subsequentlyproduced a
declaration for the press containing a passagefrom Popidorian Progressio which
underlined the need for people to be freed from the misery of poverty, poor health
and lack of education. The words from Populorum Progressio are usedto harangue
the Chilean church authorities:
We ask the Church to come out in defence of the oppressed, to risk
letting go of its privileged position in order to encourage the liberation
in
be
done,
that
this
the
not
a small-minded and
exploited and
of
"The
by
but
spirit.
rather
an
evangelical
spirit,
motivated
vindictive
injustices
has
be
bravely,
the
to
which
and
confronted
present situation
it brings Nvith it must be confronted and overcome. Development
demands audacious and profoundly innovative transformations. Urgent
reforms must be undertaken without delay" (Populorurn Progressio N'
32). 448
447R. Smith, YheChurch and Politics in Chile: Challengesto Modenz Catholicism (Princeton:
Princeton University Press,1982), pp. 231 and 249.
448Segundo,IProtesta oprofecia?, p. 217.
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Later, the CPS were to raise certain questions concerning this particular passage
from Populorum Progressio. The document calls for urgent reforms but nowhere
specifies the nature of these reforms. For the CPS it was a failing of the document
that itwas not able to provide answersto the question of what kind of political and
449
to
the
economic structureswere replace
presentunjust and exploitative oneS.
Another

key passage from Populorian

MSTM,

is also employed

option for "revolutionary
prolonged
dangerously
crucial

in the Chilean
insurrection"

context.

one frequently

acknowledging

the validity

because,

the

is rejected "except in the case of evident and

damages the common good of the country".
groups

quoted by the

It is the passage in which

tyranny, which gravely threatens the fundamental

by both

conditions.

Progressio,

for the first

of the revolutionary

time,

rights of the people and

The passage is regarded as
the church

option for Christians

is seen to be
under certain

450

The church documentscertainly influenced the choice of vocabulary used by the
Chilean Christian revolutionary groups in their writings. As with the MSTM the
term "international imperialism of money" is employed as part of the attack on the
45
1
capitalist economic system. This term comes originally from Populorum
Progressio and is also taken up and used in the Medellin document.452When
describing the damaging affects of capitalism and imperialism upon the people of
Latin America the phrase "institutionalised violence" is used on several
453
454
is
borrowed
from
document
the Medellin
occasionS. Again this phrase
.
"Significant acts" is another phrase used in the literature.455This, too, comes
originally from the Medellin document and is used in the call to Christians to
participate by meansof direct action in the struggle for revolutionary change.

449Secretariado,
450Secretariado,
451Secretariado,
452Secretariado,

Crisfianospor el socialismo, p. 107.
Cristianospor el socialismo, p. 107.
Cristianospor el socialism, p. 72.
Cristianospor el socialismo, p. 107. See Second General Conference of Latin
American Bishops, 77teChut-ch in the Presew-Day, vol. II, P. 57.
453Seefetariado, CrIstlanospor el socialismo, pp. 46 and 72.
454Second General Conference of Latin American Bishops, 7he Church in the Present-Day, vol. II,
p. 61.
455Secretariado, Crislianos por el socialismo, p. 26.
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However, unlike anything found in the main body of the MSTM literature,
occasionally criticism of the Medellin conference is expressedwithin some of the
literature from Chile. There is the suggestion that the Medellin conference
deliberately excluded someradical theologiansand priests from participating.456The
genuine progressivenessof the Medellin conference is also questioned. Did
Medellin produce a radical and permanent transformation of the Latin American
church's approachto social issuessuch as poverty, exploitation and inequality, or
was it offering a short term "tactical" support for the radical Christians of the
continent:

A tactical ally can transform itself into a strategic enemy. Given the
present links between "sociological Christianity" and capitalism, it is
not unusual for groups which appear to be progressive, or of the left, to
convert themselves over the long term, strategically, into enemies of an
authentic revolutionary process. In this respect one will perhaps have
to analyse the post-conciliar progressivism, in particular Medellin, the
understanding of people in the hierarchy and the attitude of those
"leftist" Christians whose capacity and generosity in lending a
tactically beneficial service to the revolutionary process ends up
running out of steam and even turning into a brake on the same
457
process.

As Nvith the treatment of Populorum Progressio it is noted that the Medellin
but
drew
in
America
Latin
to
the
conference
attention
structural causesof poverty
failed to provide an answeras to how thesecausesof poverty might be overcome:
What kind of reforms are -we talking about? In Medellin the situation
from which we must extricate ourselves was defined even more
clearly: different forms of marginality, excessive inequality between
the social classes, growing frustration, repressive power unjustly
exercised by certain dominant sectors, tensions which derive from the
dependence of our countries on one centre of economic power
We
...
must find a -way out of this situation. But in which direction should we
458
go?

456Secretariado,Cristianospor el socialismo, pp. 48 and 95-6.
457Secretariado,Cristianospor el socialisino, pp. 22-3.
458Secretariado,Cristianospor el socialismo, pp. 107-8.
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4.2.2 Marxism
The CPS and other revolutionary Christian groups in Chile operated within a
political context which was quite unique in Latin America at that time. The Unidad
Popular government of Salvador Allende was the first democratically elected
government in Latin America to contain a majority of Marxist and left leaning
political parties within the coalition. From the very beginning the CPS had
developed a very close and creative link with the government. This warm
relationship helps to explain the emphasisfound within the CPS literature on the
importance of dialogue between Christians and Marxists, although other factors also
existed which may have encouraged this emphasis. In a later section we will
consider, in particular, the influence of the words both of Guevara and Castro
concerningthe importance of unity amongstall revolutionary groups.
The closenessof this partnership between the Marxist government and the CPS is
clearly demonstrated by the president's participation in the PELCS meeting.
PresidentAllende delivered a speechto the conferencein which he quotes from the
between
Marxists
importance
Camilo
Torres
the
of
and underlines
unity
Nvritingsof
459
Chilean
and Christians within the
context. This point is further driven home by
Allende in a letter he sentto the conference:
The political force which today governs Chile and which I have the
honour of representing is the culmination of a permanent and
between
between
Christians
alliance
and
non-Christians,
unbreakable
men under different ideological banners who have understood with
dividing
the
time
therefore
that
the
great
and
real conflict of our
clarity
line, is not to be found on the religious level nor in the realm of
dependent
imperialism
ideas,
but
between
the
and
rather
philosophical
bourgeoisie
between
the
these,
great exploitative
countries, and within
460
immense
and the
massof the exploited.
Further links Nvereestablishedbetween Christians and Marxists when the political
party Izqziierda Cristiana Nvasfounded in 1971. The party closely reflected the
political

CPS
the
thinking
theological
and other revolutionary
of
and

459Secretariado,
Cristianospor el socialism, pp. 60-2.
460Secretariado,Cristianospor el socialism, p. 63.
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groups. They ivere to form a coalition with the UnidadPopular in the parliamentary
general elections of 1973. At these elections the Izquierda Cristiana gained 50,000
votes and provided two ministers for the Allende government.As we shall see later
this context of democratic participation in the political processwas to influence the
CPS and other Chilean groups both in their attitude towards the use of violence by
revolutionary groups for the purpose of taking power and in their perception of the
validity of the democraticprocessitself.

,

The influence of Marxism upon revolutionary Christianity in Chile was not just
limited to a good relationship with the Marxist government.There is much evidence
of the use of Marxist analysis within the literature. Indeed, Smith argues that the
CPS were attempting to forge what he describes as a "Christian-Marxist
461
synthesiS". Frequent reference is made to the need for Christians to use Marxist
analytical tools in order to properly understand the mechanisms which create
suffering, poverty and inequality. The introductory document to the PELCS
conference highlights the importance of using scientific tools, especially those of
Marxism in order to uncover the structural causesof exploitation:
By means of a deep and scientific reading of reality, one must,
analytically, break through the outward, superficial appearance of
actions and ideologies. For this the approachof historical materialism,
or in other words, the situating of history within the material and
worldly domain, and the recourse to the Marxist instruments of
analysis (so long as one is aware that Marxism is part of the historical
462
in
dogma)
indispensable.
process progressand not a
appear
The debate which took place between the archbishop of Santiago, Cardinal Ra6I
Silva Henriques,and the CPS before the PELCS conferencehighlights the anxiety of
the Chilean Roman Catholic Church authorities that the CPS had been too greatly
influenced by Marxist thinking and analysis. In a letter to the CPS the archbishop
explains that he has read the introductory document prepared for the PELCS
conferenceby the CPS and now feels he must decline their invitation to participate
in the conference.He then outlines the reasonsfor his decision:
461Sffýth, Ae Church andPolitics in Chile, p. 230.
462Secretariado,Crislianospor el socialisino, pp. 20-1.
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After studying this document I have come to the conviction that you
will be holding a political meeting, with the desire of launching the
Church and Christians into a struggle on the side of Marxism and
Marxist revolution in Latin America. The only solution which you see
for liberating man is - in your judgement - Marxism. As you can
understand,my dear friend, it appearsabsolutely inappropriate for me
to support a meeting of priests which is following a line which, in my
opinion, is not the line of the church and which affirms things and
behavesin a way which is totally opposedto the expresseddeclarations
463
National
EpiscopaCy.
of the
In reply to this letter, GonzaloArroyo, on behalf of the organising committee for the
PELCS conference,seeksto clarify the position of the CPS in relation to Marxism:

As our Document makes clear we do not wish to take Marxism as a
dogma. Nevertheless, we think that it offers valuable scientific
instrumentsfor understandingand transforming the social reality, above
all in Latin America. We believe that this method of analysis is not
something fixed for all time. Rather, it should be continually corrected
and modified. Preciselythat contribution which you ask of Christians in
your letter could be, together with many non-Christians,that of widening
and deepening those aspects of the Marxism of the textbooks which
464
inadequate.
appearsclosed, narrow or
The CPS's use of this "method of analysis" leads to frequent references to the
Marxist concept of class warfare. The traditional philosophical approach of the
church -whichbegins with abstract truths and then moves to relate those to human
is
dialectic
the
contrasted
analysis of history and reality which
experience
with
new,
Marx offers:
From Hegel, and above all from Marx, a different logic is introduced.
This begins from the basis that human relations are, essentially
conflictive. The first act is not a reflection upon the human essence and
its first principles. Rather it is the recognition that man finds himself,
without having sought it, in the middle of a conflict. Daily life presents
demands
he
it
he
has
that
chosen
and
not
man with problems which
he
is
The
in
to
then
choose.
often
unable
solve
an orderwhich, again,
conscious response to conflict is what is called praxis. But praxis is not
is
it
that
called
reflection
presupposes reflection:
something arbitrary;
465
theory.
463Secretariado,Cristianospor el socialism, p. 188.
464Secretariado,Cristianospor el socialismo, p. 197.
465Secretariado,Cristianospor el socialismo, p. 102.
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On one occasionthe concept of class warfare is even applied to the saving work of
Christ and the emergenceof the "new man". The passagealso provides an example
of an attempt to reconcile the New Testament concept of the "new man" with
Guevara's"new man7 of the revolution:
Christ, the New Man, "sent to liberate the oppressed" (Luke 4) offers
himself up even to the ultimate consequences. His sacrifice introduces a
movement towards unity within the internal processes of class warfare,
but this movement does not suppress class warfare, rather it orientates it
towards the eventual disappearance of the contradictions which
originated it. Only in this way will the real new man and real peace
466
emerge.

In the Chilean report preparedfor the PELCS conferencean overview is given of the
Roman Catholic church's attitude towards the concept of class warfare through
successive documents and encyclicals. The report concludes that the official
documentsof the church have always viewed class warfare as something negative,
467
destruction".
"hatred,
The report argues
as a concept which engenders
envy and
that whilst an awarenessof class struggle may create a sense of hatred directed
towards the opposing class, that hatred should not be denouncedbut rather seen as
for
those
to
the
responsible
are
really
of
who
unmasking
an understandableresponse
begins
Once
the exploiter, rather
the
revolutionary process
poverty and exploitation.
than the exploited, will then be the one who starts to feel hatred towards the
opposing class:
Up until now, what normally happensis that 'when the dispossessed
in
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begin
feel
hatred.
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eyes,
open
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in
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changes:the
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which
process
revolutionary
it.
begins
interests
feels
his
to
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experience
owner who
Whereasthe other is more likely to experiencehope, although it is true
468
history
that one cannot completely wipe out the old
of resentments.
The influence of Lenin is also evident within the writings of Chilean revolutionary
Christianity. Not only is his influence made clear through the use of direct quotes

466Secretariado,Crislianospor el socialism, pp. 1234.
467Secretariado,Cristianospor el socialismo, p. 115.
469Secretariado,Cristianospor el socialism, p. 116.
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from his writings
but also in the use of his concept of the vanguard: that group of
'469
fully conscientised men and women who can act as catalysts in a pre-revolutionary
470
The use of this concept is particularly notable in the writings of the
context.
/I
liqui rda Christiana. A document produced by this group a year after the military
coup is entitled "To the Christians in the Vanguard". The document describes the
specific role the Christians have in this revolutionary vanguard:

We believe that the task of the Christians in the vanguard
be
can
...
summedup in the three following central slogans:
Unite the Christians in the vanguard in order to share the vanguard of
the revolutionariesas a whole.
Struggle in the vanguard of the revolutionary movement in order to
smashthe dictatorship, using all the meanswhich the dictatorship, with
its presence,makesnecessary.
Struggle in the vanguard in order to create a society of free and equal
men, in a republic of workers with a wide social base; a socialist
471
in
democratisation.
society a processof uninterrupted
4.2.3 Canfilo Torres
Torres provided revolutionary Christianity in Chile with a recent source of
inspiration for Christian participation in revolutionary struggle. Even before the
creation of the CPShis influence upon radical Chilean Christians is clear. We have
noted that one of the groups which occupied the cathedral in Santiagoin 1968 had
472
itself
"Camilo
Torres
Movement".
the
named

Frequent referencesto Torres appearin the CPS literature. Gonzalo Arroyo claims
Torres was one of the key factors in the emergenceof revolutionary Christianity in
Latin America. Elsewhere, he is described as the "prototype" of the priest who
473
474
in
"martyr"
Christianity,
engages political action, a
of revolutionary
and the

469

E.g. Secretanado,Cristianospor el socialismo, pp. 46-7 and 117-8,
470 For example,SeeV. 1. Lenin, What is to be Done? (Harmondsworth:PenguinBooks, 1989), p.
239.
471 Orgar&ation of the Christian Left, The Christian Lefl: Significance and Role (Santiago:
Organisationof the ChristianLeft, 1974), p. S.
472 See
p. 114.
473Cristianisnioy revoluci6n, no. 28 (1971), p. 43.
474J. Eagleson(ed.), Christians and Socialis7n:Ae Christiansfoi- SocialismMovementin Chile
(Maryknoll: Orbis Books, 1975), p. 149.
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"heroic example" of revolutionary commitment.475A document of La Izquierda
Cristiana describesTorres' death as a "symbol of Christian commitment to the
Latin American revolution, taken to its purest and most heroic form". 476As a
477
is
linked
Torres'
Guevara.
On one
symbol of revolution
name
with that of
occasion Torres and Guevara are described as "true examples of the New Man,
people who have made a difference for the revolution.*5478
The influence

of Torres in Chile appears to lie less in his writings

and

revolutionary theory and more in the example of his life and personal commitment
as a Christian to the revolutionary cause. However, Torres' words in his "Message
to the Christians" that it is "the duty of every Christian to engage in the revolution"
479
in the literature. It
the
the

are cited

was a phrase which consolidated

call of

revolutionary Christians of Chile for greater support amongstChristians in general
for the Marxist led governmentof Allende.

In early 1973 the CPS organiseda meeting to pay tribute to Torres on the seventh
anniversary of his death. A document prepared in advance of the meeting
highlighted the three key elements of what the document described as "the
messageof Camilo":
* Revolutionary unity: this was an important theme for the CPS as they sought to
forge stronger links between Allende's government and the more progressive
elementsof the Chilean church.
0 Honesty to the consequencesof commitment to revolutionary struggle: for
Torres this led to separationfrom the church in order that he might pursue his
revolutionary calling. For the CPS it meant an end to Christianity's traditional
legitimisation of the capitalist economic order.
* Willingness to "give and sacrifice to the end": Torres' death, like that of
Guevara,acts as a symbol of complete commitment to the revolutionary cause.

475Secretariado,Crisfianospor el socialismo, p. 94.
476Christian Lefl, Significance andRole, p. 7.
477Secretariado,Crislianospor el socialismo, p. 29 1.
479Wheaton, Chrisliansfor Socialism, P. 8.
479Wheaton,Chrislionsfir S6claliSM, P. 8 and P. 18.
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4.2.4 Fidel Castro and the Cuban revolution
Between 10thNovember and 4"' December 1971 Fidel Castro visited Chile at the
invitation of the Chilean government.His visit proved to be of great significance for
Christian revolutionary groups in Chile especially in terms of their understandingof
the role Christians could validly play in a revolutionary programmewithin the Latin
American context. On several occasionsduring this visit Castro expressedthe view
that Christians should form a "strategic alliance" with Marxists in order to create an
effective revolutionary front.
When one studies the similarities between the objectives of Marxism
how
Christianity
the
one
realise
precepts
of
will
most precious
and
many points of coincidence there are - the parish priest who
experiences at first hand hunger, sickness, death and human suffering,
those priests who work with the humble families in the countryside and
identify with them and struggle together with them, or the selfless
dedicate
lives
to tending to the sick - when one really
their
who
people
identifies all these similarities, one will see how a strategic alliance is
Marxists
and revolutionary
possible between revolutionary
Christians. 480

In another speechCastro underlines the fact that he does not just see revolutionary
Christians as short term tactical allies, who are brought together only for a limited
but
he
like
"travelling
then
their
rather
separateways,
go
companions" and
period
seesthem as long term strategic allies:
We were saying that the alliance [with revolutionary Christians] was
not tactical, we are not talking about the theory of travelling
One
but
must unite these
alliance.
simply
a
strategic
quite
companions,
forces and one must unite these elements becauseimperialism is not
forces
join
is
to
imperialism
together
one
must
powerful,
and
weak:
,
defeat it and defeat its allies.481
During Castro's visit a meeting was arrangedbetween Castro and representativesof
the Christian revolutionary groups in Chile. The meeting helped to reinforce this
Marxists.
into
Christianity
alliancewith
a
strategic
entering
concept of revolutionary
It also led to an invitation to visit Cuba and in the following year, two months before
48()F. Castro,Fidel en Chile (Santiago: QuimantuLtda., 1972), p. 272.
481Castro,Fidel en Chile, p. 205.
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the PELCS conference, a delegation of twelve Chilean priests, all of whorn 'were
members of the CPS, went to Cuba and met again there with Fidel Castro. The
subsequent "Message to the Christians of Latin America" produced by the
delegation in Havana, had an important influence upon the revolutionary Christians
of Chile and upon the PELCS conference.It concludeswith the following statement:
Together with all those on our continent who are really committed to
fighting for the oppressed in rural and urban areas in order to gain
power; together with all true Latin American revolutionaries, whatever
their philosophical or religious beliefs; convinced with Comandante
Fidel Castro that to be victorious, the alliance between Christians and
Marxists cannot be tactical, but must also be a strategic one; we
commit ourselves as Christians and give ourselves wholly to this
immense effort of liberation; and with our brother in the priesthood,
Carnilo Torres, we repeat: "The duty of the Christian is to be a
revolutionary; and the duty of a revolutionary is to engage in the
482
revolution" .

The direct influence of this dialogue with Castro upon the revolutionary Christians
of Chile and upon the PELCS conference can be seen in the opening line of the
Introductory Document preparedby membersof the CPS for the conference:

Fidel Castro, in his recent visit to Chile, met 'with 120 priests and
members of religious orders of the left. He affirmed, on several
occasionsthat Christians "are not merely tactical but strategic allies"
of the Latin American revolution. Without doubt, thesewords are signs
of new times for the church which, sociologically, has been qualified
as conservative on many occasions. The affinnation of Fidel
483
correspondsto a new situation within the continent.
4.2.5 Che Guevara
It seemsclear that Che Guevara did exert a direct influence up the revolutionary
Christian movement in Chile in the late 60s and early 70s but with a different
in
influence
he
Argentina over the same
MSTM
to
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in
different
is
due
This
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the
contexts
which revolutionary
radically
political
period.
Christianity developed in the two countries. In Argentina, with its background of
military governmentsand a depressinghistory of failures in the democratic system,
482WheatomChristiansfor Socialism, p. 18.
483Secretariado,Cristianospor el socialisnio, p. 14.
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Guevara's call for radical measures(including the use of violence) in order to take
power was highly relevant. Hence the unresolved debateswhich took place within
the MSTM about the use of violence and the greater relevanceof Guevara's theory
and example of guerrilla warfare.

In Chile the situation was very different; a Marxist government had been
democratically electedunder an electoral systemthat was widely trusted. Prolonged
debates about the use of violence in order to take power were therefore of little
relevance within this particular context. Of much greater importance to the
revolutionary Christians of Chile was the search for an appropriate role for
Christians within the ongoing revolutionary transformation which was taking place.
Perhapssurprisingly, it is here that the direct influence of Guevaracan be found. On
repeatedoccasionsa quotation from Guevara is used to highlight the essential role
that Christians could and should play in the revolutionary struggle. As mentioned in
484
it
is
by
MSTM.
the previous chapter,
a quotation which was sometimesused the
However, in Chile it takes on much greater significance for the revolutionary
Christians as they soughtto identify their role and their objectives:

When the Christians dare to give. themselves wholeheartedly to
revolutionary witness, the Latin American revolution Nvill be
485
unstoppable.

The central importance of these words of Guevaraare made clear in the conclusion
to the national report of the CPS produced for the PELCS conference.This reports
finally,
from
St.
Luke's
then,
thirdly
three
two
and
quotations,
gospel and
ends with
486
Guevara.
These words, together with Castro's references to a
the words of
"strategic alliance" with revolutionary Christians, gave those Christians the senseof
legitimacy they soughtfor participation in revolutionary struggle.

484See 90.
p.

485Secretariado,Cristianospor el socialismo, pp. 46 and 128.
486Secretariado,Cristianospor el socialismo, p. 128.
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Guevara is also influential as a revolutionary icon. The "Young Church of
Santiago", which came into being after the "taking" of the cathedral in Santiago
issueda statementafter its first meeting which begins with the words:
Meeting under the sign of Christ, Camilo Torres and Che, we Christian
revolutionaries of Chile have come together for the First National
Meeting of the Young Church.487
This iconic image of Guevara was further heightenedwhen Castro, in his meeting
with membersof the CPSdescribesGuevaraas a "priest":
Yes, one could say that Che was a priest, in his attitude and conduct. (I
don't want that published. I'm simply saying it to you all here). But
what I mean is that his conduct was that of a priest because of his
example. He denied himself everything. He was stoic, very open and
488

completely unselfish.

Despite Castro's pleas for this idea not to be broadcast outside the meeting, his
words are picked up in one of the reports produced for the PELCS conference in
489
is
Guevara
described
"protot3rpe"
for
the priesthood.
which
as a
The term "new man" also appearswithin the writings of the CPS and other Christian
490
Chile
As 'with the MSTM it is very difficult to identify
revolutionary groups of
.
the primary influence for the use of the term. In our survey of the influences upon
the MSTM we noted how many of those influences also use the term "new man"
(Gaudiwn et Spes, the Medellin document, Freire, Guti6rrez, Cdmara).491
Revolutionary Christianity in Chile was exposed to the influence of these same
documentsand writers. However, in the section on sharedaims we shall note that
the term is used far more frequently with the sensegiven to it by Guevarathan we
find within the MSTM literature.492Guevara's focus on the "new man" as a post
487Wheaton, Christiansfor Socialism, p. 8.
488Wheaton, Chrisfiansfor Socialism,
p. 14.
489Secretariado,Cristianospor el socialismo, p. 247.
49"For example, Secretariado,Cristianos por el socialisno, pp. 123-4 and Wheaton, Christiansfor
SoCialisin,pp. 8and 10.
491
Seepp. 92-4.
492 See
pp. 135-6.
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revolutionary figure fits well with the Chilean context in which the process of
transforming social and economic relationships had begun under the Allende
govemment.

It is more difficult to identify the direct influence of Guevarain the areaof attitudes
to capitalism, the hopes for socialism and the need for conscientisation, although
there exists many similarities between Guevara'sthinking and that of revolutionary
Christianity in Chile, as we shall see in the next section. Rather, his primary
influence should be seen in his call to Christians of Latin America to start
participating in the revolutionary process and thereby make that process
unstoppable.

4.2.6 Influences: Conclusion
It is clear that the CPS and the MSTM sharemany of the same influences, but the
different contexts of the two groups affects the focus of these influences. The words
his
important
CPS
than
Torres
to
the
of
concerning revolutionary unity are more
attitude to the use of violence, which was the significant factor for the MSTM.
Likewise, Castro's comments about a possible "strategic alliance" have a greater
impact on revolutionary Christianity in Allende's Chile than they did in the prerevolutionary context of the MSTM in Argentina. This also applies to Guevara's
influence. The focus of his influence in Chile lies in his call for Christians to
becomes
in
America
in
Latin
the
that
revolution
struggle
so
participate revolutionary
influenced
by
Guevara's
is
CPS
There
the
that
were
also evidence
unstoppable.
in
in
detail
"
"new
We
the
term
their
the
of
use
shall examine more
man.
concept of
the following section.

4.3 Aims

4.3.1 Socialist society
Quite clearly the very name of the principle revolutionary Christian group in Chile,
Cristianos por el Socialisino, indicates one of the key objectives of the group - the
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establishmentof a socialist political and economic programme.In his speechto the
PELCS conferencethe Mexican bishop M6ndez Arceo explained what he believed
to be the principle aim of all those who had gatheredfor the conference.
I am here for the same reasonthat you, the participants from all over
Latin America, are here. I share the conviction that for our
underdeveloped world, there is no other solution but socialism.
Namely, the social appropriation of the means of production which
involves an authentic participation of the community, in order to
prevent those means of production being used as instruments 493
of
domination in the handsof an oligarchy or a totalitarian government
.
The group of CPS priests who travelled to Cuba to meet Fidel Castro also expressed
their total commitment to socialism in a documentproducedin Cuba.

From Cuba, we reiterate our conviction that historically socialism is
the only way by which our sub-continent can collectively and
494
break
imperialist
the chains of capitalist and
concretely
oppression.
On some occasions in the Chilean literature a link is made between the
establishmentof socialism and the establishmentof the kingdom of God. At times
the introduction of socialism is regarded as an essential element in the process
Nvhich,%villultimately lead to the inauguration of the Kingdom of God:

The cause of liberation is the destruction of capitalism and the
construction of socialism. This is a fundamental step in order that the
Kingdom of God might draw near.495
At other times socialism and the Kingdom of God are describedas if they were one
and the same.In the CPSreport presentedto the PELCS conference"the evangelical
hope" of left wing Christians is described as a "critical stimulus in the process of
constructing socialism ... they [left wing Christians] have as their goal 'the new
heavenand the new earth' which is the joint work of God and revolutionaries.A96

493Secretariado,Cristianospor el socialism, p. 53.
494WheatoR ChristiansforSocialism, p. 17.
495Secretariado,Cristianospor el socialismo, p. 128, seealso p. 122.
496Secretariado,Crislianospor el socialism, p. 96.
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Clearly, the establishment of a global socialist order was an objective shared by
Guevara. Although, at times, his languageconcerning the introduction of this new
order is highly apocalyptic in nature, we have noted that, as a declared atheist,
Guevaranever describesthe coming socialist agein terms of the Kingdom of God.
The attitude of the Chilean revolutionary Christians to socialism was shaped by their
unique context in Latin America. They spoke out of a situation in which a
democratically

elected government was already seeking to implement a radical

socialist programme. They could see the enormous obstacles which confronted a
socialist government even after winning a general election. The power of national
and international owners of capital to resist such changes was immense. The CPS
accepted that the government would have to form alliances with owners of smaller
to medium sized businesses in order to make any progress at all and that the
implementation

of

a socialist

497 These difficulties
piecemeal.

programme

would

need to be gradual

and

which the Chilean government experienced in

introducing its socialist programme are echoed in the writings of Guevara in Cuba.
Even after victory in the war, the process of transformation to socialism was
painfully slow for Guevara. It was only once the Agrarian Reform law had been
introduced that Guevara felt progress against the landowners and other owners of
498
being
capital was
made.

The revolutionary Christians of Chile were convinced that socialism could be
introduced whilst keeping within the legal constraintsof the Constitution. This they
described as the "Chilean Way" to socialiSM.499This "Way" put great trust in the
continuing neutrality of the military. As a document of La Izqllierda Crisliana puts
it shortly before the military coup: "we do not believe that the contradictionsthat are
developing at the interior of the Armed Forces can generatepolitically significant
500
changes". Later eventsthat year were to prove them very wrong.

497Secretariado,Crisfianospor el socialismo, pp. 734.
498Guevara,Obras complelas,vol. 1, pp. 64-5.
499Secretariado,Cristianospor el socialismo, p. 8 1.
""' ChristianLeft, Signific4ance
and Role, p. 16.
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4.3.2 The end of impet-ialism
It is no surprise that the call for an end to the global capitalist economic order
permeatesthe literature of the revolutionary Christian groups of Chile. Capitalism
is the great enemy which must be overcome so that a new order of justice, equality
and peace might be established. The experience of exploitation and oppression
within the Latin American context is attributed directly to the workings of the
capitalist system:

The roots of the struggle are found within the capitalist mode of
production which broadly predominates in Latin America. The
system, internally based on certain centres of industrial growth and
brought into being by foreign capitalism
leads to economic crisis,
...,
it marginalises large sectors of the population and generates a
worsening political and social disintegration in the various countries,
whilst international capitalism, headedby the United States,prospers
501
increasing
both
at an ever
economically and technologically.
rate,
The CPS shared Gutidrrez' view that capitalism has created a relationship of
economic dependencyon the part of the poorer Latin American countries towards
502
industrialised
The pejorative term
the wealthy,
countries of the north.
"dependency capitalism" is used on several occasions within the literature.503
Capitalism also creates a senseof alienation amongst the people, alienation from
that which they produce by their labour and alienation from their fellow human
beings. This leads to the development of a "false consciousness"which, in turn,
prevents the people from identifying those economic structures and relationships
504
best
interests,
interests
of the owners of capital.
which
suit their
rather than the
The CPS follow Guevara, Torres and the MSTM (and Guti6rrez) in rejecting the
theory of "developmentalism". Rather, the CPS claim that capitalism is the direct
causeof underdevelopment.

For us, underdevelopment is nothing other than a product of the
capitalist system and of imperialism. It is these factors: capitalism
501Secretariado, Crislianospor
el socialismo, p. 24.
502Guti6rrez, A Theology
ofLiberation, pp. 94-8.

503Secretariado,Cristianospor el socialismo, pp. 40 and 182.
504Secretariado,Cristianospor el socialisnio, p. 126.

133

and imperialism which continue to createa divisivenessbetweenmen
This domination is
and nations that is increasingly more violent
...
apparentin the economic and cultural spheresas well as in the areas
of politics and the military. Therefore, we denounceas insufficient all
developmentalist,reformist, capitalist or neo-capitalist solutions that
merely contribute to the process of maintaining and compounding
this situation of underdevelopment.505
As a consequenceof the rejection of the "development model", all "reformist"
ten-ninology is rejected within the Chilean literature. The language of reform is
regarded as another tool of capitalism, used to generate false consciousness
amongst the oppressedsections of the population. What was needed, from the
perspectiveof the revolutionary Christians of Chile, was not reform but wholesale
revolution. The Chilean report presented to the PELCS conference strongly
condemned what it termed "Christian Reformism". It was in the policies of the
political party Democracia Cristiana that the CPS and other leftist groups saw the
outworking of this Christian reformism.
The Democracia Cristiana attributes a Christian inspiration to its
proposals for a new system: communitarianism. In concrete terms this
means initiating reforms in agriculture, education, housing and
economic planning. But, in fact, it offers no structural change to the
economy or society. Rather it strengthens neo-capitalism and its
ideology of liberty and democracy, which are weapons of the
dominant class. It develops a policy of integration of the urban and
rural poor into an oppressive structure ... it seeks to reconcile the
masses with the bourgeoisie and divides the working class. Therefore
this new Christian political project is incapable of solving the
contradictions of neo-capitalist society with its exploitation of the
506
its
majority of the nation and
growing underdevelopment.

A very negative attitude towards the United States is also bound up in the
condemnation of capitalism. The US is seen as the great imperialist power in the
world, who, with its allies "work fanatically together in support of their crass,
egotistic and criminal self interest", whilst seeking to "disunite, terrorise and
instigate discord amongst the poor of the continent".507The US is accused of
505Wheaton, Christiansfor Socialism,
p. 17.
506Secretariado, Cristianosporelsocialisnio,
p. 91.
507WheatorL Christiansfor Socialism,
p. 17.
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seeking to establish its global dominance either through oppressive economic
relations Nvith poor countries or through direct military intervention as in the case of
Vietnam. 508After the military coup of 1973, those revolutionary Christian groups

who continued to produce documentsclearly identified the hand of the US behind
the overthrow of Allende.509

This wholesale rejection of capitalism is, of course, present in the writings of
Guevara. In his attacks it is far more common for Guevara to employ the word
"imperialism"

where the literature from Chile would more normally use

"capitalism". For Guevara, imperialism was the final and most violent and
exploitative stage of capitalism. Imperialism was the "common enemy" of the
exploited people of the world and caused"oppression of every type, assassinations,
political oppression, economic oppression and the distortion of a country's
development".510We have noted how Guevarapredicted that "a great world wide
conflagration" would be needed to overthrow this global imperialism and produce
511
liberation
for
the exploited.
genuine

The condemnationof the US as the driving force of global capitalism is even more
ferociously expressed in the writings of Guevara than in the literature of
revolutionary Christianity in Chile. For Guevara,it seemsthat the battle against the
US is indistinguishablefrom the battle againstimperialism:

All our action is a war cry against imperialism and a call for unity
amongstthe people in their opposition to the great enemy of the human
"'
United
States
America.
of
race: the
Although, in general, Guevara comes across as much more aggressive in his
condemnation of the US there can be no doubting the hostility felt by the
revolutionary Christians of Chile towards that country. This is clearly expressedin
508S
ecretariado, Crislianos por el socialism, p. 5 1.
509Wheaton, Christiansfor Socialism, p. 19 and La Izquierda Cristiana (Santiago: Organizaci6n de la
Iz quierda Cristiana, 1976) p. 4.
,, Guevara,Obras
11,
177-8.

completas,vol.
pp.
511Guevara,Eserft6seseneiales,p. 9 1. Seep. 5 1.
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the support which the CPS (and other Christians from acrossLatin America) gave to
the Vietnamesepeople in their war againstthe US. During the PELCS conferencea
letter was sentto the presidentof North Vietnam which condemned"recent criminal
513
imperialism
its
Yankee
In the same way, Guevara
acts of
against
people".
expressedcomplete support for the North Vietnamese in their struggle. Indeed, in
one of his most famous articles he argues that new "Vietnam wars" should be
launched throughout the world by those people suffering at the hand of North
American "imperialism". 514

4.3.3 The "New Man"
We have noted that within the MSTM literature the usageof the term "new man"
515
from
At times it refers to the person who, in a prevaries
writer to writer.
revolutionary setting, has developed a new consciousnessof their social and
economic context and the structuresof their oppression.At other times it refers to
the person who will emerge only after radical change has taken place with the
is
This
the way Guevarausesthe
then
realisation of socialist and
communist society.
term. Revolutionary Christianity in Chile also uses the term almost exclusively with
this second meaning. Both Guevara in Cuba and revolutionary Christianity in Chile
are speaking from the context of the actual development of a socialist programme in
their countries and, perhaps as a consequence, tend to view the "new man" as a
post-revolutionary figure. The MSTM, writing, from a pre-revolutionary context, are
not so focused in their use of the term and frequently describe the "new man" as a
pre-revolutionary figure.

Within the Chilean context the "new man" is a future figure who will appear only
516
Only
have
been
the
the
overcorne.
after
contradictions of class warfare
development, under socialism, of a socialist consciousness"will give a base and
517
form".
The new
foundation to the new man and new society which we wish to
image
future
be
"the
the
of capitalist concerns and
mirror
of
cannot
simply
society
513Secretariado,Crislianospor el socialisino, p. 33.
514See"Crear dos tres muchosVietnam es la consigna"in Guevara,Escrifos esenciales,pp. 83-96.
...
515Seepp. 103-5.
516Secretariado,Cristianospor elsocialismo, pp. 123-4.
517Secretariado,Cristlawspot- el socialisno, p. 86.
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interests" but rather the "real life expressionof the genuine values of our people.
Only then can we seethe emergenceof the New Man'

, 518

.

to "the creation of a New Man, who thinks critically,

Socialist society will lead

has brotherly concern for

519
is
,
others and willing to suffer.

Revolutionary Christianity in Chile sought to forge stronger links between
Christians and Marxists.520The PELCS document argues that "realisations of
Marxism, " such asthe Cuban revolution, offer to Christians manifestationsof "their
521
for
own aspirations
a new society and a new man". In return, Christian faith
"makes its contribution, in and through committed Christians, to the construction of
522
different
the
the
a qualitatively
society and
emergenceof
new man".

We have noted that both Torres and Guevaraare describedas "true examplesof the
New Man". 523This phrase suggeststhat while the Chilean revolutionary Christian
literature generally sharesthe view of Guevara,that the "new man" emergesin a
post-revolutionary context, prefigurations of the "new man" in someone such as
Torres may occur in a pre-revolutionary setting.

4.4 Objectives

4.4.1 Taking Power
As with the MSTM in Argentina it was a fundamental obi ective of the Christian
revolutionary groups in Chile that those in support of a revolutionary programme
it
dismantle
to
the
with
economic
order
and
replace
capitalist
which sought
in
in
to
that
motion.
order
set
process
socialism, should gain political power
However, the two groups differed radically in their understanding of how that
political power might be achieved. We have seen how the MSTM largely rejected

518Eagleson, Christimis and Socialism, p. 5.
519Wheaton, Christiansfor Socialimn, p. 8.
520See
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524
democratic
the
path to power. Their own experienceof the democratic processin
Argentina had led to a great sense of cynicism and disillusionment with the
democratic option. In this regard the MSTM reflects fairly closely the thinking of
Guevara, who neverthelessconceded that under certain conditions the democratic
525
The leading Marxist and revolutionary groups in Chile
option was viable.
believed that those conditions were in place in their country and that a government
with a genuinely socialist programme could gain power by democratic means. So it
'wasthat in 1970 a rangeof Marxist and social democrat parties formed the coalition
'Topular Alliance" and participated in the general election. Their victory in those
elections seemedto confirm that the "Chilean Way" to socialism was indeed viable.
The CPS report to the PELCS conferencedefines this "Way":
It respects the rules of the bourgeois democracy, so thatwith power in
the hands of the government, power achieved by means of an election,
andwith the power of the mobilised people, it manages to use at least
part of the existing legality in order to transform the bourgeois
democracy into a popular one.526

The PELCS conferencewas held a year and a half after the elections of 1970 and it
in
CPS
their report to the conference,on
the
to
an
opportunity
reflect,
provided
with
the progressof the "Chilean Way" to socialism. The report notes some important
advanceswhich had been made by the government; the nationalisation of several
key industries and banks, the introduction of an agrarian reform bill and progress
it
income.
But
the
also notes the growing resistanceto the
redistribution
of
with
policies of the government amongst certain sectors of the population; the coming
together of the national bourgeoisie in a united front against the government, the
opposition of the majority of the national newspapers and the power of the
opposition parties in parliament who were able to unite and vote out many of the
does
CPS
For
the
this
report
not express great
reason
governments proposals.
its
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all
objectives:
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government's
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The Chilean processtowards socialism is yet to arrive at the point of
no return. The downfall of capitalism in the transition to socialism
depends on the workers' conquest of the power, not only of the
527
but
(parliament,
legal
the
government,
also of the state
system).
It is certain that from Guevara's perspectivethis statementoverlooks, deliberately
or otherwise, one of the key constituent elementsof the state apparatus,an element
which, for Guevara,it was absolutely essentialfor the workers to control in order for
a revolution to be truly irreversible - the military.
The debate about the use of violence to effect revolutionary change had raged
throughout the active period of the MSTM in Argentina. Given the apparent initial
successof the "Chilean Way" it is hardly surprising that the use of violence is hardly
ever debatedwithin the Chilean literature. When it is mentioned there is generally a
recognition of the fact that the Chilean context presentsan almost unique situation
within Latin America in that period. It had not been necessaryto resort to violence
in order to bring about change.There is, however, a recognition in the literature that
the use of violence may well be necessaryin those countries where the democratic
road to power was not an option because of the corrupt nature of the of the
democratic system, or the complete lack of democracy.The letter produced by the
CPS delegation in Cuba unequivocally gives support for the use of violence by
revolutionary Christians if the conditions required it:
If we are committed to destroying institutionalised violence and the
in
fight
Christians
to
then
the
cannot
refuse
militancy of
minority,
we
defence of the right to live, and in order to institute a new regime of
justice and equality. If reactionary violence prevents us from building
such a just and egalitarian society, we must respond with revolutionary
528
violence.

This statementreflects more closely the attitude of Torres and Guevarato the use of
in
despite
having
it
does
Argentina
MSTM
the
the
than
of
xvho,
attitude
violen.ce

527Secretariado, Crislianospor el socialism, p. 72.
5" Wheaton, Christiansfor Socialism, pp. 17-8.
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conditions more appropriate than Chile for armed struggle, were never able to
529
by
Christians.
openly advocate,as a group, the use of violence revolutionary
Within the specifically Chilean context, the revolutionary Christian groups issuedno
great call to arms. Left wing Christians were encouragedto get involved in party
politics rather than join a guerrilla army. The aim was to work alongside Marxist
and other left wing political groups,whether Christian or not, in order to effectively
implement a socialist programme, and to do this whilst working within the
constitutional limits. More important than differences of religious belief was a
united political front in the world of politics:

The workers have their organisations, parties and class movements.
Christians of the left place themselvesin these fronts of the struggle
530
forming
rather than
parallel organisations.
In hindsight it is clear that the "Chilean Way" to socialism failed to take seriously
the power of the military and its capacity to intervene in the political process.As we
have noted, referencesto the military within the literature assume its continuing
political neutrality. This neutrality is assumedprecisely becauseof the commitment
which the "Popular Alliance" government.of Allende had made to abide by the
terms of the constitution. The military coup of 1973 exposedthe strength of another
"alliance" which existed between the military and the owners of capital whose
interestswere gravely threatenedby the economic transformation taking place in the
country. Thirteen years earlier Guevara had noted, with great clarity, the potential
demise of the democratic route to socialism when it failed to confront the power of
the army:

And when one speaksof power by means of the electoral system my
question is always the same: if a popular movement assumes the
government of a country by means of a general popular vote in its
favour and then resolves consequently to initiate the great social
transformations which were outlined in its manifesto and which led to
its victory, will it not immediately enter into conflict with the
reactionary classesof that country? And has not the army always been
529See
pp. 106-10.
530Secretariado, Cristianospor

el socialismo, p, 123.
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the instrument of oppression of that class? If this is so, then it is logical
to reason that this army Nvill take the side of its class and will enter into
conflict with the constitutional government. That government then may
be brought down by means of a largely bloodless coup and the endless
cycle begins again ... What is difficult to believe is the idea that the
armed forceswill accept Nvith good grace profound social reforms and
531
liquidation
tamely
themselvesto their

resign

own

as a class.

4.4.2 Revolutionary unity
Castro had described revolutionary Christians as potential "strategic allies" of the
Marxists in the revolutionary struggle.532The Marxist president of Chile, Salvador
Allende, had also affirmed his belief that Marxists and Christians could work
together to construct socialism.533The revolutionary Christians of Chile took these
words to heart and the establishment of unity between Christians and Marxists
became one of their principle objectives. Gonzalo Arroyo, the secretarygeneral of
CPS, expressed his hope that the mutual revolutionary zeal of Christians and
Marxists would overcomethe philosophical differencesbetweenthem:

We do not have the luxury of choosingour allies. The deepeningof our
faith has drawn us closer to all those who collaborate in the common
task of human liberation. So it is that philosophical divisions between
Christians and Marxists assumesecondaryimportance in the face of
534
for
the urgent need
effective revolutionary action.
Arroyo recognisedthat any alliance between Christians and Marxists would require
some radical rethinking by both groups. Christians would have to challenge the
traditional teaching of the church concerningMarxism. It was widely condemnedas
unchristian and likely to encouragethe "sin" of conflict rather than peace.Marxists,
likewise, would need to review their attitude to Christianity, which was generally
regarded by them as a reactionary, conservative force in society. The church was
seenas a supporterof those values enshrinedin the bourgeois democracy.Aware of
the hostility in some Marxist circles to collaboration with Christians, Arroyo usesa
quotation from the works of Lenin to argue that Marxists should be prepared to
531Guevara, Escritos esenciales, pp. 109-110.
532See
124-5.
pp.
533
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incorporate Christians into the revolutionary struggle. True Marxism, according to
the passage from Lenin, "never unconditionally rejects any particular fon-n of
535
struggle",
especially if that "form of struggle" has arisen from the masses
themselves.Thus those revolutionary Christians who emerge from the ranks of the
massesand who enter the revolutionary struggleshould be acceptedand affirmed by
Marxists. Guevara himself adopted this inclusive attitude to Christians seeking to
join the revolutionary causeduring the Cuban war. For some time a Catholic priest,
Father Guillermo Sardifias,was a member of Guevara's column and apparently the
two men spent much time in political debate.536One of Guevara's closest friends
and a fellow commander in the Cuban war, Camilo Cienfuegos, appearsto have
derived much of his revolutionary zeal from his Christian faith.537Finally, as we
have noted,538support for Christian/Marxist collaboration was provided by Guevara
himself with his call for Christians to "dare to give a revolutionary witness" so that
539
in
become
Latin
America
"unstoppable".
revolution
would

This "fruitful synthesisof theoretical positions" would contribute to the unity of the
540
left
in
Latin
America,
Arroyo.
It would also
working classesand the
according to
help to demonstrate "that the fundamental opposition in our continent is not
between Christians and Marxists (as imperialism and the bourgeoisie of various
541
but
between
the exploiters and the exploited".
countries proclaim)

In practical terms, the objective of revolutionary unity led to the call for Christians
to join the political parties which representedthe interests of the working classes,
in
form
had
Christian
their
than
as
rather
own specifically
parties,
occurred the early
1960sNviththe Christian Democratic Party.

535Secreiariado,Cristianosporelsocialismo, p. 118.
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4.4.3 Conscientisation
We have already noted the importance of Guevara's words concerning the
"unstoppable" nature of the Latin American revolution once the Christians had
"dared" to get involved. Not only are these words quoted on several occasions
within the Chilean literature, the concluding words of the final document produced
by the participants at the PELCS conference are, once more, these words of
Guevara.542Indeed, two quotations from Guevara are used to end this document.
Alongside the familiar quotation used elsewhere, we have these words, also
attributed to Guevara:
Christians should definitively opt for the revolution, and particularly so
important
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542Secretariado,Cristianospor el socialismo, p. 302.
543Secretariado,Cristianospor el socialism, p. 302.
544Secretariado,Cristianospor el socialismo, pp. 126-7.
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Communism had been condemned as atheistic by the Church and therefore to be
rejected

by true believers. Indeed, the defenders of capitalism had encouraged

Christians to see the mechanisms and economic relationships of capitalism as
545
1
"natural"
"divinely
The CPS
their

and

ordained.

and other groups understood

role to be that of breaking down this Christian legitimisation of capitalism by
unmasking what they regarded as its truly oppressive nature. They wished to
demonstrateto the Christian massesof Chile that capitalism actually opposed the
real interests of the working class, whereas socialism better accorded with the
values and principles of Christianity. Gonzalo Arroyo, the secretarygeneral of the
CPS explained what he regarded as the fundamental objective of the PELCS
conferencein his opening addressto the conference:

We organisers believe that the principal contribution of this conference
is not the argument about which party position is correct, but rather to
have an impact on the Christian consciousness, both here in Latin
America and in the world, contributing to the destruction of that
apparent religious legitimacy of capitalism which the majority of the
countries of Latin America and throughout the world are accustomed
546
to accept.
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of a false consciousnessamongstthe people:
Direct propagandais occurring when it is explained to the people that
the class system is unavoidable, either because it has some divine
547
is
origin, or becauseit part of the mechanicalprocessof nature.
The "ideological battle,, 548over the consciousness of the people was to be fought
both internally, within the church and externally, amongst the masses. It was this
battle which the Chilean revolutionary Christian identified as their specific role in
the wider revolutionary struggle, If capitalism could no longer rely on a blessing
from the church, its ideology would be weakened and the long rejected option of
545SeeSecretariado,Cristianospor el socialismo, pp. 126-8.
546Secretariado,Cristianospor el socialism, p. 42.
547Guevara,Escritos esenciales,p. 185.
548Secretatiado,Crislianospor el socialism, p. 122.
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socialism might gain appealas a viable option for the Christian massesof Chile and
Latin America.

There is less emphasis within the CPS literature on raising awarenessabout the
economic, social and political structuresof poverty and oppression,which we find
within the writings of Torres and the MSTM, but rather a specific focus on the
dismantling of the religious legitimacy given to capitalism. This different emphasis
reflects the different contexts. Torres and the MSTM are seeking to generate a
popular challenge to the ruling elite's hold on power. The CPS are seeking to win
over support of the massesto the socialist programme being introduced by the
Chilean government. Only occasionally does the CPS literature describe
conscientisationin Guevara's terms, as a post-revolutionary product of a change in
549
economic relationships.

4.5 Aims and objectives: Conclusion
There is considerableconvergencebetweenthe aims and objectives of revolutionary
Christians in Chile and those of Che Guevara.Capitalism is roundly condemnedby
both. However, the revolutionary Christians' hopes for the establishmentof a new
socialist order are bound up with their belief in the coming of the Kingdom of God
in a way that Guevara would have found inappropriate. The vision for socialism
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were under the control of the revolution, especially the armed forces. The Chileans
believed it was possible to introduce a revolutionary programme whilst leaving
untouched certain apparatusof the state, including the constitution and the armed
forces.

Finally, Guevarahad a direct impact on the Christian revolutionary groups as they
sought to identify their specific role in the revolution. His words affirmed the
involvement
in
their
the struggle and enabled them to identify the
validity of
particular contribution they could make, namely to challenge the religious
legitimacy which the church had given to capitalism.
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CHAPTER

REVOLUTIONARY

FIVE

CHRISTIANITY

IN NICARAGUA

5.1 Introduction
In this section I will examine the formative influences upon those Christians who
actively participated in the Sandinistarevolution of 1979 in Nicaragua, focusing in
particular on the writings of the poet, priest and minister of culture in the Sandinista
government, Ernesto Cardenal. The historical background to revolutionary
Christianity in Nicaragua will emergeas we examine the influences which shaped
it. The section will conclude with a study of the direct and indirect influence of Che
Guevaraupon revolutionary Christianity in Nicaragua.

5.2 Influences

5.2.1 A ugusto Cjsar Sandino
In 1928 Sandino, a leading figure in the Nicaraguan Liberal Party, chose to
continue opposingthe rule of the ConservativeParty through armed struggle when
all the other Liberal leaders capitulated in the face of threatened military
intervention by US marines.

For over five years Sandinocontinued his military struggle againstthe Nicaraguan
National Guard and US marines. During this period his perception of the struggle
changed. No longer did he see it as a struggle between the Liberal and
Conservativeparties but rather as a struggle for national independenceagainst the
forces of a foreign aggressor- the United Statesof America.
As support for Sandino grew, both in Nicaragua and in the US, the decision was
taken to withdraw the US marines. Soon afterwards, in 1934, Sandinotravelled to
Managua to negotiate a truce with the government but was assassinatedin the
held
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responsible for the assassination.After Sandino's death Somoza was able to
establish control of the country, wiping out what remained of Sandino's forces.

In the early 60s the figure of Sandino was revived when a new revolutionary
organisation the Frente Sandinista de Liberaci6n Nacional (FSLN) was formed in
Nicaragua. The organisation's founders, Carlos Fonseca,Tomds Borge and Silvio
Mayorga choseto incorporate the name of Sandinointo the title of the organisation
because they believed that there were several points of convergence between
Sandino's struggleand their own. In particular the FSLN connectedwith Sandino's
perception of revolutionary struggle as a struggle for national liberation from
imperialist control. In addition, those members of the FSLN with a Marxist
fon-nation found significance in Sandino's approach to the stýuggle for national
liberation. Sandinosoughtallies not amongstsympatheticmembersof the national
oligarchy, nor amongst the national bourgeoisie, but principally amongst the
workers and peasantsof Nicaragua. This preferencefor allies amongstthe popular
massesis made clear in Sandino's "Manifesto" of 1930:

Our army recognisesthe support which sincere revolutionaries have
given it in its hard struggle. But, with the sharpening of the conflict,
with the growing pressureon the part of Yankee bankers, becauseof
the character which our struggle has taken, the waverers, the timid
ones, abandonus. Only the workers and the peasants 'will go on until
the end, only an organisedforce will achievevictory. 550
In this NvaySandino's struggle for national liberation could be interpreted as a class
struggle,thus giving credibility, through the name of Sandino,to those membersof
the FSLN NvhoNvishedto set the Sandinista revolution of the 1960-70s in the
context of a class struggle.

However, the Jesuit and member of the Sandinista government, Fernando
Cardenal,downplaysthe links between Sandinoand Marxism, arguing that neither
Sandino nor the Sandinista revolution should be interpreted as Marxist. The

550Quoted in G. Girardi, Sandinismo,Marxismo, Crislianismo: La confluencia (Managua:Centro
EcumdnicoAntonio Valdivieso, 1987), p. 28.
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primary influence of Sandino,for FernandoCardenal,is as an advocateof national
sovereignty.

It's a mistake to call this a Marxist-Leninist revolution. If you had to
choose a name it would be the name Sandinista. Because this is a
revolution in the tradition of Sandino, a nationalistic, anti-imperialist
revolution. Here we have a mixed economy. Sixty percent of the
economy is in private hands. In Bolivia, the government has taken
seventy percent of the economy and no one calls Bolivia
cacommunist.
"551
Sandino's influence upon specifically Christian revolutionary thought during the
Sandinista revolution is perhaps most clearly seen in his rejection of
institutionalised religion, without rejecting belief in God. Ernesto Cardenal makes
referenceto a famous phraseof Sandinoin which he rejects "that God who screws
the poor". Cardenalthen goeson to describethe new religious faith which Sandino
developed:

Christianity was, for Sandino, the religion of the conquistadors which
was accepted by the cowards of the country, it is the blessing which
justified and still justifies the oppression of the poor and their
submission. It was not for him a liberating faith, but neither did he
want to reject all religious experience. Sandino, sought the alternative
in another direction, in a different and distant message, not linked to
oppressive power ... The centre of his faith is Love, and he used to
write it in capital letters, personalising it. He had said: "our cause will
triumph because it is the cause of justice, because it is the cause of
Love". 552

In a pamphlet entitled "Light and Truth", written by Sandino in 1931 he presents
his view that history is ultimately controlled by the "law of Love". 553The pamphlet
describeshow Sandino's religious faith was basedon his conviction that Love will
finally triumph over injustice and oppressionand will establish "the kingdom of
Perfection, Love, Nviththeir favourite daughterDivine Justice".554

551P. Zwerling and C. Martin, Nicaragua: a Neiv Kind ofRevohition (Chicago:LawrenceHill
Books, 1985), p. 78.
552E. Cardenalin his introduction to Girardi, Sandinismo,Marxismo, Crislianismo, p. 111.
553Girardi, Sandinismo,Marxisino, Cristianismo, p. 50.
554Girardi, Sandinismo,Marxismo, Cristianismo, p. 51.
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As Girardi notes, an emphasison the centrality of love in the context of Christian
faith emergesas one of the key themes in the writings of revolutionary Christians
in Nicaragua during the period of the Sandinista revolution. Sandino's focus on
divine Love may be seen as his principle legacy to revolutionary Christianity in
Nicaragua.

If the revolutionary Christians recognise their profound convergence
with Marxist atheists, how much more must they recognise that
convergencewith a religious militant like Sandino.
The fundamentalground of that convergenceis the importance of love
of others, expressedin the option for the poor and oppressed,which
constituted for Sandino, as for the Christians, the axis of their ethical
555
and religious approach.

5.2.2 Church documents
The frequent referencesin the literature of revolutionary Christianity in Nicaragua
to the documents of certain conferences and councils of the Roman Catholic
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close harmony with the perspectiveof the Christian revolutionaries of Nicaragua.
The document produced by the Latin American bishop's conference in Puebla of
that sameyear is used to support the letter's declaration that Christian faith should
bear testimony through its "commitment to the poor and opposition to social
injustice".

555Girardi, Sandinismo,Marxisino, Cristianistno, p. 53.
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Without this solidarity our announcementof Good News would be an
empty word. A liberating evangelism implies a commitment to the
liberation of our people. As the bishops in Puebla have said: "The
gospel should teach us that, in the face of the realities in which we live,
in
Latin America today, truly love our neighbours and
'we cannot,
therefore God without committing ourselves to them at the personal
level and, in many cases,at the structural level."556

The Christians %vhopersonally participated in the Sandinistarevolution frequently
turn to official church documents to justify their involvement in the struggle for
radical structural change. The four priests who took up office in the Sandinista
government came under increasing pressurefrom their own bishops, despite the
pastoral letter, to give up their government posts and return to more traditional
church work. In defending his participation in the goverm-nentFernandoCardenal
recalls a phrasefrom the Medellin conferencedocument which, in turn, suggests
the influence of Camilo Torres' conceptof "efficacious love":
It isn't just my work with literacy, or my work with youth, that gives
me a life so in keeping with my priestly and religious state. It's my
whole political participation in the revolution. Sometimes you can
study so many things. You can read book after book. And all of a
sudden one day you find, couched in a simple phrase, something that
illuminates everything you've been reading and studying. I remember a
phrase like that in the Medellin documents. It says that political
activity is the "noblest and most efficacious form of practising
557
charity,,.

"God's preferential option for the poor" was another key phrase which emerged
from the Medellin conference. As Bradstock notes, the four priests argued that
their political involvement was one way of demonstrating in concrete terms this
558
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Medellin conference at the top of his list. He argues that the council and the
conference helped the church in Latin America to change from an introspective
concern for its own problems and order to a genuine commitment to the poor in
their daily str-uggle against poverty and exploitation. Girardi sees the Latin
American church moving from a relationship of "dialogue" with the outside world
to a call for the liberation of the world.
The importance of Medellin, as with the [Second Vatican] Council,
rests not primarily with the episcopal assembly and in the documents
which it emitted, but rather in the church movement, in the climate of
renovation and commitment which shook the Christian sectors of the
continent. In the continental ambit it awoke the hope that the church as
a'whole, led by its bishops, could commit itself to the liberation of the
559
poor.
The Christian revolutionaries of Nicaragua, like those from Argentina and Chile,
turned to Paul VI's Populorian Progressio as well as the Medellin conference
documents for support in their decision to defend the use of violence within the
context of revolutionary struggle. Both Bradstock and Berryman note that Gaspar
Garcia Laviana, a Spanish priest turned Sandinista guerrilla

fighter,

cited

Populorzan Progressio in order to legitimise, from the church's perspective, his
decision to join the armed struggle. Garcia Laviana argued, like the MSTM and the
CPS, that Populorunz Progressio permitted revolutionary struggle "in the case of
560
evident and prolonged tyranny" .
The development of base ecclesial communities (BECs) in Nicaragua increased
the tension between the official church hierarchy and what became known as "the
Popular Churclf'. The term "Popular ChurcW' was used by the church authorities
to denote that part of the Roman Catholic Church in Nicaragua which represented
the viewpoint and aspirations of revolutionary Christianity. The bishops argued
that the growth of BECs was unden-nining the unity of the church and challenging
their authority. The "Popular Church" argued that the spread of BECs was entirely
in line with the spirit of Vatican 11 and the conferences of Medellin and Puebla.
559Girardi,Sandinismo,
Marxismo,Cristianismo,pp. 323-4.

560Bradstock, SaintsandSandinistas

p. 22, Berryman, 7he ReligiousRools
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According to Francisco Solano, a priest committed to the Sandinista revolution,
these conferences gave official support for much greater lay initiative and lay
participation in the life of the church.

If the Popular Church is defined as a church Nvith lay initiative, this is
encouraged by the hierarchical Church in Vatican 11, Medellin and
Puebla. The church in the base communities is the model chosen for
Latin America on an institutional level. The result of such lay initiative
has been changes and renovation of the church into a Living Church.
It's had great impact on people's lives. There is the danger for the
hierarchy, for the bishops, or even priests, that ecclesial base
communities can appear threatening, as if something is happening
apart from their control. But those of us Nvho have been involved
concretely in these communities have experienced entirely the
contrary. The base communities tend to fortify and strengthen the unity
561
the

of

church.

Finally, the encyclical of John XXIII Pacem in Terris is used by revolutionary
Christians in Nicaragua to justify a closer dialogue between Christians and
Marxists. The encyclical notes how "false philosophical doctrinesabout the nature,
origin and destiny of man" become detachedfrom the historical movementsthey
originally inspired. These historical movements, as they take on new ideas and
inspirations are made more open to meaningful dialogue with the Christian
community. Therefore, as the encyclical states"a coming together or a meeting of
a practical nature which yesterdaydid not seemopportune or productive, today, by
562
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5.2.3 The Bible
Girardi argues that one of the most important achievements of revolutionary
Christianity in Nicaragua has been to effect a major reinterpretation of what it
means to be a Christian. The revolutionary Christians have rei ected the
Christianity founded on a "spiritualistic faith" which is interpreted for the believer
by the church.563Now the focus for the Christian is no longer "an abstractworship

561Zwerling and Martin, Nicaragua: a Neiv Kind ofRevolution, pp. 24-5.
562Quoted in Girardi, Sandinismo,Marxismo, Cristianimno, p. 278.
563Girardi, Sandinismo,Marxismo, Cristianismo, p. 344.
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To "know" God and to "do the will of God" is no longer linked to religious belief
and faith but to loving action in favour of the poor. The revolutionary Christians
found support for this new perspective in their re-reading of the Bible which, as we
have noted, was made considerably more accessible to lay Christians through the
decision of Vatican 11to translate it into local languages.

Several passagesemergeas central to this new perspective.The Johanninecall to
love of one's neighbour is frequently cited in the literature,565perhaps most
notably John 13:13: "no one has greater love than this, to lay down one's life for
one's friends". Miguel d'Escoto describeshow this verse was significant to him in
his journey towards becoming a revolutionary Christian.
I started to have a brand new understanding of what death is. What we
always used to say, and meditate on - those words of our Lord, "greater
love than this no one has, than to lay down one's life for one's
brother's and sisters" - this now became something utterly real for me.
I came to see that the cross was the greatest act of love. It was the total
gift of love. It was the total gift of love: you not only give your goods,
566
life
itSelf.
you give your

The parable of the Final Judgement in Matthew 25 is also frequently cited as
evidenceof Jesus'emphasison loving commitment to the poor and oppressed.The
Cardenal brothers use the parable as a means of justifying their personal
involvement in the revolution as members of the Sandinista government. In his
interview with Zwerling and Martin, FernandoCardenal refers to Matthew 25 as a
biblical passage which legitimises his, and others, full participation in the
revolution:

The revolution coincides exactly with the Gospel. The heart of the
New Testamentis the messageof Jesusin Matthew chapter 25, where
we are instructed to feed the hungry, clothe the naked, shelter the
homeless and comfort the prisoners. This has been the work of the
564Girardi, Sandinismo,Marxisino, Cristianismo, p. 345.

565For
example Girardi, Sandinisnio, Marxistno, Cristianisnio, p. 345 and Cardenal, 7he Gospel in
Solentiname, vol. IlL p. 101.
566Cabestrero, Ministers of God, Ministers
of the People, p. I 10.
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revolution which has transformed life for the poor people, the hungry,
naked and homeless of this country. Because I have been working for
the poor there has been no divorce between my priestly and
567
revolutionary work.

The discussion of Matthew 25 within the Solentiname community568highlights
some of the key themes developedby revolutionary Christians in Nicaragua. The
passageleads Ernesto Cardenal to consider the nature of the Last Judgement.He
tells the group that the Cuban writer Fina Garcia Marruz has likened the triumph of
the Cuban revolution to the Last Judgement:"for everything that had been secret
came out into the light and you found outwho had been with the people and who
had been against the people and you rewarded some and punished others".569
Cardenalthen goeson to identify the Final Judgementwith the full establishment
of the Kingdom of God on earth. In a passagewhich suggeststhe influence of
Guevara's concept of the "new man" Cardenal speaksof the returning Christ as a
collective "New Person".

The complete Judgement,of "all the nations" as it sayshere, will not
come until the kingdom of God is establishedon all the earth. And it
seemsto me that the Son of Man will not come as an individual, as he
did the first time; he will be a collective Christ, he will come as a new
society, or rather a new species,the New Person.Father Chardin says
that just as for the first coming of Christ it was necessaryfor the
individual human being to have reacheda certain degreeof evolution,
for his second coming it's going to be necessaryfor all of society to
have reacheda certain special degreeof evolution.570
Finally, Matthew 25 provokes discussion within the Solentiname community on
the nature of Christianity itself. Cardenal usesthe passageto argue that faith and
belief in God do not make someoneacceptableto God, but rather loving action.
"Those who are saved" saysCardenal "appear here as though they had no faith in
Christ". 571 This was an important point for the revolutionary Christians in
Nicaragua who sought to justify their alliance with atheist revolutionaries in the

567Zwerling and Martin, Nicaragua: a Neiv Khid ofRevolutimi, p. 77.
568Seepp. 160-2 for a descriptionof the Solentinamecommunity.
569Cardenal, Ae Gospel hi Solewinanze,vol. IV, p. 50.
570Cardenal, Ae Gospel hi Solewhiame,vol. IV, p. 50.
571Cardenal, Ae Gospel hi Soleminaine,vol. IV, p. 53.
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FSLN in the face of mounting criticism from the church authorities. Atheism,
Cardenalargues,is not a bar to "doing the Nvillof God".572
Another key passageis the parable of the Good Samaritan. Fernando Cardenal.
arguesthat the Good Samaritanparable highlights the Christian obligation to "take
sides" in the revolutionary struggle. "Either you're Nviththe slaughteredor your
573
Nviththe slaughterers". D'Escoto reads the Good Samaritan parable as a call to
Christians, but perhaps especially to priests like himself, to respond to the
574
suffering of their people.

Berryman cites a documentproducedby the BECs which also makes a referenceto
the Good Samaritanstory in order to support those priests who had chosento leave
aside their pastoral (and later priestly) duties in order to participate actively in the
Sandinista government. Reflecting on the new conditions present in Nicaragua
after the revolution the document asks: "is not a part of this historic newnessthe
presenceof some priests in servicesthat many Christians see as the service of the
Samaritan?"575

When the Solentiname community discusses the Good Samaritan parable the
dominant theme which emerges is that love of God is "secondary" to love of
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of the group argues that "the law talks about love of God and love of neighbour,
notjust love of neighbour". In response, Cardenal claims that "those who love God
-without loving their neighbour are not carrying out the law, but they are carrying
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love
God".
As the line of
they
their neighbour without
out the
thought develops in the Bible study another member of the group suggests that
"the atheists who are revolutionaries are the good Samaritan of the parable". 578

572Cardenal, The Gospel in Solentiname,vol. IV, p. 55.
573Cabestrero,Ministers of God, Ministers of the People, p. 74.
574Cabestrero,Ministers of God, Ministers of the People, pp. 114-5.
575Berryman, Ae Religious Roots ofRebellion, p. 263.
576Cardenal, ne Gospel in Solentiname,vol. 111,p. 102.
577Cardenal, Me Gospel in Solenfiname,vol. 111,p. 97.
578Cardenal, 77zeGospel in Solentinaine,vol. III, p. 99.
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This leads Cardenalon to suggestthat Che Guevaramight provide a good example
579
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Cardenal and other revolutionary Christians within Nicaragua turn to the parable
of the Good Samaritanto support their view that practical love of one's neighbour
is more authentically "Christian", even when performed by atheists,than a slavish
compliance with the rules and rituals of one's religion. In this way the parable is
used to support the collaboration of Christians and atheists in the revolutionary
struggle.Both were fulfilling the role of the good Samaritan.

The Bible studies conducted within the Solentiname community and recorded by
Ernesto Cardenal provide a clear example of the influence of the Bible upon the
development of revolutionary Christianity in Nicaragua amongst poor lay
Christians. As the examples of the studies of the Final Judgementand the Good
Samaritandemonstrate,the Bible is read in the context of a strong desire for social
and economic change on the part of most of the readers. The desire for change
inforrns and shapestheir reading of the text, %vhich,in turn, strengthenstheir desire
for change.The study of the biblical passagesprovides them with a scripture-based
authority for a radically different interpretation of what it meansto be a Christian,
enabling them to challenge the "official" biblical teaching of the church. Two
themes, in particular, run through the four volumes of Bible study: the preeminence of practical, or in Torres' words "efficacious", love of one's neighbour
and the identiflcation of the kingdom of God with a post revolutionary socialist or
communist society.

5.2.4 Base ecclesial communities
Berryman tracesthe first example of a BEC in Nicaragua to 1966 when Father Jos6
de la Jara establisheda group in San Pablo, a squatter camp on the outskirts of
Managua. Over the following years many other BECs emerged at the local parish
level. Two communities, the Riguero and Solentiname communities, gained
particular notoriety. Neither are typical of the normal BEC model and they will be
579Cardenal, TheGospel in Solentiname,vol. 111,pp. 100-1.
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discussedseparatelylater in this section. Sister Peggy Healy, in her interview with
Zwerling, describesthe development of BECs in Ciudad Sandino, where she was
working. Her account provides an example of how other BECs were emerging in
other parts of the country:

The Christian communities in Ciudad Sandino began as the basis of
parish work in SantoDomingo ... The idea was to read and to study the
Word of God and bring the Word of God as a light to their lives, to use
it as a way to better understandtheir own reality and to respondto it in
a Christian way ... These communities grew in our parish until there
580
in
were two or three every sector.
Healy goes on to describe how these meetings led to a deepeningof community
and political activity:

It had a role in their looking at their reality and seeing-whatthey had to
do as Christians. And that referred to very simple things in the barrio,
like service to those members of the larger community who were in
particular need ... Later, they looked at the needsin the barrio and how
the Christian community could respond to those needs as a group
motivated by faith. Naturally, their action began to be more politically
involved asthe situation of repressiongrew worse and worse.581
The BECs of Ciudad Sandino, as elsewhere in the country, ultimately became
involved in direct political protest. In the caseof Ciudad Sandinothis included coordinating successfulcampaignsagainstincreasesin the water rates,the need for a
local cemetery and improvements in the local bus service. Towards the end of the
1970s, as the national "insurrection" began to take hold, Healy explains how it
seemed a natural process for members of the local BECs to move from local,
in
to
political protest active participation the revolutionary struggle:

A number of young people went off to fight, including some members
of the Christian community as well. So the Christian communities'
involvement evolved through their own faith experienceas the struggle

580Zwerling and Martin, Nicaragua: a Neu,Kind ofRevohtfion, p. 243.
581Zwerling and Martin, Nicaragua: a Nov Kind ofRevohtfion, p. 244.
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deepened.They did these things as part of their faith commitment to
582
brothers
their
and sisters.
Healy also notes that, during the period of revolutionary struggle, the BECs were
able to provide the local leadership and co-ordination which the FSLN were
583
seeking. Girardi, too, notes the important impact which the BECs had upon the
revolutionary process,providing "points of encounterbetweenthe vanguardand the
584
popular masses". Luis Carrion, originally a member of the Riguero community
and later an FSLN commander,acknowledgesthe key role played by the BECs, not
only in supplying a rich source of new revolutionary activists, but also in
overcoming hostility towards the idea of revolution amongst many Christians in
Nicaragua:

At times the base communities acted as quarries, and also as meansof
spreadinginformation. In this way they were very important, since they
incompatibility
break
between Christians
to
taboo
the
the
served
about
and Sandinistas. Through them a vision of Christianity was spread
which was favourable to the interests of the people. I would say that
585
by
base
important
thesewere very
roles played the
communities.
The evidence thus suggests that the BECs, in general, made a significant
contribution not only to the revolutionary formation of individual Christians but
also to the progress and ultimate success of the revolutionary struggle. The
rereading of the Bible from the perspective of their own local contexts was an
important factor in the development of the radical theology and politics of the
BECs. In later sectionswe shall examine the degreeto which other influences, such
had
Castro
Guevara,
Marxism,
Cuban
the
the
and
also
revolution,
and
writings
of
as
an impact upon the developmentof radical Christianity within the BECs.
The members of the Riguero community, founded by Uriel Molina in a slum area of

Managua, ivere mainly drawn from Christian university students studying in the
in
been
Uriel
Molina
had
Sister
Hartman,
Mary
the
working
with
capital.
who
582Zwerling and Martin, Nicaragua: a Neir Kind ofRevohdion, p. 245.
583Zwerling and Martin, Nicaragua: a Nov Kind ofRevolution, p. 246.
584Girardi, Sandinismo,Matxismo, Cristianismo, p. 248.
585Girardi, Sandinismo,Marxism, Cristianismo, p. 249.
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Riguero barrio since 1970,describesthe impact which the university studentsmade
upon her thinking:

In 1974, a group of university students came to live in our barrio. They
were studying subjects like anthropology, economics and political
science. These students, from wealthy families, had come to share their
lives with the poor people of the barrio. They gave courses and led
study groups. They helped me understand social conditions and the
work of multinational corporations ... Their example gave me a
concept of what it was to be a Christian. And their example gave me
586
courage to act too.

One of the most significant achievementsof the Riguero community, according to
severalof its members,was overcoming the senseof isolation experiencedby many
Christians living within the barrio. The community encouragedpeople to reject the
idea that Christianity was a private religion concernedonly -with personal spiritual
matters.A former community member, Alvaro Baltodano, explains how the reading
of the Bible together led people to challengethe view that a Christian was simply "a
man who did nothing more than go to mass.Rather the Christian should participate
in the community, should participate with all other people of good will within the
barrio. And even more, the Christian should concern himself with the development
587
barrio,
barrio,
be
isolated".
the
the
of
organisationof the
and should not
The Riguero community was a significant influence in the revolutionary formation
of many Christians who were later to become leaders within the FSLN both during
the period of guerrilla warfare and on into government. Mary Hartman, in her
interview with Zwerling in 1985, comments on how many of the university students
in
the Riguero community were, by 1985, members of the
who participated
588
Sandinista
Whilst it
the

government.

was

student members of the community

who went on to leadership positions within the revolutionary struggle, Molina
provides evidencethat the poor of the barrio developeda greatersocial and political
awarenessand activism as a result of their interaction with the students of the
community:
586Zwerling and Martin, Nicaragua: a Neu,Kind ofRevoklion, p. 142.
587Girardi, Sandinismo,Marxism, Cristianismo, p. 325.
588Zwerling and Martin, Nicaragua: a Neiv Kind ofRevohtfion, p. 142.
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We deepenedour faith and our political commitment. Soon there were
reactions, as was to be expected.Once when dairy-owners raised milk
prices, the young people could explain the problem, since they were
linked to the parish council and parish religious organisations.After
some reflection, a decision was made to organise a boycott and stop
589
by
milk trucks throwing tacks on the road.
According to Girardi, Christian communities, like the one in Riguero, provided "a
place of fraternity, of collective maturing, of mutual education, of social service,
of demanding criticism and self-criticism, of reflection and a search for liberty".
As such, these communities acted "as an anticipation and promise of the future
590
for
fighting".
However, despite the claim that these
society
which they are
communities 'were forerunners of the future, post-revolutionary society, with the
exception of the Solentiname community, there is no evidence of attempts by
BECs to restructurethe local community's economic activities along the lines of
those new economic relations envisaged within a future socialist society, by
local
for
of
co-operatives.
means, example,
Ernesto Cardenal founded the Solentiname community in 1965, guided by his
intention
director,
Cardenal's
Thomas
Merton.
original
was to establish a
spiritual
however,
Soon,
they
two
companions.
other
contemplative community with one or
into close contact with the neighbouring peasant community. The
were dra-%vn
shared reading and discussion of the Bible became a central element in the
developing life of the community and, according to Cardenal, profoundly
"radicalised" the group.591
Over the years the Solentinamecommunity extendedand developed its activities.
However, in October 1977 the community was destroyed by the Nicaraguan
National Guard. Two months later, in his "Letter to the People of Nicaragua",
Cardenalgives a brief description of the community prior to its destruction:

589Berryman, Me Religious Roots ofRebellioii, pp. 63-4. See also Berryman p. 72 for further
barrio.
direct
Riguero
the
action
vAthin
evidence of
590Girardi, Sandinismo, Marxismo, Cristianis7no, p. 332.
591Cardenal, Ae Gospel in Solentiname, vol. IV, p. 272.
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We had in that distant comer of the lake a great library
We had a
...
collection of pre-Columbian art found in Solentiname ... We had a
large guest house We had ovens for ceramics and a large shop for
...
all kinds of handicrafts ... We were also developing communal work
for young peasantsthrough a co-operative. The co-operative, with the
help of a German institution, was about ready to begin a dairy and
factory of Europeanstyle cheese.592
During his visit to Cuba in 1970 Cardenaldescribesthe focus of the community's
life:

I explained that we try to lead a life in common, -%vith
no "thine" or
"mine", a life of voluntary poverty - free from the desire for money and
from the demandsof a society of consumption. We live in brotherly
593
for
the community.
union, all working
The conversations recorded in The Gospel in Solentinante confirm Cardenal's
view that the community reading of the Bible was a significant factor in the
revolutionary formation of those Christians who participated. In a later sectionwe
shall note the extent to which Cardenal also introduced to the community the
writings of revolutionary thinkers such as Marx, Lenin, Mao, Castro and Guevara
alongside the reading of the Bible. Cardenal arguesthat it was this "radicalised"
Christianity which prompted the members of the Solentiname community to join
the armed struggleagainstSomoza.

One day it happenedthat a group of boys and girls from Solentiname,
becauseof profound convictions and after having let it mature for a
long time, decidedto take up arms. Why did they do it? They did it for
only one reason:for their love of the kingdom of God, for the ardent
desire that a just society be implanted, a real and concretekingdom of
God here on earth. When the time came, these boys and girls fought
594
but
fought
Christians.
they also
with great valour,
as
Cardenal describesthe Solentiname community as a "near paradise"595and as a
"seed and prefiguration of the revolution". 596Girardi states that "Solentiname is
592Cardenal Me Gospel in Solentiname,vol. IV, p. 273.
593Cardenal,' In Cuba (New York: New Directions Books, 1974), p. 276.
594Cardenal, 7he Gospel in Solentiname, vol. IV, p. 274.
595Cardenal, 7he Gospel in Solenfiname, vol. IV, p. 274.
596Girardi, Sandinismo, Marxismo, Cristianismo, p. 333.
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, 597

the eve of the revolution, and the revolution is the day after Solentiname'.
Unlike

the Riguero community

and other BECs, this "prefiguratiolf"

of the

revolution also included an attempt to develop new economic models on a local
scale which sought to reflect the economic relations which would exist after the
revolution. At one point Cardenal describes the creation of a "commune" which
was to "work the land in common and to live owning everything in common". This
he sees as an "example of what ought to be done in this country and in all of Latin
598
,
America'.
However, Cardenal makes no further referenceto this commune and

the plans for a dairy co-operative had to be abandonedwhen the community was
destroyed in 1977. Nevertheless, Cardenal's emphasis on the creation of new
economic models suggeststhat he regarded them as an important element in
developing a Christian revolutionary consciousness.

5.2.5 Marxism
Ernesto Cardenal underlines the important influence of Marxism upon the
development of revolutionary Christianity in Nicaragua. He argues that Jesus
599
"the
humanity",
provided
goals of social change, the goals of perfect
while
Marxism provides the "scientific method for studying society and changing it". 600
Cardenal dismissesthe idea that Marxism and Christianity are mutually exclusive
and argues, instead, that the two complement each other. Fernando Cardenal
presentsthe sameargumentas his brother:

The gospel contains no manuals of architecture, engineering,or social
science to help us in the practical building up of this new society,
build.
kingdom
God
As Vatican II clearly
the
to
of
obliges
us
which
states,the kingdom of God, begins to be built in concrete history. So
we have to have recourse to all the sciences that can help us:
philosophy, physics, chemistry, engineering,the social sciences- and
601
MarxiSM.
amongthe social sciences,

597Girardi, Sandinismo,Marxisino, Cristianisino, p. 334.
598Cardenal, Ae Gospel in Solentinaine,vol. II, p. 149.
599Cabestrero,Ministers of God, Ministers of Me People, p. 3 1.
600Cabestrero,Ministers of God, Ministers of the People, p. 3 1.
601Cabestrero,Ministers of God, Ministers of the People, p. 77.
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Girardi agreeswith the Cardenal brothers that the motive for tuming to Marxism
was "essentially political and not philosophical" providing a "valid scientific
instrument for 'understanding the national reality"' and a "guide for elaborating
602
an effective strategy".

Within many of the BECs and certainly within Cardenal's community at
Solentiname,Marxist literature and thought was set alongsidethe Bible.603Girardi
notes that this "coexistence of Bible readings and Marxist readings was not the
I but
604
in
Christian
Uriel Molina
groups".
militant
exception
rather the rule
describeshow, every evening in the Riguero community, "after university classes,
605
had
Marxism
Nicaragua
using
as a method". Cardenal
we
a sessionanalysing
also explains how the reading of Marxist literature was a key factor in the
revolutionary formation of the young Christians linked to his community in
Solentiname:

In our community the young people and the neighbouring peasantswho
more closely identified themselves with us were turning themselves
into revolutionaries We beganto have seminarson Marxism and do
...
Fidel
lot
We
Mao
the
that we
speeches
of
and
all
of
reading.
read
a
could, and, in this way, we were progressively developing an
identification with the SandinistaFront.606
Girardi argues that the interest in Marxist literature amongst radical Christian
groups in Nicaragua came about becauseof their emphasis on "the primacy of
607
Bible.
The revolutionary
love" which emerged through their reading of the
Christians were interested in love in action, a love which was effective in
led
to poverty
the
which
social and economic conditions
challenging and changing
and oppression:

602Girardi, Sandinismo, Marxismo, Cristianistno, p. 330.
603For example Cardenal, 7he Gospel ih Solentiname, vol. 111,pp. 44,79 and 114, and vol. IV, pp.
29,103,159 and 199. See also M. Randall, Christians in the Nicaraguan Revolution (Vancouver:
New Star Books, 1983), p. 71, where a member of the group mentions that university students would
visit them "with their Christian faith and their Marxism".
604Girardi, Sandinismo, Marxisino, Cristianismo, p. 329.
605Berryman, 7he Religious Roots ofRebellion, p. 63.
606Girardi, Sandinismo, Marxismo, Cristianismo, p. 330.
607Girardi, Sandinismo, Marxisino, Cristianisyno, p. 429.
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The fundamental problem [for radical Christians] is not the existence
of God, but the existence of love as an historical force and the
608
liberation of the oppressed.
This emphasison working for the liberation of the oppressedwas understoodas a
common, unifying theme of Marxism and Christianity, and permitted the
differences, particularly at the philosophical level, to be ignored. Ernesto Cardenal
arguesthat he was drawn to Marxism through his reading of the Bible:

I have said many times that I am a Marxist for Christ and his gospel,
and that I was not drawn to Marxism by reading Marx, but by reading
the gospel I'm a Marxist who believes in God, follows Christ, and is
...
609
for
his
kingdom.
the sakeof
a revolutionary
The influence of Marxism upon revolutionary Christianity in Nicaragua is clear. It
provided a meansof analysingthe social and economic structuresof the country, it
was used to sheda new light on biblical stories and reinterpret those stories from a
revolutionary perspective and it resonated with the emphasis, within radical
Christianity in Nicaragua, on "identification Nviththe poor" and the liberation of
the oppressed.

5.2.6 CanziloTorres
The influence of Torres upon revolutionary Christianity in Nicaragua is less
evident that it is for the CPS in Chile and the more radical fringes of the MSTM in
Argentina. It is in the writings of Ernesto Cardenalthat Torres' influence emerges
most clearly.
On several occasions Cardenal refers to Torres' phrase "efficacious love" 610
.
Within a Solentiname Bible study group he argues that, prior to the revolution,
love was limited to individual acts of charity. But now, after the revolution, "the

608Girardi, Sandinisino,Marxismo, Cristianisino, p. 428.
609Cabestrero,Ministers of God, Ministers of the People, p. 32.
610For exampleCabestrero,Ministers of God, Ministers of the People, pp. 18,27 and 32.
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efficacious love of Camilo Torres is possible," through which "one can
efficaciously perform works of mercy for the entire SoCietyý7.611
Cardenal also tells a Solentinamestudy group that "Father Camilo Torres believed
that to celebrate an authentic eucharist one should fight for social change".612In
the light of Torres' stance Cardenal later suggests that the eucharist and
communism are linked through the Greek Nvordkoinonia. A member of the study
group respondsby saying:

I believe that the logical consequenceof the eucharist is that men hold
all things in common. Whilst they do not live in communion, they
cannot celebratethe true eucharistwhich Christ began.
I [Cardenal]: Camilo Torres said that for this reason he would stop
613
celebrating the maSS.
Cardenal also refers to Torres' decision to request laicisation in the context of
Cardenal's own battle 'with the Nicaraguan church hierarchy who wished him to
abandon his political activities. Cardenal suggests that he might follow in the steps
of Torres and ask for temporary laicisation if the attitude of the church were to
harden.614

Few references to Torres occur outside the writings of Ernesto Cardenal. In the
Solentiname Bible studies the death of Torres is seen as evidence of the truth of
Jesus' prediction that his followers would suffer. 615Along with Guevara, Torres is
616
have
living
force
in
"as
It is also claimed, in a study
the people".
said to
risen
a
group, that Torres, Sandino and Guevara (and Christ) all realised that their deaths
were necessary "in
617
people" .

order to awake the revolutionary

consciousness of the

611E. Cardenal,El evangelio en Solentiname(Managua:Editorial Nueva Nicaragua, 1979), vol. IV,
p. 38.
612Cardenal,El evangelio en Solentiname,vol. I, p. 107.
613Cardenal,El evangelio en Solentiname,vol. IV, pp. 79-80.
614Cabestrero,Ministers of God, Ministers of the People, pp. 29-30.
615Cardenal,El etwigelio en Solentiname,vol. III, p. 154.
616Cardenal,El evangelio en Solentiname,vol. IV, p. 68.
617Cardenal,El evangelio en Solentiname,vol. IV, p. 121.
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5.2.7 The Cuban revolution and Fidel Castro
The Cuban revolution was also a highly significant factor in the development of
Ernesto Cardenal's revolutionary Christianity. On two occasions Cardenal was
able to visit Cuba. In 1970 he stayed for several months and then returned for a
few days in 1971. During this second visit he was able to have a private
book,
Cuba
Castro.
His
In
Fidel
provides an account of these
with
conversation
two trips. In his book Cardenal acknowledgesthe many shortcomingsand failings
important
for
it
but,
those
the
an
model
of
revolution
nevertheless,regards as
seeking radical change in Nicaragua. In his interview with Cabestrero,Cardenal
describes the impact Cuba made upon him, employing the familiar phrase of
Carnito Torres:

Later I went to Cuba, and there I saw that the Cuban revolution was
1 618
love for neighbour - the gospel in action, "efficacious charity'
.
Cardenal eulogises over the city of Havana, describing it as a "joyful city", freed
from the misery of poverty. It is a city "that is bound to please a monk, a
from
decided
has
in
the
to
the
withdraw
world
who
capitalist
meditator, anyone
619Cardenal praises the achievements of the revolution which include the
world.
620
land
diseaseS,
"abolishment" of many major
and wealth,
of
redistribution
621
improvements in the legal
improvements in

agriculture and education,

and

622
families
On
Courts".
development
"People's
through
the
poor
seeing
of
system
Cardenal
in
former
the
the
calls to mind the words of
of
rich
mansions
rehoused
the Magnificat:

It was very moving to see the children of farmers and labourers in the
houses of millionaires. I thought: here is where the song of Mary in the
Magnificat has been fulfilled: "He hath filled the hungry with good
623
1
things; and the rich he hath sent empty away'

.

618Cabestrero,Ministers of God, Ministers of the People, p. 27.
619Cardenal,In Cuba, pp. 6 and 7.
620Cardenal,In Cuba, p.74.
621Cardenal,In Cuba, p. 205.
622Cardenal,In Cuba, p. 39.
623Cardenal,In Cuba, p. 71.
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Cuba represents,for Cardenal, "the ideal of evangelical poverty, together Nvith
equality and fraternity, and Christians ought to be the first to defend this
624
system". In his conclusion to In Cuba Cardenalsummarisesthe powerful impact
which Cuba had made upon him:

A great changehad taken place in my life; it was the most important
experience since my religious conversion. And it was like another
conversion. I had discovered that now, and in Latin America, to
practice religion was to make revolution ... Also in Cuba I had seen
that socialism made it possible to live the Gospel in society. Earlier it
had been possible to worship only individually, or in the bosom of
625
had
Fidel
conventsand monasteries.
reconciled us with communiSM.
On his return to Nicaraguaand the Solentinamecommunity, Cardenalwas eagerto
share his experiences of Cuba. The discussions recorded in the "Gospel in
Solentiname" reveal the degreeto which Cardenal and others came to look upon
Cuba both as an ideal revolutionary model and as a partial realisation of the
values and principles of the kingdom of God. It is highly probable that much of the
Solentiname community's knowledge about Cuba came directly from Cardenal's
accounts.Indeed, at one point, a member of the Bible study group makes direct
626
Cardenal's
book
Cuba.
In
Other BECs in Nicaragua did not record
referenceto
the contents of their community Bible studies. It is, therefore, difficult to judge
whether the Cuban revolution had as significant an impact on all the BECs in
Nicaragua as it did upon the Solentinamecommunity.

Throughout the four volumes of The Gospel in Solentinanzepositive references
are made to post-revolutionary Cuba. The views of the study group generally echo
627
by
Cardenal's
book
Cuba.
In
The young and the old are cared
those expressed
for in Cuba, the poor can learn a profession, 628diseases, common in other parts of
629
being
for
the
there is
the

world, are

eradicated,

support

'widows, orphans and

624Cardenal,In Cuba, p. 163.
625Cardenal,In Cuba, p. 324.
626Cardenal,7he Gospel in Solentinaine,vol. 111,p. 234.
627Randall's interview with membersof the Riguero conu-nunitysuggeststhat "En Cuba" was read
not just by the Solentinamegroup but morewidely by Nicaraguanrevolutionary Christians;Randall,
Christians in the Nicaraguan Revolution, p. 167.
628Cardenal,Ae Gospel in Solentinatne,vol. II, p. 57.
629Cardenal,7he Gospel in Solentiname,vol. 11,p. 86.
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630
ill.
The qualities of life, after the revolution, are frequently associated
mentally
Nvith the qualities of the kingdom of God. The Cuban revolution acts as a
prefiguration of the Final Judgementin which roles are reversedand the hidden is
631
known.
The redistribution of land and wealth envisagedduring the year of
made
the Jubilee is taking place in Cuba.632The parable of the wedding feast, in which
"the poor, the crippled, the lame" receive an invitation to the feast, has become
633

reality in Cuba.

1 634

Cuba is "a country moving the way JesusChrist wants'.

The

635

Cuban communist party is compared to the "yeast" of God's kingdom.
The
study group notes that in Cuba the term "millionaire" applies to those who give
most to society (by cutting a million "arrobas" of sugar cane) "and that's the kind
of capitalists and millionaires that Christ says we must be in the kingdom of
heaven".636In Cuba, where there are no "merchants," the temple has been
637
purified . "Cuba is now a community united by the love that people have for
each other. And Christ is there with them even though they don't realise it,, 63"To
.
fulfil the Gospel "we must be like Cubans".639

The Solentiname community, largely through Cardenal's influence, came to see
Cuba as a virtual manifestation of the kingdom of God on earth. The vision of the
Solentiname community was that a revolution in Nicaragua would lead to the
establishmentof a society which reflected the samekingdom values.
Several references to Castro occur within The Gospel in Solentiname, usually
linked to references to the Cuban revolution and his leading role within it. 640
Cardenal also quotes Castro on several occasionsin In Cuba in order to support
the argumentthat Christians have a legitimate role to play within the revolutionary
struggle. Cardenal recounts the story that when Castro had opened the Camilo
630Cardenal,Ae Gospel in Solentinaine,
vol. IV, p. 96.
631Cardenal,7he Gospel in Solentiname,
vol. IV, p. 50.
632Cardenal,7he Gospel in Solentiname,
vol. I, p. 130.
633Cardenal,7he Gospel in Solentiname,
vol. 111,p. 133,
634Cardenal Me GospelM Soletifiliatne,
vol. 11,p. 80.
633Cardenal:Ae Gospel in Solentiname,
vol. 11,p. 60.
636Cardenal,Me Gospel in Solentiname,
vol. IV, p. 43. Seealso vol. III, pp. 127-8.
637Cardenall77jeGospel in Solentinatize,
vol. 111,pp. 259-60.
638Cardenal,7he Gospel in Solentiname,
vol. 111,p. 157.
639Cardenal,7he Gospel in Solentiname,
vol. 111,p. 157.
640Cardenal,Me Gospel in Solentiname,
vol. 111,pp. 78,127,224, vol. IV, pp. 44,185 and 192.
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Torres School in Cuba he had declared that "in the Latin American revolution
Marxists would fight side by side with Christians" and that "every Christian ought
641
by
definition
be
to
a revolutionary". In his personal conversation with Castro,
Cardenal records Castro as saying: "You can be a communist without ceasing to be
a Christian. Why not? ý642

Cardenal sought to demonstrate the legitimacy

in

of Christian participation

revolutionary struggle by these references to Castro's words. Berryman notes that
Luis Carri 6n, the FSLN leader and former member of the Riguero community,
quotes Castro with a similar purpose in mind. Carri6n refers to Castro's phrase
c6strategicalliance" (between Christians and Marxists), first used by Castro in his
talks to revolutionary Christians in Chile in 1971. Carri6n argues that, in the
Nicaraguan

context

the

relationship

between

revolutionary

Marxists

and

revolutionary Christians should now be taken beyond the stage of an alliance to
become "one huge Sandinista uniV'. 643

The influence of the Cuban revolution upon the development of Nicaraguan
revolutionary Christianity is central. Firstly, it provided a contemporary Latin
American model for successfulrevolutionary change.Secondly,Ernesto Cardenal
and other Christians used the example of Cuba to argue that socialist society had
building
in
Christian
the
the
through
of the
much common with
society envisaged
kingdom of God. Finally, certain sayingsof Castro were used to demonstratehis
support for the participation of Christians in the revolutionary struggle, thereby
consolidating the view that Christians had a legitimate revolutionary role to play.

5.2.8 Che Guevara
There is evidence that the personality and the ideas of Guevarahad an influence
but
in
in
Christians
Nicaragua
most notably upon
general,
revolutionary
upon
Ernesto Cardenaland membersof his community in Solentiname.

641Cardenal,Ih Cuba, p. 94.
6" Cardenal,Ih Cuba, p. 327. Seealso Randall,Christians iii the Nicaraguan Revohitioty,p. 118.
643Berryman, 7he Religious Roots qfRebellioii, p. 232.
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Many of Cardenal's referencesto Guevara highlight his acetic, almost monastic
lifestyle. Throughout In Cuba he records stories about his personal discipline, his
insistence on absolute equality and fairness,644his refusal to accept any of the
646
high
interest
lack
his
in
privileges of
office '645
of
money and clotheS, his care for
647Cardenal
the sick and wounded during the guerrilla, %var.
quotes one letter from

Guevara, published in the newspaper La Revoluci6n, in which he publicly
apologises for having to use a luxurious house fonnerly belonging to a Batista
supporter,while recovering from an illness.
Cardenal not only records stories of Guevara's personal qualities, he also includes
references to many of his views, ideas and theories about revolution and
revolutionaries. Guevara's emphasison a revolutionary's sensitivity to injustice is
picked up by Cardenal and he refers, on more than one occasion, to Guevara's
farewell letter to his children in which he urges them to "be capable always of
feeling to the depths any injustice committed against anyone in any part of the
648
world". Cardenalalso notes the importance which Guevaraattachedto the ideas
649
love
key
life.
At severalpoints in
of sacrifice and
as
elementsof a revolutionary
the book In Cuba Cardenalrefers to Guevara'sbelief that, in a post-revolutionary,
socialist society, the moral incentive, rather than the material incentive, should be
650
factor
for
the motivating
the worker. Linked to his commentary on Guevara's
moral incentive, Cardenal also notes the importance which Guevara puts on
voluntary work within a socialist society, as a means of developing a new,
65
1
revolutionary consciousness. Finally, Cardenal makes frequent reference to
Guevara's concept of the "new man" during the course of the book. Cardenal
understands Guevara's "new man" to be one of his key concepts: "Che was
interested not in the production of consumer goods but in the production of the
652
new man". The "new man" was the finished product of the revolution, the one
644Cardenal,In
645Cardenal,In
646Cardenal,In
647Cardenal,In
648Cardenal,Ih
649Cardenal,In
650Cardenal,In
651Cardenal,In
652Cardenal,In

Cuba, pp. 35-6.
Cuba, pp. 194 and 290-1.
Cuba, pp. 116 and 194.
Cuba, pp. 66 and 156-8.
Cuba, pp. 66,160 and 301.
Cuba, pp. 66 and 117.
Cuba, pp. 117and166-9.
Cuha, pp. 35 and 168.
Citha, p. 167.
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who embodied all the finest qualities of the socialist and communist era. We shall
see in the next section, that Cardenal's knowledge of Guevara's use of the term
shapes the way in which Cardenal himself uses the term in his writings on
revolutionary Christianity.

Guevara's influence upon the Solentiname community is clear. On frequent
occasionsthe personal qualities and characteristicsof Guevaraare identified with
those of Jesus.This linking of Guevara Nviththe person of Jesusencouragesthe
community to rereadthe Gospelsand reflect upon their own Christian beliefs and
practices from a more revolutionary perspective. When the community discuss
Mark 3:31-35, in which Jesusdescribeshis followers as his mother, brothers and
sisters,a comparisonis made with Guevara:
Jesus had a very revolutionary attitude here I believe, because every
have
has
break
from
his
family.
loose
We
the example
to
revolutionary
of Che. His family was living in Argentina and he was fighting in
Cuba. Those people were his brothers too. 653

654
death
Guevara's death is compared to the sacrificial
of Jesus. Just as Christ
655
Guevara
hatred
Guevara.
healer
did
When
the
speaks
of
as
of
sick,
so
worked a
he does so in the same way as Jesus; their hatred is not of people but of
injustice.656 Jesus drove the money changers from the temple, Guevara "like
657
is
Christ" now "purifying the temple of the traders and exploiters". "Just as Che
left his ministry in Cuba to carry the revolution somewhereelse, Christ left that
heavenly society to come to preach here on earth".658Guevara "carried out the
659
is
like
Guevara,
Christ
Christ
Finally,
teachings that
to
came
preach".
resurrectedafter death:

653Cardenal,Me Gospel in Solentiname,vol. 11,p. 160.
654Cardenal,YheGospel in Solentiname,vol. 1, p. 78.
655Cardenal,Me Gospel in Solentiname,vol. 1, p. 165 and vol, III, p. 269.
656Cardenal,Me Gospel in Solentiname,vol. 11,pp. I 10-1.
657Cardenal,7he Gospel in Solentiname,vol. III, p. 269.
658Cardenal,Me Gospel in Solentiname,vol. 111,p. 64.
659Cardenal,7he Gospel in Solentiname,vol. IV, p. 172.
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They didn't leave a single trace of Che, and they sent his head, we're
told, to the United Statesand his hands and feet they sent somewhere
else, but it's clear that Che,just like Christ, has been resurrectedin the
heartsof everybodywho wants a new world.660
On occasions, Guevara is not directly identified with the person of Jesus but rather
similarities are drawn between his words and actions and the message of Jesus. In
a discussion about Jesus' command to "turn the other cheek," Guevara's treatment
of "the enemy without any ill feeling" is understood as a contemporary fulfilment
661
Jesus'
In one discussion, Cardenal himself identifies Jesus' use of
of
command.
662
God"
"kingdom
freedom".
Guevara's
"kingdom
We
the term
of
with
phrase
of
are also told that "Sandino and Che ... believed in the same communism as
J 11" 663

Guevara lives a "model" Christian life. He is the one who embodies the words of
Jesus "whoever

loses his life for my sake will

find it. 7)664Guevara gives

665
Christians
"love
God
He "could
an example of
revolutionary
of
and neighbour".
be an angel ,5666
he was "like a priest, ', 667"a chosen one of Christ". 6680ne member
of the Solentiname group comments that "when Ernesto put some politics in the
Gospel" they came to realise that Guevara was "better than a priest, better than a
bishop, better than the Pope". 669

The term "new man" is used on occasions within the discussions of the
670
community. The use of this term may, again, suggestthe influence of Guevara's
writings within the community. It is probable that the Solentiname community's
knowledge of Guevara's thinking and revolutionary theory came directly from
Cardenal. Other BECs in Nicaragua were not likely to have accessto the detailed
660Cardenal,The Gospel in Solentitimize,vol. IV, p. 249.
661Cardenal,Me Gospel in Solentiname,vol. 11,p. 115.
662Cardenal,YheGospel in Solentiname,vol. 11,pp. 177-8.
663Cardenal,The Gospel in Solentiname,vol. IV, p. 84.
664Cardenal,Me Gospel in Solentiname,vol. IV, p. 245.
665Cardenal,77teGospel in Solentiname,vol. 111,pp. 100-1.
666Cardenal,YheGospel it) Solentinanie,vol. 111,p. 148.
667Cardenal,Me Gospel in Solenliname,vol. III, p. 177.
668Cardenal,7he Gospel in Solentiname,vol. II, p. 183.
669Randall, Christians in the Nicaraguan Revolution, p. 72.
670Cardenal,7he Gospel in Solentiname,vol. 111,pp. 25 and 245.
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knowledge of Guevara's thought which Cardenal provided. However, there is
some evidence that the term "new man" was used more widely amongst
revolutionary Christian groups in Nicaragua than just the Solentinamecommunity.
Berryman outlines the conclusions of a conference of Delegates of the Word671
held 1980 in which the concept of the "new man"was a central idea:
One group worked on delineating the qualities of the "new man"
(SiC):672 ccorientated to service, honest, responsible, communityAll presented their
oriented, Christian, generous, committed"
...
conclusions not simply in words but in songs, skits, and drawings; one
contrasted the "old man" (with liquor, money, a bloodstained dead
dove, and a black cross) and the "new man" (young, with machete and
hammer of reconstruction, the literacy workbook, a large sun and the
673
liberty).
cross painted red, a symbol of

A radical Christian folk song, El Credo Nicaragiiense, written in the early 1980s
674
"new
The use of this term within Christian
the
also uses
phrase
man".
revolutionary groups does not necessarily imply the influence of Guevara. The
phrasemay have enteredinto the languageof radical Christianity in Nicaragua by
various routes. The term was already available to Christians through their reading
of the Bible. It may have come via revolutionary Christians' contact with the FSLN
for whorn the term "new man" was an important concept.675However, there is, in
turn, evidence of Guevara's influence on the use of the term within the FSLN.
Girardi cites part of a FSLN guerrilla fighter's journal in which the fighter
describesat length the influence of "Che's new man" upon him.676Finally, Ernesto
Cardenal was a key figure in the emergence of revolutionary Christianity in
Nicaragua. Knowledge amongst the BECs of his use of the term "new man" may
have may have encouragedits wider use.But, again, we have noted that Cardenal's
use of the term was strongly influenced by Guevara.
671"Delegatesof the Word" was a lay organisationof the NicaraguanChurch. The "Delegates"
were
trained to act as lay leaders,especiallywithin the poorer communities.
672Berryman'sbrackets.
673Berryman, 7he Religious Roots ofRebellion, p. 246.
674In CancioneroAbierto (ed. Instituto SuperiorEvangdlicode Estudios Teol6gicos; BuenosAires:
ISEDET, 1993), p. 120.
675Girardi, Sandinismo,Marxisnio, Cristianismo, p. 161.
676Girardi, Sandinisino,Marxisnio, Cristianismo, pp. 96-7, n. 11.
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There is considerableevidence to suggestthat Guevarahad an influence upon the
formation of revolutionary Christianity in Nicaragua. He provided inspiration as a
icon,
"Christ-figure"
a
contemporary
revolutionary

who legitimised the

influence
is
in
Christians
His
the
most
struggle.
revolutionary
participation of
evident in the writings of Ernesto Cardenal. In particular, Cardenal takes up
Guevara's concept of the "new man" and seeks to reconcile it with the "new
being7'of Christianity.

5.2.9 Influences: Conclusion
We have noted some influences that were specific to the development of
development
influence
Sandino,
in
Christianity
Nicaragua;
the
the
of
revolutionary
of BECs and the Bible study undertaken within those groups. Many of the other
influences which shaped revolutionary

Christianity

in Nicaragua also had a

Christian
impact
Latin
American
the
groups
revolutionary
other
upon
significant
has
different
have
individuals
Once
the
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altered the
studied.
more,
we
and

focus of these influences. In Nicaragua radical Christians turned to the documents
for
Catholic
Roman
their critique of
to
the
claim
support
church not only
of
had
MSTM
CPS
dialogue
the
the
their
and
with non-Christians,as
capitalism and
done, but also to justify their participation in politics. The focus of Torres'
influence in Nicaragua, unlike in Argentina and Chile, lies principally in his
in
love"
"efficacious
truly
emerge a post-revolutionary
which can only
concept of
Torres,
inspiration
for
is
Cuba
as
with
struggle,
revolutionary
not
an
only
setting.
the MSTM and the CPS, but also the society being built in Cuba is compared,
God.
kingdom
for
by
Cardenal,
Christian
the
Ernesto
of
aspirations
with
especially
Finally, Guevarais not only influential as a revolutionary icon, as he was with the
CPS and the MSTM, but in addition, his concept of the "new man" is taken up,
in
in
being
Christ"
that
fused
"new
by
Cardenal,
the
a
way
was
with
and
again
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53Ahns

5.3.1 National liberation and anti-imperialisin
The FSLN's very name identifies one of its key aims as that of national liberation.
This struggle for national liberation was understood to be both against the rule of
the national oligarchy, headed by Somoza, and against international imperialism,
particularly that of the United States. Fernando Cardenal, like other revolutionary
Christians, describes his participation in the revolution in the years leading up to
the final victory more in ten-as of a struggle against Somoza than a struggle against
international imperialiSM. 677In his interview with Cabestrero, he explains that it
was only after the victory of the revolution that the further implications of their
battle for national liberation became apparent; the battle became one against
national (and later international) capitalism and imperialism:

Once Somoza, along, %vithhis army fell, and the Sandinista Front began
to run the government with great moderation and started putting into
practice the reforms that were needed to really transform the country
so that it favoured the masses of the poor, then these changes, these
And this was when
reforms, started to hit the rich in their pockets
...
the rich started opposing the Sandinista revolution, claiming that it had
"betrayed the programme. ,678

Girardi offers an explanation as to why the objective of national liberation can be
so closely identified with the struggle against capitalism and imperialism. He
arguesthat the revolutionary struggle for "national liberation" before the fall of
Somoza,was not led or inspired by the bourgeoisiein Nicaragua, but rather by the
"people". In this way the national struggle took on the dynamics of international
class struggle: "The people ... occupy in Sandinista Marxism the place of the
679
in
Marxism
Marx".
Thus "the popular liberation signifies at
proletariat the
of
the same time national liberation from imperialism and social liberation from the
Girardi goes on to argue that "the objective of
oligarchy and the bourgeoisie.15680
national sovereigntyappearsinseparablefrom a project to create socialist society"
677Cabestrero,Ministers of God, Ministers of the People, pp. 61-64.
678Cabestrero,Ministers of God, Ministers of the People, p. 65.
679Girardi, Sandinismo, Marxism,
680Girardi, Sandinismo, Marxism,

Cristianismo, p. H 8.
Cristianismo, p. 118.
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so that "the principle enemy is no longer the national bourgeoisie but the
imperialism of the United StateS".681

Thus, national liberation, for revolutionary Christians in Nicaragua, begins as a
struggle to overthrow a national dictator and ends as a struggle against
international imperialism, whose representativesin Nicaragua are seen as the
national bourgeoisie. Indeed, the literature from post-revolutionary Nicaragua
framesthe struggle for national liberation far more in terms of a confrontation with
US imperialism, particularly in the light of the US trade embargo and support for
682
Contras.
the counter-revolutionary

Whilst the anti-imperialist language bears many similarities to that of Guevara,
there is far less emphasisin the writings of revolutionary Christians in Nicaragua
on the need for economic independence,a central theme in Guevara's thinking.
The criticism of the US is principally directed at its overt attempts to overthrow
the Sandinista government rather than its role as the dominant force of global
capitalism and the economic dependenceof poor countries upon the US which that
global domination created.

5.3.2 Coninninistsociety
The revolutionary Christians of Nicaragua and the FSLN sought more from the
Cuban
Somoza.
As
the
than
the
revolution,
with
overthrow
of
revolution
merely
the final objective was a radical change of social, economic and political
structures. Fernando Cardenal, reflecting

upon the moment of revolutionary

triumph notes that "the tyrant and the National Guard had been overthrown - but
reconstruction and the transformation
683
3
had
to begin'

structures

yet

in depth of the whole system and its

.

If radical structural change was being sought, what was the final aim of this
bishops'
The
in
terms?
pastoral
social, economic and political
structural change
681Girardi,Sandinismo,
Marxism, Cristianismo,p. 118.

682Cabestrero,Ministers of God, Ministers of the People, pp. 42,71-2,117 and 125.
683Cabestrero,Ministers of God, Ministers of the People, p. 63.
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letter of 1979 speaks positively about the potential benefits of socialism, and
envisagesthe Nicaraguan society of the future to be "neither capitalistic, nor
dependent, nor totalitarian". 684 Ironically, as Berryman notes, the Sandinista
government largely avoided the term "socialism" for fear of alienating much
685
bourgeoisie.
Indeed, as the Sandinista's
needed allies amongst the national
economic programmeemergedafter the revolution, it becameclear that they were
seeking to introduce a mixed economy rather than implementing wholesale
socialist reforms.

Girardi arguesthat the Sandinistagovernmentwanted "the logic of the majorities"
to shape economic policy. The objective was greater popular participation in
economic decision making rather than popular economic ownership of the means
of production. Girardi claims that the development of a new culture and
consciousnessin which the popular massestake economic responsibility is the
essential precursor to any radical transfer of the ownership of the means of
production:

The effective exercise of this power, and its economic efficiency,
cannot be the result of an administrative decision, but rather it
presupposes a maturing process, a building up of the people as subject.
That is to say: the formation of a new attitude to the economy, a new
consciousness; the questioning of an old attitude of passivity and
waiting; the elaboration of a new economic culture; the liberation, on
this level, of capacities for invention and creation. In a word; the
become
do
people
not
economic subjects, unless they become cultural
686
subjects.

As we have noted, Guevaraarguesthat the opposite is true: that a new culture and
consciousness,rather than leading to the transfer of the meansof production to the
687
is
popular classes, a product of such a change.

684Berryman, Me Religious Roots
ofRebellion, p. 23 5.
685Berryman, Me Religious Roots
ofRebellion, pp. 23 8.
686Girardi, Sandinismo, Marxisnio, Crislianisnio, p. 193.
687See
pp. 25-7.
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The influence we have noted of Marxist theory upon the FSLN suggests that the
ultimate objective of the Sandinista government may have been the introduction of
a fully socialist and then communist society. However, the practical realities of
power led to a far less radical programme. The programme envisaged by the
Solentiname Community and Ernesto Cardenal, albeit prior to the success of the
in
have
is
their
seen,
rooted
revolution,
considerably more radical and, as we
revolutionary

reading of the gospels. Cardenal, clearly

influenced

by his

experiences in Cuba, envisages "a perfect socialist society" in which "it would not
688
in
live
Gospel',.
be necessary to 'flee the world'
A member of the
the
order to
Solentiname community suggests that "socialist society, where everybody lives
equal" is the fulfilment of the scriptural prophesy that "every gully shall be filled,
689Another community members tells us
be
levelled".
hill
hillock
shall
every
and
690
that John the Baptist was preaching socialiSM,
and on frequent occasions the
69
1 According to Cardenal, "the
"perfect
'.
itself
is
communiSM,
gospel
equated Nvith
defined
it
'from each
is
Marx
the
the
as
gospel
perfect communist society,
goal of
692
75
discussion the
his
to his

according to

abilities, to each according

of
needs' .A
Beatitudesleadsto a linking of the goals of the gospelsand those of communism:

Julio said: "The communistshave preachedwhat the Gospel preached,
that people should be equal and that they should all live as brothers and
Christ.
"
is
Jesus
Laureano
the
of
of
communism
speaking
sisters.
And Pancho, still angry: "The fact is that not even Laureano can
explain to me what communism is... "
I [Cardenal] said to Pancho:"
the communists try to achieve a
...
his
labour
and receives
contributes
each
one
where
perfect society
according to his needs.Laureano finds that in the Gospels they were
ideology
You
to
teaching
that.
communist
can refuse accept
already
but you do have to accept what you have here in the Gospels.And you
"
Gospels.
be
this
the
of
communism
might
satisfied with
Pancho: "Excuse me, but do you mean that if we are guided by the
word of God we are communists?".

688

Cardenal In Cuba, p. 276.
689Cardenal:7he Gospel in Solentiname,vol. 1, p. 103.
690Cardenal,Ae Gospel in Solentiname,vol. 1, p. 107.
691Cardenal,Ae Gospel in Solentiname,vol. 1, p. 178, vol. II, p.25, vol. 111,pp. 57 and 297, vol. IV,
p. 52.
692Cardenal,Ae Gospel in Solentiname,vol. 111,p. 214.

179

I: "In that sense,yes, becausewe seek the same perfect society. And
i)693
because
capitaliSM.
also
we are againstexploitation, against
Cardenal believes that the final era of "perfect communism" will emerge as the
inevitable result of the evolutionary processwhich will take the world through the
economic epochs described by Marx. This perspective shapes Cardenal's
understandingof certain passagesfrom the gospels discussedby the Solentiname
community. When the group discusses Jesus in the garden of Gethsemane
(Matthew 26:36-50) Cardenal provides an explanation for why Jesusdid not call
upon the angelsto savehim:

The Jesuit scientist Teilhard de Chardin says that the reason there is
grief in the world is evolution, that God couldn't have created a
universewithout suffering and without death, since he choseto make it
by meansof evolution. Marx has also said that humanity was forced to
pass through various stages of oppression in its evolution (slavery,
feudalism, capitalism). And now I see that Christ is saying the same
thing. The angelscould have come at the beginning, as Felipe says,but
then the Scriptures wouldn't have been fulfilled, which in today's
language is equivalent to saying that the laws of evolution and of
history,wouldn't have been fulfilled. 694

The future communist era is identified directlywith the kingdom of God. Just as
the coming communist era is the inevitable end product of human evolution, so the
second coming of Jesus to establish the kingdom of God is the inevitable end
product of the salvation plan of God. They are two different descriptions of the
sameprocess,one rooted in Marxist and Darwinian analysis of human history and
development, the other rooted in Biblical analysis of human history and
development.At times, Cardenal mergesthe two together in his thinking, as in the
discussionof the parable of the leavenedbread in Matthew 13:33:

I also said that on the eve of the French Revolution, when the first
signs of popular uprisingwere beginning to be seen,the revolutionaries
in Paris were saying: "The bread is rising"
We can still say that the
...
bread is rising wherever people are rising. It's the whole universe that
693Cardenal,YheGospel in Solentinatne,vol. 1, p. 179.For the community's identification of the
cucharistwith communismseevol. 11,p. 157,vol. 111,pp. 57,65, vol. IV, p. 128.
694Cardenal,77zeGospel in Solenfiname,vol. IV, p. 199.
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is rising impelled by evolution and revolution, until it reaches its
perfection, which is the kingdom of heaven, as Saint Matthew says, or
the Kingdom of God, as the other evangelists say, or the kingdom of
love. 695

The revolutionary Christians of Nicaragua share, with Guevara, a vision of a
communist society as the final "perfect" stage of human society. The reality of
power led to a more pragmatic set of social and economic objectives for some,
especially those who were members of the Sandinista government. Ernesto
Cardenal, however, retains his vision of the kingdom of God establishedon earth,
a kingdom of God which would bear the characteristicsof a communist society.
On at least one occasion he identifies this kingdom of God with Guevara's
"kingdom of freedom":
It's not that the kingdom of God has already been established, which is
the "kingdom of freedom" that Che yearned for. That will come when
there is no longer any selfishness. But one day a society without
selfishness will come into existence, as all revolutionaries know Nvho
fight for it even though they are not Christians. And we Christians
know it too if we believe in the gospel. Here in this parable [of the
growing seed, Mark 4:26-29] we are told that, no matter what happens,
that kingdom is going to be established, because the seed was sown
696
by
itself.
and the earth produces all

5.3.3 The "MewMan"
As we have noted the term "new man" cameto be usedby revolutionary Christians
697
The term is
FSLN.
in Nicaragua partly as a result of their contact with the
frequently used within the Sandinista literature698and both Guevara and Sandino
699
for
"new
key
the
man". The term also comes to the
are seen as
role models
revolutionary Christians of Nicaragua via the Bible. The literature refers both to
the Pauline concept of the "new being in Christ" and the Johannine concept of
being "bom again".700Finally, Ernesto Cardenal's frequent use of the term,
695Cardenal,7he Gospel in Solentinatne,vol. II, p. 58. Seealso vol. II, pp. 61-2 and vol. IV, p. 58.
696Cardenal, 77zeGospel in Solentiname,vol. 11,pp. 177-8.
697Seep. 173.

698Girardi, Sandinismo,Marxismo, Cristianismo, pp. 96,167 and 295.
699Girardi, Sandinismo,Marxismo, Cristianismo, pp. 96 and 161.
700Cardenal,In Cuba, p. 251 and Cardenal,Me Gospel in Solentiname,vol. 111,pp. 14-30.
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inspired in turn by Guevara's usage,shapedthe way it was used and understood
more widely within revolutionary Christianity in Nicaragua. It is, therefore, no
surprise that the term "new man" is understood in a variety of different ways
within the literature.

At times, the term is used in the context of inner spiritual conversion: "being born
in the spirit
is the same as making ourselvesnew people. That's the only way
...
5 701
we can create a new societyý. Understood in this more traditionally Christian
way, the birth of the "new person" can precedeand is not conditional on a change
of economic structures and relations. Rather, the "new person" may become the
one who advocates structural change. At other times the term refers not to
religious conversionbut to the generationof a new consciousness.Girardi, speaks
in
"new
the context of a post-revolutionary development of a new
the
of
man"
consciousness,but, unlike Guevara,he does not automatically link the emergence
of this new consciousnessto a changein economic relations:

If the objective of the revolution is not only new structures,but also the
new man, its objective is therefore also a new consciousnessand a new
culture, which do not automatically spring up from these new
702
but
have
be
to an areaof specific action.
structures,
When we turn to Ernesto Cardenal a greater similarity with Guevara's usagecan
be detected. Cardenal had become familiar with Guevara's concept of the "new
man" during his visit to Cuba. In his book In Cuba he includes various references
to the term which he came across whilst in Cuba and which demonstrate
Cardenal's familiarity with Guevara's concept of the "new man". He quotes a
passagefrom the editorial of the Granina, the official newspaperof the Cuban
government, which describesthe creation of the "new man" in Cuba and which
closely reflects Guevara'sunderstandingof the process:
If we settle for the easy way and use material interests as the driving
lever for socialist construction, if merchandise is kept as the economic
cell, if the presence of money continues to be omnipotent within the
701Cardenal,Me Gospelin Solentiname,
vol. III, p. 17.

702Girardi, Sandinistno,Marxis7no,Cristianis7no,p. 131.
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new society, then egotism and individualism will continue to
predominate in the conscience of men and we shall not succeed in
703
creating a new man.

Cardenalalso meetsGuevara'sformer pilot, JosdLuis. CardenalrecordsJos6Luis'
recollection of Guevara'steaching about the "new man":
The most important thing was the creation of the new man
This
...
new man was the man of solidarity, devoted to others. In capitalist
society the people disintegrated, then scattered in all directions like
fragmentsof a grenade.The formation of a new consciencein man was
for him more important than production. A merely economic
socialism, without this new conscious, did not interest him, he said.
Markets, money, material interests,thesewere the categoriesof the old
society. The psychological incentives for production should not be
material stimuli but moral stimuli. Labour should not be sold like
merchandisebut offered as a gift to the community ... Che was the
704
prototype of this new man.
Guevara's phrase (borrowed from the poet Le6n Felipe) "cutting cane with love
and grace" is used as the title of one of the chaptersin Cardenal's book In Cuba.
Cardenal recountshow, for Guevara,one of the qualities of the "new man" under
socialism would be that he or she were no longer alienated from their work but
705
"cut
love
could
canewith
and grace". As Cardenalnotes,for Guevara,it was the
moral incentive which should motivate the worker under socialism, not the
material incentive of higher wages.This moral incentive would not only motivate
the "new man" in his regular, paid work, but would also prompt him or her to
undertake unpaid, voluntary work out of a spirit of sacrifice and a feeling of
responsibility and commitment to the community.
With socialism, said Che, people once again face work with the old
joy: the joy of fulfilling a duty, of producing useful goods that will be
distributed fairly among the whole population. Work, for each Cuban,
into a vital necessity, as an expression of human
be
vill
converted
,
706
creation.

703Cardenal,In
704Cardenal,In
705Cardenal,In
706Cardenal,In

Cuba, p. 15.
Cuba, p. 117.
Cuba, pp. 168-9.
Cuba, p. 169.
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In Cuba demonstratesthat Cardenal had a clear understanding of Guevara's
concept of the "new man." In particular he acknowledgesGuevara'sview that the
4cnewman" is a product of the economic changeseffected by socialism rather than
a phenomenon which could occur either prior to or separate from economic
change.

The influence of Guevara'sthinking about the "new man" upon Cardenalis clearly
discernible in some of his comments within the Solentiname community Bible
studies.In one passageCardenal suggeststhat the Christian who is bom again only
becomes a fully "new person" when the new society of the future has emerged.
Cardenal,of course,understandsthat society of the future to be a socialist society:

The politics of the Bible is the communion of all, with all things in
common, and for that we needthis new birth. We must cast off the old
(the people of the old society), saysSaint Paul, and clothe ourselvesin
the new, with no distinction between Jew and Greek, masters and
slaves. Che also used to talk a lot about this new person, the one for
others; the one of the society of the future. He will have very different
characteristics, he says, he's already being bom, but his image isn't
finished yet, and it can't be. And Che himself in his life clothed
himself quite a bit in this new image.707
In Cardenal's thought there is a convergence between the "new man" of
Christianity and the "new man" of Guevara."Living the gospel" and the "kingdom
of God" are terms which can be directly equatedwith socialist or communist life
and society. This society %villgeneratepeople who could be described either in
Pauline terms as "new beings in Christ" or in Guevara's language as the "new
man" of socialism:
It seems to me that with the change in the system of production one is
able to achieve living the Gospel, one is able to create the "new
708
man".

The qualities of the Christian "new man" and the socialist "new man" are
identical, as are the ultimate goals of Christianity and communism:
707Cardenal,Ae Gospelin Solentiname,
vol. 111,p. 25.

708Girardi, Sandinismo,Marxismo, Crisfianisino, p. 351.
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The new man of Fidel or Che is the same as the one of the Epistle to
the Colossians3:9-11 The "new man" and the "new society": that is
...
709
Christianity
fully.
where
and communism could agreemost
In the quest for the "new man" Cardenal seesGuevara as the role model both for
Christians and for Marxists:

They [the Cubans] say that the best example of the "new man" is Che
Guevara and they present him as a model for Cuban children. In
reality, Che Guevarawas a man completely freed from selfishness.In
my book about Cuba I tell several anecdotesabout Che, about this
710
Che.
The
Cuba
is
Christian
the
saintlinessof
new man of
new man.

5.4 Objectives

5.4.1 Participation in the revolution
A key objective of revolutionary Christianity in Nicaragua was to encouragethe
participation of the popular Christian masses in the revolutionary struggle to
overthrow the Somozaregime. They sought to present the revolutionary struggle,
within the Nicaraguan context, as entirely consistent with the values and goals of
Christianity.

This radical new messagewas directed principally to Roman Catholics who had
become accustomed to the politically conservative position long held by their
11
church authorities.7 With the exception of a brief period directly before and after
the successof the revolution, the Roman Catholic church hierarchy preachedwhat
Girardi describes as "the primacy of the spiritual" :712 Christians should be
concerned, first and foremost, with matters spiritual, rather than matters earthly,

709Cardenal, In Cuba,
p. 251.
710Girardi, Sandinisino, Marxisino, Cristianisino,
p. 351.
711 For the diverse
responses of the minority Protestant churches to the revolutionary struggle, see D.
Haslam, Eailh hi the Struggle; Ae Prolestant Churches in Nicaragua and their Response to the
Revoklion (London: Epworth Press, 1987).
712Girardi, Sandinisino, Marxisino, Cristianisino,
pp. 309-19.
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713
such as politics and economiCS. Furthermore, the church argued that Marxism,
714
ideology,
Christianity.
The focus of Christianity
an atheist
Nvasopposed to
should focus on unity, unlike the Marxists, whose concept of class struggle was
715
division
hatred.
consideredto encourage
and

The opposing view of revolutionary Christians is summed up by the popular slogan
716
"between
Christianity
is
time:
it
the
there
of
and revolution,
no contradiction".
was important for the priests who had also become members of the Sandinista
government to underline this compatibility between Christianity and revolution in
the face of demands by their church leaders that they should resign and return to
their "pastoral

duties". Miguel

d'Escoto

describes his participation

in the

revolution as "something altogether compatible and consistent with my vocation
717
Fernando Cardenal. justifies his
a
most
profound
religious
experience".
...
continuing participation in the revolution by arguing that the "Christian character"
18
be
of the revolution needs to
maintained .7 He further states that he has never
encountered "the least obstacle" to his faith or his morals during his involvement
719
FSLN.
Indeed, his participation in the revolution was a "powerful
with the
720
be
better
live
Christian"
"to
the real values of the gospepý. The
stimulus to
a
and
Capuchin priest Father Solano notes the common ground shared by the revolution
and by Christianity:

In the Nicaraguan Revolution as I have experiencedit, I can embrace
that slogan [between Christianity and revolution there is no
contradiction]. Many of the fundamental principles of the Revolution
coincide with Gospel principles. Others not only coincide, but have
been inspired by Christian principles. Those which are cited as
contradictory - for example, hate and class struggle -I perceive as
being social and historical facts to be evangelisedrather than premises
721
Nicaraguan
Revolution.
of the
713Girardi, Sandinismo,Marxismo, Cristianismo, p. 313.
714Girardi, Sandinismo,Marxism, Crislianismo, p. 312. Seealso p. 306 for evidenceof Pope John
Paul II support for this view.
715Girardi, Sandinismo, Marxismo, Cristianismo, p. 314.
716Randall, Christians in the Retohition,
pp. 22-3.
717Cabestrero, Ministers of God, Ministers of the People,
p.
718Cabestrero, Ministers of God, Ministers of the People, p.
719Cabestrero, Ministers of God, Ministers of the People,
p.
720Cabestrero, Ministers of God, Ministers of the People, p.
721Zwerling, Nicaragua:
a Ne)v Kind ofRevolution, p. 26.
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83.
83.
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Cardenal argues that participation in the revolution is nothing more than an
expressionof practical, "efficacious" Christian love. In this way, he seeksnot only
to justify his personal involvement in the revolution, but also to encourageother
Christians to join him. As we have already noted, the Good Samaritanparable is
used to demonstratethat effective, loving action is more important to God than
fulfilling religious and cultic duties. A "spiritual" love of God is meaningless,
arguethe revolutionary Christians, if it is not expressedpractically through love of
one's neighbour. Girardi, writing during the period of the Sandinista government,
describes the process by which many Christians in Nicaragua arrived at the
"option" of revolutionary struggle:

in the testimony of many
The structure of this option
appeared
...
militants. Christian love cannot exist separatelyfrom love of man. It is
a love which, in order to be authentic, cannot remain as something
purely spiritual, but must identify itself with the whole of human
from
its
feeling
humanity
So,
the
the
as
own
reality,
needs of
...
moment when one discovers that national and international structures
of society are the roots of poverty and marginalisation, the option for
the poor convertsitself into a project of transformation and elimination
discovers
disassociate
love
it
that
the
cannot
of
social roots of poverty;
722
itself from the strugglefor the liberation of the oppressed.
The Solentiname community highlights the love of one's neighbour and the
building of a "community of love"723as central to the teaching of Jesus. The
"kingdom of love," synonymouswith the kingdom of God,724is to be made real on
earth through the social, economic and cultural changes brought about by the
725
Commenting on the Last Judgement parable of Matthew 25, a
revolution.
it
is
definitive
"an
the
the
that
of
claims
announcement
member of
community
726
defeat
love,
triumph of
of capitalisa .
ofjustice, of the new society and the
The emphasison practical "efficacious" love, rooted in the real world challenged
the "primacy of the spiritual" argument. It also provided a response to the
722Girardi, SandMismo, Marxismo, Cristianismo, pp. 339-40.
723Cardenal, 77zeGospel in Solewhiame,
vol. 11,p. 16.
724Cardenal, Me Gospel in Solentiname, vol. II, pp. 63 and 142.
725Cardenal, 77teGospel in Soleminame, vol. IV, p. 2.
726Cardenal, Me Gospel in Solentitiame, vol. IV, p. 52.
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argument that atheist communists were the "natural" enemies of Christianity
becauseof their rejection of belief in God. Ernesto Cardenaland Girardi arguethat
to love one's neighbour was to love God and do the will of God even if those who
did the loving did not recognise the existence of God. Revolutionary Christians
and atheistic communists thus become allies becauseof their common love for
humanity. Indeed,Girardi (and Cardenal)claim that the love of God is subordinate
to the love of neighbour within New Testamentteaching:

When Jesus and the apostles want to summarise the law and the
prophetsin one commandmentthey speakof brotherly love: "Since the
whole law - Saint Paul will explain - reachesits completion in this one
aspect:love your neighbour asyourself' (Gal. 5: 14). "He who loves his
neighbour has fulfilled the law" (Rom. 13:8-10) ... This is to say that
the love of God, presupposes,in order to be authentic, brotherly love.
By contrast,brotherly love does not necessarilypresuppose,in order to
be authentic, the love of God: the blessed of the father in the final
judgement, are thosewho have loved their brothers in an effective way,
727
have
known
Jesus.
even though they may not
This same idea is expressed within the Solentiname group. Citing Cuba as a
community acting as Jesus would wish, a group member declares: "many people
[in Cuba] say they don't believe in God. There's no need to believe in God! The
728
is
doesn't
doesn't
love'.
)
God
Ernesto
save, religion
name of
save, what saves
Cardenal argues that "Marxist atheists", -who believe in a better society for the
future, "even though they don't believe in God, have that faith that Jesus talks
729
Sharing this perspective another member of the group claims that "to
aboUt".
fight to change the world is to believe in Christ". 730

As we have noted, shortly after the Sandinistas' victory in November 1979 the
Roman Catholic church produced a document the tone of which was so radical that
it was used by revolutionary Christians in their later arguments with the church
authorities.

Many

of the document's

phrases echoed the thinking

of the

727Girardi,Sandinisvio,
Marxism, Cristianismo,pp. 345-6.SeealsoCardenal,7heGospelin
Solenfiname,
vol. III, pp. 101-2.
728Cardenal, Ae Gospel in Solenfiname, vol. II, pp. 80-1.
729Cardenal, 7he Gospel in Solenfinaine, vol. 11,pp. 85 and 184.
730Cardenal, Me Gospel in Solentiname, vol. III, p. 27.
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revolutionary Christians. The coming of an earthly kingdom of God is affirmed as
central to the teaching of Jesus.The document declaresthat the kingdom implies
liberation and justice for all and every Christian should participate in the
73
1
kingdom
Echoing the language of revolutionary
construction of the
.
Christianity, the document states that faith only becomes real in the context of
loving action: "There is no life of faith without witness and this is given in works
In commitment to the poor and againstsocial injustice our faith is made real
...
...
It is acting as Christians that we becomeChristians".732

However, in a matter of months, after the issue of this pastoral letter, the church
authorities began to express reservations about the direction in which the
revolution was moving. Berryman arguesthat the attitude of the church leadership
correspondsclosely to that of the national bourgeoisie whose interests they were
consciously or unconsciously supporting. Whilst the bourgeoisie supported the
overthrow of Batista, they were not happy to see the government which replaced
him begin to introduce a socialist programme.733Williams notes that, after the
revolution, conservative clergy increasingly called on the hierarchy to define the
in
but
the
that
of
a
rather as "the moral
role
not
as
participant
revolution
church's
conscience of the revolution".

In time this would develop into what Williams

describes as "active opposition" on the part of the Archbishop, Cardinal Obando y
734
Bravo.

In the following year the FSLN produced its own statement on religion which
in
The
document
importance
Christian
the
the
of
revolution.
affirmed
participation
lists the namesof some of the Christians who were killed during the revolutionary
struggle, it notesthe key role that church membersand church communities played
in supporting the revolution and it foreseesa greater role for Christians in future
revolutions:

731Girardi, Sandinistno,Marxismo, Cristianismo, p. 352.
732Girardi, Sandinismo,Marxismo, Cristianismo, p. 352-3.

733Berryman, 7he Religious Roots ofRebellimi,
t4 34.

p. 243. See also Bradstock, Saints and Sandinistas,

P. Williams, 7be Catholic Church and Politics in Nicaragua and CostaRica, (Basingstoke:
MacMillan Press,1989), pp. 65-6.
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Christians have thus been an integral part of our revolutionary history
to a degree without precedent in any other revolutionary movement of
Latin America and, possibly, the world. This fact opens new and
interesting possibilities for the participation of Christians in
revolutions in other areas, not only at the stage of the struggle for
power, but also afterwards, at the stage of the construction of a new
735
society.

Although

the FSLN is frequently

categorised as a Marxist-Leninist

party,

especially by its opponents, its statement on religion breaks with one of the basic
tenets of orthodox Marxism. The document rejects the notion that religion is
necessarily "a mechanism of alienation which serves to justify the exploitation of
736
one class over another" :

The Sandinistas affirm that our experience demonstratesthat when
Christians, supportedby their faith, are able to respondto the needsof
the people and of history, those very beliefs propel them towards
revolutionary militancy. Our experiencehas shown us that one can be a
believer and, at the same time, a revolutionary, and that there is no
insoluble contradiction betweenthe two.737
Again, the FSLN statementon religion breaks with the practice of other Marxist
parties by declaring its willingness to accept Christians as party members. The
statementrefers to the three Catholic priests on the SandinistaNational Assembly
738
its
Christians
However, as
as evidence of
willingness to admit practising
.
Bradstock notes, it is not religious belief in itself which interests the FSLN, but
739
be
by
belief.
As
rather the political commitment which may generated religious
the statement declares, the FSLN will be "good friends" with revolutionary
740
but
Christians.
Christians,
not with counter-revolutionary
The record of the Bible studies at the Solentinamecommunity demonstrateshow
the gospelswere being re-read as revolutionary texts which legitimised Christian
73-'Girardi, Sandinismo, Marximno, Cristianismo,
736Girardi, Sandinisino, Marxismo, Cristianismo,
737Girardi, Sandinismo, Marxisino, Cristianismo,
738Girardi, Sandinismo, Marxistno, Crislianismo,
739Bradstock, Saints and Sandinistas, p. 58.
740Girardi, Sandinismo, Marxismo, Cristianismo,

p, 289.
p. 290.
pp. 290-1.
p. 291.
p. 293.
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participation in the revolutionary struggle. Jesus is seen as the one who brings in
the revolution: "believing in him meant believing that God has sent him
that the
...
741
he
bringing
in
God".
We read that "Jesus has
revolution
was
was the will of
come to bring a change, that is, a Revolution, he wasn't coming to bring peace but
742
The revolution is equated with building the kingdom of God on earth, as
wat,,.
in this interpretation of the triumphal entry into Jerusalem which Ernesto Cardenal
shares with the group:

Young people had burst out on to the streetsof Jerusalem,when Jesus
entered, shouting "Hurray for the revolution! " That meansexactly the
sameas the Gospel sentence:"Blessed be the kingdom to come!" The
word "kingdom" on the lips of Jesus meant the same as the word
Ccrevolution"now means.743
Ernesto Cardenal, whose input into the discussion of this theme is considerable,
arguesthat the Bible, as a whole, is a revolutionary document:

The Bible always insists on the new, because the Bible is
revolutionary: we hear of a new person,new skies, and a new earth, a
new Jerusalem,a new canticle, a God that will make everything new, a
new alliance, a new wine. All this meanschange,revolution, or, as we
744
also saynow, a new order.
Guevara had predicted that if the Christians of Latin America committed
themselves wholeheartedly to the revolutionary cause then that cause would
become "unstoppable." Ernesto Cardenal refers directly to these words of
Guevara745and revolutionary Christianity in Nicaragua as a whole appearsto have
sharedGuevara'svision of what could be achieved.

741Cardenal, Me Gospel in Solentinatne,vol. 111,p. 56.

742Cardenal, Me Gospel in Solentiname,
vol. 1, p. 262. See also, vol. 1, pp. 90,121 and 165.
743Cardenal, 77ie Gospel in Solentiname,
vol. 111,p. 266. See also vol. 11,p. 143, vol. 111,p. 129,
vol. IV, pp. 31 and 255.
744Cardenal, Me Gospel in Solentiname,
vol. IV, p. 133.
745Cardenal
refers to Guevara's words in his introduction to H. Assman, Practical 77)eologv of
Liberation (London: Search Press, 1975).
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5.4.2 Arined struggle
The figures of Mahatma Gandhi and Martin Luther King were both important to
the Cardenal brothers and Miguel d'Escoto in their Christian formation. Ernesto
Cardenal sent a biography of Gandhi to the FSLN commander,Carlos Fonseca,in
order to explain his reservationsconcerninghis personalparticipation in the armed
746
struggle. FernandoCardenal,inspired by Gandhi and Martin Luther King, sought
to initiate a non-violent movement in Nicaragua in support of the Sandinistas
through hunger strikes and demonstrations.747D'Escoto states that, prior to his
participation in the revolution, "the personwho had most impact on my life at that
748
his
by
living,
his
Christianity,
Martin
Luther
King"
time,
way of
was
.
However, all three came to believe that the reality of pre-revolutionary Nicaragua
left no other option than the armed struggle. D'Escoto explains that Nicaraguans
forced
to take up the armed struggle "becausethere was no other way out of
were
749
Somoza
dictatorship".
Ernesto Cardenal
the armed violence of the repressive
turns to Gandhi for justification of the use of violence within the Nicaragua
context:

Gandhi had said that in certain circumstances his doctrine of nonviolence couldn't be put into practice - in Hitler's Germany it could not
have been put into practice, and it was the same in Somoza's
Nicaragua. 750

Sister Mary Hartman expressesthe view that the increasing high levels of violent
oppression,over a prolonged period, led many Christians to opt for armed struggle.
Explaining that half the young people in her barrio had either been assassinatedor
had disappeared in the time prior to the "insurrection" she states that "the
corruption and violence of the whole systemmade people determinedthat they had
751
it".
do
to
somethingto change
746Girardi, Sandinismo,Marxismo, Cristianismo, p. 24 1.
747Girardi, Sandinismo,Marxismo, Cristianismo, p. 244, Zwerling, Nicaragua: a Ne)vKind of
Revolutioii, pp. 74-5.
748Cabestrero,Ministers of God, Ministers of lite People, p. 109.
749Cabestrero,Ministers of God, Ministers of the People, p. 112.
750Cabestrero,Ministers of God, Ministers of Me People, p. 27.
751Zwerling, Nicaragua: a Neiv Kind ofRevoltition, p. 142.
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The Spanishpriest GasparGarcfa Lavianajoined the FSLN as a fighter, rose to the
rank of commander and Nvaskilled in action in 1978. Garcia Laviana argued that
the levels of violence and repressionin Nicaragua placed the Sandinistarevolution
in the categoryof a "just war":

I have decidedto join this war as the humblest soldier of the Sandinista
Front, becauseit is a just war, a war that the Holy Gospels consider
good, and which in my conscienceas a Christian is good becauseit is a
752
is
hateful
to the Lord, our Lord.
struggle againsta situation that
We have noted the increasingly radical perspectiveof the Roman Catholic church
authorities in the period leading up to the final victory of the revolution. This
included their attitude to the use of violence. Berryman notes that, in early 1978,
archbishop Obando made public his view that in situations of prolonged
753
justified
final
oppression,armed struggle was
as a
option. Berryman also cites
part of a letter written by archbishop Obando, soon after the revolution had
succeeded, in which he underlines the support which he had given to the
Sandinistasduring the period of armed struggle:

We incited rebellion, we justified armed struggle, and the only thing
we did not do was take up a rifle and kill National Guardsmen.Doing
754
have
breaking
that would
meant
with the gospel.
The church authorities' recognition of the legitimacy of armed struggle, under
certain conditions, went hand in hand with a recognition that a change of power
through democratic elections was not viable in the Nicaraguan context, due to the
755
in
lack
The FSLN and
the electoral system
people's total
of confidence
.
revolutionary Christianity agreed and went further, arguing that true democracy
dependent
impossible,
just
in
but
for
Nicaragua
that
time,
all
not
nations
was
at
756
within a capitalist system.

752Berryman, YheReligious Roots ofRebellion, p. 76.
753Berryman, TheReligious Roots ofRebellion, p. 80.
754Berryman, 77ieReligious Roots ofRebellion, p. 23 1.
755Berryman, 77zeReligious Roots ofRebellion, p. 83.
756Girardi, Sandinisino,Marxisnio, Cristianisino, pp. 409-10.
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A distinction is frequently made within the revolutionary Christian literature
between the violence of the oppressedand the violence of the oppressor - the
"institutional violence" to which the Medellin document refers. Respondingto the
argumentemployedby John Paul 11,that it is morally wrong to overcomeviolence
by meansof violence, Girardi explains that revolutionary Christians reject the idea
that all expressionsof violence are morally indistinguishable. He contrasts "the
oppressiveviolence of dominant groupswith the liberative violence of the people"
and the "violence unleashedby small terrorist groups" with the "struggle which
757
from
the protest of the great masses"
springsup
.
When the Solentiname community discuss the issue of violence one of the
participants makesthe distinction betweenthe "violence of people" and the "force
of the establishment":

We could
that violence is a kind of force that wants to change
say
...
an unjust situation, while force is a kind of violence that doesn't want
an unjust situation to change.The first representsthe renewers,and a
is
figure
Fidel Castro; it's constructive, positive
contemporary
because
justice,
the
that
of the
of
exists
only
violence
violence, and
758
is
force
injustice
that the violence of
existenceof the
.
In one of the last Solentinamediscussionsrecorded, Cardenal suggeststhat Jesus
in
because
Gethsemane
"at that time, with
the
the
garden
of
rejected
use of swords
didn't
There
yet exist
swords you couldn't establish socialism or communism.
759
what Marxism calls the objective conditions". But the death of Jesus,according
to Cardenal,has heralded in the era when armed struggle now has the capacity to
succeed.
And his death changed history, and from then on came all the
had
have
been
due
humanity
has
All
to
that
the
changes
revolutions.
his message. That has changed the objective conditions and the
subjective conditions, and now two swords can accomplish
760
something.
757Girardi, Sandinismo,Marxistno, Cristianistno, p. 177.
758Cardenal, 7he Gospel in Solentinatne,vol. 111,p. 224.
759Cardenal, 7he Gospel in Solentiname,vol. IV, p. 185.
760Cardenal, 7he Gospel in Solentiname,vol. IV, p. 185.
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Cardenal, thus seemsto suggestthat Jesusrejected the use of violence more on
tactical, rather than moral, grounds.761

The use of violence did not generate the same level of debate amongst
revolutionary Christians in Nicaragua as it did in Argentina. There was widespread
agreement, even with the Roman Catholic church authorities, for a brief period,
that the conditions of pre-revolutionary Nicaragua morally justified

the use of

violence. Ernesto Cardenal, at times, comes closest to Guevara's position of seeing
the use of violence from purely a tactical rather than a moral perspective.
However, unlike Torres or Gaspar Garcia Liviana, Cardenal believes that, as a
762
lif
he
priest, personallyshould not take ae .

5.4.3 Conscientisation
As Nvith the MSTM and the CPS, the literature of Nicaraguan revolutionary
Christianity revealsdifferent perceptionsof the processof conscientisation.
Bradstock refers to the influence of the base communities' Bible studies upon the
763
in
Nicaragua.
Clearly, here,
process of conscientisation
pre-revolutionary
conscientisationis understoodin the Freirean senseof a pre-revolutionary process
whereby the poor and oppressedbecome increasingly conscious of the social,
economic and political causesof their poverty, often by means of Marxist social
analysis. The record of the Solentiname Bible studies demonstrateshow these
discussionshelped to raise the awarenessof the poor about the realities of their
lives and the possibilities for social, economic and political change. Berryman
notes that the coursesled by the Capuchinsin the Zelaya province were designed
764
Girardi states that, not only in the Solentiname
to achieve a similar end
.
community, but also in the Riguero community "and many other communities the
765
Bible
reading of the
performed a role of conscientisation".

761Cardenal, YheGospel in Solentiname,vol. IV, pp. 184-5.
762Girardi, Sandinisnio,Marxisino, Cristianisnio, p. 241.
763Bradstock, Saints andSandinistas, pp. 13 and 15.
764Berryman, 77teReligious Roots ofRebellion, p. 70.
765Girardi, Sandinisnio,Marxismo, Cristianisnio, pp. 328-9.
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When writing about the post revolutionary period Girardi views conscientisationas
a process only loosely linked to a change in economic relations. More important
than an immediate change in economic relations, for Girardi, is that the
Nicaraguan people should recover ownership of the "national identity". This
recovery of the national identity will be a significant factor in the developmentof a
66newconsciousnessand culture, which does not spring automatically from new
766
structur&,.

It may be that Girardi's emphasis on the possibility of developing a new
consciousnessseparatelyfrom a radical change in economic relationships can be
linked to the economic realities of post-revolutionary Nicaragua. The Sandinista
government did not introduce a Cuban-style, intensive socialist programme, but
rather introduced relatively moderate economic reforms. Girardi wants to argue
that the development of a radical new consciousnessis not dependent on a
widespreadtransfer of the means of production to the workers precisely because
this changehad not occurred at an extensivelevel in post-revolutionaryNicaragua.
Rather, he hopesthat the developmentof a new consciousnessamong the people,
independentfrom economic change, will, nevertheless,lead to further economic
change. Guevara, by contrast, writing in post-revolutionary Cuba, after radical
economic change throughout the country, argues that a new consciousnessis
inseparablylinked to that economic changeand is a product of that change.767

Within the literature of revolutionary Christianity in Nicaragua there are times
is
In
Guevara's
the
process
echoed.
one of
of
conscientisation
understanding
when
the Solentiname discussionsthe visiting poet Antidio Cabal argues that, for the
develop
in
them only
the
consciousness
will
common people, a new
majority of
after the radical changesbrought about by revolution. He cites Cuba as a country
where this has occurred. However, Cabal gives a different reasonto Guevara for
why this post revolutionary change in consciousnessoccurs. Guevaraunderstands
it as a change which is directly linked to the new order of economic relations.
766Girardi, Sandinismo, Marxismo, Cristianismo, p. 13 1.
767See
pp. 25-7.
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Cabal arguesthat, becauseof the benefits of the revolution, the poor Nvill escape
from the daily struggle for survival and thus have more time to reflect on the
realities

of lif

e.

768

In the section on the "new man" we have noted that it is with the thinking of
Ernesto Cardenal that Nicaraguan revolutionary Christianity comes closest to
Guevara's view that the new consciousness(of the "new man") is shaped by
economic change rather than being an autonomous development or even a
necessaryprecursorto economic change.In a passagefrom the SolentinarneBible
StudiesCardenalplacesthe debateabout the developmentof a new consciousness
in a religious, rather than an economic context. However, the passagemakes it
clear that Cardenal, like Guevara, expects a new consciousnessto develop only
after radical social change,rather than before it:

It's often said also in the Church that before society is changed Nve
must seek to changethe heart of man. Christ saysthat first comes the
kingdom and its justice, or the kingdom of justice, which is the same
thing. He doesn't say that first Nvemust seek religious conversion and
all the rest shall be given in addition. Becauseit is proven that religious
conversions do not put an end to a system of exploitation. On the
769
be
for
contrary, religion can used more exploitation.
Within revolutionary Christianity in Nicaragua there is evidence for a number of
different views on the conscientisation process. For some, to develop a new
in
increasingly
is
become
the
to
of
oppression
a
aware of
realities
consciousness
capitalist, pre-revolutionary setting. For others, like Girardi, in a post-revolutionary
setting, a new consciousnessis developedmore by the people's ownership of the
from
identity,
the pre-revolutionaryruling oligarchy, rather than
recovered
national
by the people's ownership of the means of production. For others, like Cardenal,
the new consciousnessis forged by a changein economic relations.

768Cardenal, 7he Gospel in Soletainame,vol. 111,pp. 234-5.
769Cardenal, Me Gospel in Solentiname,vol. 1, p. 237.
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5.5 Aims and objectives: Conclusion
The revolutionary Christians of Nicaragua share many of their key aims and
objectives with Guevara although often demonstrating a different

emphasis.

National liberation was an important goal for radical Christians in Nicaragua, but
they did not tie it as closely as Guevara to the struggle for economic independence.
They share with Guevara the vision of the future communist society, with Ernesto
Cardenal linking it closely to the coming kingdom of God. Participation in the
is
strongly encouraged as being entirely compatible with Christian faith
revolution
and giving to the revolution what Guevara predicted would be an "unstoppable"
momentum. There is strong support for armed struggle, with many revolutionary
Christians actively participating in the revolution. Conscientisation is highlighted
as a significant factor in the process of revolutionary change but, as with the
MSTM and the CPS we find different perceptions of how the conscientisation
process takes place.

Finally, the term "new man" appearsin the literature. Again, we have noted the
different ways in which this term was understood,but in the writings of Ernesto
Cardenal we have seenhow he seeksto fuse together Guevara's "new man" with
Christianity's "new being in Christ". Cardenal's close identification of Guevara's
ccnew man7 with the "new being" of Christianity leaves some questions
unanswered.What is the status of Christian conversion in a pre-socialist society?
Does such conversion create a "new being" with a new consciousness,or is this
generatedonly after a changein economic relations, as Guevarawould argue?Are
those qualities of the "new being in Christ," which equate with the qualities of
Guevara's "new man,"

such as sacrifice, "efficacious"

love, generosity,

selflessnessonly attainable for a Christian under socialist economic relations? Or,
can the "new being" of Christianity be formed even under capitalist economic
be
for
Cardenal,
Merton,
that
this
those
might
suggests
possible
relations?
quoting
770
lead
lifestyle.
In the final chapter we shall examine how these
who
a monastic
in
in
be
LJK
the
the 21" century.
the
questionsmight addressed
context of

770Cardenal,In Cuba, pp. 163-4.
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CHAPTER SIX

CONCLUSION:
GUEVARA'S "NEW MAN" AND THE "NEW CREATION IN CHRIST"

6.1 Introduction
This study has examined the relationship between Che Guevara and revolutionary
Christianity in Latin America in three connectedareas:(1) the influence of Guevara
on Latin American revolutionary Christianity, (2) the sharedaims of Guevara and
revolutionary Christianity and (3) the shared objectives of Guevara and
revolutionary Christianity. In this concluding chapter I will highlight the key
findings from each area of study. I will leave to the end a more detailed analysis of
Guevara's "new man" which stands out as one of the significant influences upon
revolutionary Christianity in Latin America and, in my view, the concept which
most warrants further examination and study. We have noted that the "new man"
has also emerged as a shared aim of Guevara and revolutionary Christianity,
although often understood in different ways. An examination of the Christian
concept of the "new being" or "new creation in Christ" alongside Guevara's "new
man" will help us to advancesome answersto the questionsraised at the end of the
last chapterconcerningthe nature of the Christian "new being".

6.2 The influence of Guevara on revolutionary Christianity in Latin America

6.2.1 Revolutionary icon
The literature studied indicates that the life story of Guevara provided inspiration
for many Latin American Christians to participate in revolutionary struggle. In an
interview I conductedwith JoseMiguez Bonino he describedGuevaraas a "symbol
holding
life
the
offering
of
onto Power, of
of commitment, of
up
one's
without
life
death
Guevara's
The
and
resonated
sacrifice without recompense".
story of
with the qualities of genuine Christian discipleship for many radical Latin
American Christians of the 1960sand 1970s,especially the notion of the sacrificial
death offered for the benefit of others. Guevara is seen to live out the Christian
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paradigm of living and dying for others. He provides for radical Christianity in
Latin America a source of inspiration and a source of challenge: to make their
revolutionary Christianity as committed, as sacrificial and as practical as his
771
revolutionary atheism.

We have also noted that Torres, writing before Guevara's death, never portrays
Guevara as a revolutionary icon. It is Fidel Castro, rather than Guevara, who is
772
Latin
American
leader.
Indeed, Torres reveals no
perceived as the
revolutionary
interest in the personalwritings of Guevara.It appears,therefore, that it is the death
of Guevarawhich transforms him into an icon for revolutionary Christianity. His
"sacrificial" death kindles an interest in his ideas and thinking and it is only at this
point that revolutionary Christians begin to make connectionsbetweenhis aims and
objectives and their own.

6.2.2 Legitindsation of Christian participation in revolutionary struggle
The revolutionary Christians of Latin America were engaged in an ideological
struggle on two fronts. They needed to persuade the popular Christian masses that
there was no intrinsic contradiction between revolution and Christianity, that to
espouse socialism or communism did not require a rejection of Christian belief and
the embracing of atheistic Marxism. But, at the same time, they needed to persuade
the Marxists (and, to a degree, themselves) that they were legitimate allies in the
revolutionary struggle. Orthodox Marxists would regard the church and religious
belief in general as products of capitalist alienation. Christians were part of the
problem rather than part of the solution.

The radical Christians of Latin America recognised the difficulties which this
created for those of their number who wanted to participate in revolutionary
struggle; they needed to justify their presence and establish their role. Perhaps
surprisingly, the revolutionary Christians found they could turn to Guevara for a
source of legitimisation. The testimony of Guevara was one which the Latin
771See
pp. 90,128 and 169-72.
772See p. 46.
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American Marxist revolutionaries would find it hard to ignore. We have noted how
the CPS in particular, but also the MSTM in Argentina and revolutionary Christians
in Nicaragua, all employed Guevara's famous saying which claimed that the
revolution in Latin America would become "unstoppable" once the Christians of
the continent dared to become involved.773This view of Guevara was given even
stronger support when Fidel Castro later began to talk about the need for a
774
Ccstrategic
Christians.
alliance" with revolutionary

The words of Guevaraabout the participation of Christians in the revolution were
influential in the story of the emergence of revolutionary Christianity in Latin
America because they helped to give those Christians their revolutionary
credentials.Guevara's influence in this area,however, must be set in the context of
other sourcesof legitimacy for revolutionary activity which radical Christians found
within their own tradition. We have noted how the Second Vatican Council, the
Medellin Conferenceand other Roman Catholic Church documents of the period
felt
to provide official church support for a critique of oppressivesocial and
were
economic structures, and a call for radical change. In particular, the rejection in
in the case of
Populoruin Progressio of "revolutionary insurrection
except
...
evident and prolonged tyranny" was taken by many revolutionary Christians as a
775
in
legitimised
their participation
phrase which
revolutionary struggle. We have
also noted how the revolutionary Christians of Nicaragua, through their contextual
re-reading of the Bible, found further inspiration for revolutionary participation.
The phrase from John 13:13 that "no-one has greater love than this; to lay down
life
for
held
in
friends"
for
Christians
the context of
one's
special
one's
significance
776
revolutionary struggle. Assmann and Bonino see in this "dying for others" the
777
Christian
contribution to revolutionary practice. We
possibility of a specifically
773Seepp. 90,127 and 190.
774Seepp. 125-6 and 169.
775Seepp. 78-82,116-8 and 149-152.
776Seep. 153,Both the Final Judgementparablein Matthew 25 and the Good Samaritanparableare
also usedto justify direct, practical action on the part of Christians,seepp. 153-6.
777H. Assmann,Practical 77ieoloýyofLiberation ( London: SearchPress,1975), p. 144: 1 do not
believethat [Marxism] can really answerthe questionof the humansenseof laying down one's life for
it
has
importance
deeply
to
tried
the
that
to
see
so
revolutionary
nor
really
relevant
practice
others historical
formula
kept
believe
Christian
"love=death-life",
I
the
that
the
on
a
and
problem.
of
existentialplane,can becomethe key to the seriesof radical conundrumsthat imposethemselvesdaily
on thosewho live entirely for others.Perhapsthis is the best way to understandthe specifically
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have also noted how both Camilo Torres in Colombia and Garcia Laviana in
Nicaragua turn to the Christian concept of the "just war" to legitimise their
778
in
Finally, Assmann, identifies a
participation
revolutionary armed struggle.
legitimate

revolutionary

"ChristianiseV

role

for

Christians

in the context

of the deeply

Latin American culture. This role he describes as "breaching the

superstructure. " Assmann argues that many of the obstacles to revolutionary change
lie at the superstructural level of society in values, ideas and attitudes shaped by
conservative Christianity. Radical Christians, therefore, have an important role in
the revoluti onary process which is to challenge the "petit-bourgeois values and the
tendency to acquiesce in the passivity of the populace [which] undoubtedly owe
much to pseudo-Christian traditions and values both in origin and maintenance. 5M9
We have noted, in this context, how the revolutionary Christians of Chile embraced
the role of dismantling the religious legitimacy given to capitalism by the Chilean
780
church over many years.

Guevara's phraseabout Christians "daring to give a revolutionary testimony" was
used to conclude the report of the international "Christians for Socialism"
1a
in
in
drew together revolutionary
Chile
1972
conference
conference
which
'78
Christians from all over Latin America. Clearly Guevara's words were felt to give
approval and support for Christian participation in the revolutionary process.
However, radical Christians could also turn to resourceswithin their own tradition
to provide legitimacy for their participation in revolutionary struggle.

6.2.3 Guevara's revolutionary theory
The following sections on aims and objectives will argue that Guevara and
revolutionary Christianity in Latin America shared several of the same aims and

Christiancontribution to liberatiorf'. J. M. B onino, Towardsa Christian Political Ethics (London:
FortressPress, 1983), p. 112: "It is important to notice the importancethat this radical motivation of
hasplayedand continuesto play in liberation
love and the motif of "laying down one's life"
...
languagein Latin America Perhapsit is a testimonyto the Christianpresencewithin such
...
movements;perhapsit is the age-old Christiantradition assertingitself - in a diffused way - even
"
non-Christians.
among
779
Seepp. 67 and 192.
779
Assmann,Practical Meology, p. 140.
780
Seepp. 1424.
781Secretariado,Cristianospor el socialismo, p. 302.
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is
direct
influence
difficult
It
the
to
of Guevaraupon the
establish
objectives.
more
development of those aims and objectives within revolutionary Christianity.
Guevara's advocacy of armed struggle as the only viable option for revolutionary
change in Latin America may have encouraged some Christians to support the
782
Nicaraguan
armed struggle,especiallywithin the
context. However, in Argentina
and Chile, the revolutionary Christians principally turned to official church
documents to justify a conditional support for armed struggle.783 Guevara's
particular brand of Marxist-Leninism may have had some direct impact, although
radical Christians encountered Marxist thought through various channels, in
dialogue,
European
Christian/Marxist
to
through
their
the
as
exposure
particular
well as to a similar dialogue taking place in many of the universities of Latin
784
Guevara's anti-imperialism may have had a direct influence upon
America.
revolutionary Christians in their condemnation of international imperialism but
other influences are also evident, not least the popular nationalist causesemerging
in many Latin American countries, such as Peronism in Argentina and the
785
in
Nicaragua.
Sandinistamovement

In a less ambiguous way the influence of Guevara's ideas and theories can be
identified within the context of revolutionary Christianity in Nicaragua. We have
noted references in the Nicaraguan literature to Guevara's emphasis on the
importance of voluntary work, the pre-eminenceof the "moral incentive" over the
"material incentive", and his linking of the developmentof a new consciousnessto
786However, all these ideas are embraced within the one
economic relationships.
key conceptof the "new man". We have noted the evidencefor the direct influence
Christianity,
Guevara
the
this
term
the
of
revolutionary
of
writings
on
within
of
use
789
it
is
Chile
in
but
in
Argentina788
to this terin
Nicaragua
and
and
also
not only
'787
that we shall return for a closer analysisin the concluding section of this chapter.

782Seep. 17 1.

783Seepp. 108-9 and 117.
784Seepp. 40-42,85-7,119-21 and 162-4.
795Seepp. 87-9 and 146-9.
786Seepp. 170 and 181-2.
M See pp. 170,172-4 and 180-4.
788See pp. 92-4.
789See pp. 128-9.
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6.3 The sharedaimsof Guevaraand Latin American revolutionary Christianity.

6.3.1 Thesocialist/communistsociety
The literature of the revolutionary Christian groups that I have studied indicates
that the ma ority of those groups shared Guevara's aim of establishing a socialist
and then communist society. "The church has a very important mission in these
times in Latin America,

I believe that its first responsibility

is to preach

communism, " says Ernesto Cardenal in his preface to Hugo Assmann's Practical
Theology of Liberation. 790 Camilo Torres, despite his attempts to present a
politically

neutral "United Fronf', acknowledged that the economic changes he

791
in
proposed were socialist
nature . The very name of the Chilean "Christians for
Socialism" identifies the economic order it sought. We have noted that the MSTM,
likewise,

foresaw a "new order" which would take the economic shape of
792
socialiSM.

In this pursuit of socialist society the revolutionary Christians stand united with
Guevara. It is only when they describe the communist society of the future that the
language of Guevara and the revolutionary

Christians begins to differ.

The

revolutionary Christians frequently use the language of the "kingdom of God" to
describe the nature of that future society. 793 Notably in the writings of Ernesto
Cardenal. and his recorded conversations 'with the Solentiname community, the
"perfect society" is equated both with communist society and also with the
kingdom

794
God.
Guevara also identifies
of

the final "perfect

society" with

communist society but, as a Marxist atheist, on no occasion does he employ the
terminology of the kingdom of God, although he does once describe that future
795
2
freedom'.
Nevertheless, Guevara
the
the "kingdom

society as

of

and

revolutionary Christians agreethat the economic relations which would exist in the
"perfect society" of the future would be based on the principle of common
790Assmann, Practical Yheology, p. 1.
791See
pp, 47 and 60.
792See pp. 97- 100.
793See
pp. 49-51,99-100 and 130-1.
794See
pp. 178-80 and 183.
795Guevara, Escritos esenciales, p. 195.
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ownership. It is also important to note that the term "kingdom of God" is not
exclusively

confined to discussion about the "perfect

society"

of the final,

eschatological age within the 'writings of revolutionary Christianity. The kingdom
of God will also find anticipatory expression within the present order. Torres speaks
not only of finally "establishing" the kingdom but also of presently "extending"
it. 796Gera of the MSTM, %vritesof the "Kingdom [which] presses and disturbs" 797
.
We will further examine this anticipatory nature of the kingdom of God in our
discussion of the Christian concept of the "new creation in Christ" in the final
section.

6.3.2 National liberation
Guevara argued that the struggle for economic, social and political change was
inextricably linked to the struggle for national independence. A country could never
be truly free and independent if it was economically tied to another country. The
poor countries of Latin America were seen by Guevara as part of the global
liberation
from
the control of the global bourgeoisie, identified
proletariat seeking
as the westem nations, led by the USA. The revolutionary Christians made the same
connection. Camilo Torres describes Colombia as a "beggar state ... dependent on
798
Americans
feel
like
His manifesto for the United
the crumbs that the
giving".
Front links the common goals of "socio-economic development" with that of
"national independence'., 799Within the MSTM literature the link is made between
national liberation and socialist revolution. It was largely this emphasis upon the
need for national independence as a prerequisite for radical structural change which
led the MSTM to increasingly identify itself with the cause of Peronism. "00In Chile
the CPS condemned "dependency capitalism" which, they argued, inhibited the
genuine development of the country. They called for liberation from the dominant
80,
imperialist
power . In Nicaragua,
control of the USA, which was seen as the great
the revolutionary struggle is perceived as a struggle for national liberation; firstly

796Seep. 49.
797
798

See P. 99.

See
53.
p.
799
Seep. 53.
800
Seepp.87-8.
so'Seepp.132-5.
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liberation from a national dictator and later liberation from international
802

imperialism.

The struggle for national liberation emerges as a key aim shared by Guevara and

revolutionary Christianity and is understoodby both as an essential component in
the transformation of a nation's social, political and economic structures.

6.3.3 The "New Man"
We have noted that somerevolutionary Christian writers of the groups studied were
aware of Guevara's "new man" concept and were influenced in their own use and
803
by
Guevara,
Ernesto
Cardenal.
Guti6rrez
the
term
understandingof
most notably
804
identifies
"new
key
the
also, who
creation of the
man" as a
goal, demonstrates
his knowledge of Guevara's use of the term.805It is thus possible that Guevara's
earlier emphasison the aim of forging the "new man" led to a similar emphasison
this same aim within Latin American revolutionary Christianity of the late 1960s
and early 1970s. However, we have noted other influences upon revolutionary
Christians which could have led to the "new man" emerging as a key aim. Not only
was the biblical concept of the "new being" readily available to them, but the term
ccnewman" is also given emphasisin Gaudium et Spes,in the document produced
806

by the Medellin conferenceand in the writings of Gutidrrez, Freire and CAmara.

What has also emergedfrom our study of the term within revolutionary Christianity
is that it was understood in different ways by different writers and that no
systematic attempt was made to analyse Guevara's concept of the "new man"
alongsidethe Christian concept of the "new being" or "new creation in Chrisf'. In
the concluding section of this final chapter we shall therefore seek to examine
802See pp. 175-6.

803Seepp. 181-4. Seealso pp. 104-5 for Rub6nDri's descriptionof Guevara'suse of the term.
804Gutidrrez,A Meology ofLiberatioti, p. 146: "It is important to keep in mind that beyond
- or
rather - through - the struggle againstmisery,injustice, and exploitation the goal is the creation of the
new man " (Gutierrez' italics).
805Guti6rrez,A 77zeologyofLiberatimi, p. 91: "The liberation of our continent meansmore than
overcomingeconomic,social, and political dependence... It is to seekthe building up of a neiv man.
Ernesto Che Guevarawrote, 'We revolutionariesoften lack the knowledgeand the intellectual
audacityto face the task of the developmentof a new humanbeing by methodsdifferent from the
conventionalones,and the conventionalonessuffer from the influenceof the societywhich created
them.'.
806Seepp. 92-4.
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together both Guevara's and Christianity's use of the term in order to identify
themes which might be helpful in the future development of revolutionary
Christianity.

6.4 The shared objectives of Guevara and Latin American revolutionary
Christianity.

6.4.1 Revolutionaty unity
Both Guevara and many of the revolutionary Christians of Latin America
recognised that the formation of a united front amongst disparate revolutionary
groups and organisations was essential if the final aims of revolutionary struggle
were to be achieved.A key priority for the CPS was the forging of unity between
the coalition of left wing political groups within Allende's government and the
revolutionary sectorswithin the Christian church in Chile. We have noted that they
were encouragedin this task by the words of Allende himself, Castro's references
to "strategic alliances" with Christians and Guevara's claim that the revolution
would become "unstoppable" in Latin America once the Christians had united with
revolutionary

forces.

807

Torres formed the "United

Front" expressly to draw

together a wide coalition of those opposed to the Colombian ruling elite in the hope
that such a coalition would have the political force capable of effecting radical
change. He wanted the United Front to draw people together around the "common
808
into
differences".
The
points of revolution without entering
religious or party
revolutionary

Christians of Nicaragua sought to legitimise revolutionary

unity

between the Sandinistas and ordinary Nicaraguan Christians. We have noted several
forge
in
in
Christianity
Nicaragua
to
this unity:
sought
ways
which revolutionary
the use of
contradiction",

the slogan "between

Christianity

the emphasis upon "efficacious"

and revolution

there is no

love and the common love of

humanity wbich drew Marxists and Christians together, and the re-reading of the
Bible as a document which promotes Christian participation
809

struggle alongsidenon-Christian allies.
807Seepp. 118 and 125-7.
808Seepp. 56-63.
809Seepp. 184-90.
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This quest for revolutionary unity resonateswith the thinking of Guevara and
Castro and thus emergesas an important sharedobjective, although we have noted
that whilst Guevara recognisedthe importance of achieving revolutionary unity at
the national level, his greater focus is upon the unity of revolutionary forces at the
international level.810

6.4.2 Takingpower
The taking of political power in order to implement a revolutionary programme
in
for
key
both
Christians
Latin America and for
revolutionary
was a
objective
Guevara.The validity of the democratic processesin Latin American countries was
questionedboth by Guevara and many of the revolutionary Christian groups and
this led to intensedebateover the legitimacy of the use of violence in order to take
power. The debate ranged most fiercely within the MSTM in Argentina. The
it
felt
but
itself
formally
to
the
able
violence
never
condone
use of
movement
refused to condemn those who did resort to armed struggle in the face of
"institutionalised violence".811Within the Chilean context the confidence in the
democratic processesof the country, the "Chilean Way", and the successof the
Allende coalition at the polls meant that the use of violence as a means of taking
power was rarely debated,although we have noted, in the writings of the CPS, a
recognition that, in the face of "reactionary violence," "revolutionary violence" was
justified. 812Camilo Torres moved gradually towards the position of accepting the
forming
his
Colombian
In
for
the United
need
own
context.
armed struggle within
Front Torres initially hoped that massive, peaceful opposition to the ruling elite
would lead to a non-violent transfer of power to the people. In later writings he
is
he
idea
"just
Finally,
that
to
the
the
struggle
argues
armed
of
war".
gives support
"the only remaining way open".813A similar process towards the justification of
The
Cardenal
has
been
Nicaraguan
the
context.
armed struggle
noted within
brothers and d'Escoto both acknowledgethe influence of Gandhi and Luther King
814
upon their early attitudes towards the use of violence. We then note a movement,
810See
pp. 27-9.
811See pp. 107-10.
812See
pp. 138.
813 See
pp. 66-8.
814Seep. 19 1.
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similar to that of Torres, towards the justification of armed struggle. The distinction
is again made between "institutional"

or "oppressive" violence and the "liberative

815
Ernesto Cardenal even argues that Jesus only rejected
violence of the people".
the use of violence to bring about change because the "objective

conditions"

816
for
did
in
his
time. We have noted
necessary successfularmed struggle
not exist

that Guevarawas in favour of armed struggleto achieve political powerwhen those
817
its
for
in
objective conditions necessary
successwere place.
Guevara and revolutionary Christianity shared the common objective of taking
political power as an essential prerequisite for the establishment of a socialist
society. We have noted a range of attitudes towards the use of violence as a means
of taking power. The Christian revolutionary groups generally viewed the use of
arms as a moral issue. Guevara's writings suggestthat he viewed the use of arms,
primarily, as a tactical issue.

6.4.3 Conscientisation
The importance of conscientisation for both Guevara and for the revolutionary
Christians of Latin America has emerged as another shared objective. Within the
literature of revolutionary Christianity the conscientisationprocessis understoodin
a number of different ways, but mainly as a pre-revolutionary task. The MSTM in
Argentina understand conscientisation as an educational exercise or awarenessraising process in which the "false consciousness"of capitalism is replaced by a
consciousnessof the economic, social and political causes of poverty, thereby
818The CPS in
increasing support for revolutionary struggle amongst the masseS.
Chile relate the concept more closely to their task of overcoming the negative
attitudes towards Marxism and communism instilled into to the Christian massesof
Chile through years of exposure to conservative Christian thought.819Similarly
Torres, writing in a pre-revolutionary context, normally regardsconscientisationas
an awarenessraising exercise for the oppressedrural masses,a process whereby
815

ee p. 193.

816See
pp.
817See
pp.
818 See
pp.
819See
pp.

193-4.
20-2.
I 10-2.
142-4.
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class consciousnessis developed which will lead to ever greater demands for
820
radical structural change. The revolutionary Christians of Nicaragua, likewise,
generally understand conscientisation as an educational or awareness-raising
82
1
is
in
to
exercisewhich a necessaryprecursor radical change society. However, we
have also noted that there are occasions when Ernesto Cardenal, like Guevara,
understandsthe new consciousnessto be a product, rather than a precursor, of
822
radical structural change.

Guevara links the process of conscientisation closely with the emergenceof the
"new man" after the revolution.823The new consciousnessemerges in the "new
man" after the changein relationship to the meansof production and, amongstthe
vanguard, during the course of revolutionary struggle itself. However, Guevara's
experiencein post-revolutionaryCuba made him aware that, even after a changein
economic relations, a considerable amount of educational work was needed to
enable people to break away from the former, now redundant, consciousnessof
824
capitalism. We shall look in more detail at this post-revolutionary educational
work in the final section as we examine Guevara's hopes for the emergenceof the
"new man"under communism.

Marcuse identifies forces working against the emergence of a new or "true"
consciousness.He argues that technological progress, and the promise of further
progresswhich technology offers, tends to pacify calls for radical socio-economic
change.The promised future benefits of technology generatean overriding desire to
preservethe status quo which thus unites the immediate interestsof the proletariat
and the bourgeoisie. Society's ability both to "deliver the goods" through
technological advance and to meet artificially created "needs" suppressesthe
iý825Marcuse acknowledges that his analysis
emergence of "true consciousness.
820

Seepp. 69-71.
821Seepp. 194-5.
822
Seep. 196.
923
Seepp. 15-16and 25-7.
824
Seep. 26.
825H. Marcuse One DimensionalMan (London: Abacus, 1972), p. 12: "The distinction betweentrue
and false consciousness,
real and immediateinterest,is still meaningful.But this distinction itself must
be validated.Men must cometo seeit and find their way from false to true consciousness,from their
immediateto their real interest.They can do so only if they live in needof changingtheir way of life
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relates most directly to highly industrialised societies but argues that the same
"tendencies" may ultimately prevail in less industrial societies too. However,
Guevaraand the revolutionary Christians of Latin America were still writing from
the context of a largely pre-industrial society in the 1960sand 1970s.Only a small
proportion of Latin American society at the time could have hoped to benefit
directly from technological progress.It seemsunlikely, therefore, that the process
which Marcuse describeswould have significantly influenced the development of
the popular consciousnessat the time. Certainly neither Guevara,nor revolutionary
Christianity recognise in their writings the forces which Marcuse describes and
which he believeswould suppressthe emergenceof a new consciousness.
The process of conscientisation was important both for Guevara and for
revolutionary Christianity in Latin America. However, the evidence suggeststhat
the term was generally understood and employed in different ways. Guevara
follows Marx's view that "life

is not determined by consciousness, but

consciousnessby life, '826and therefore sees conscientisation as a process which
follows radical structural change.Within revolutionary Christianity conscientisation
is more often understood in the Freirean senseof social, political and economic
awareness-raisingprior to revolutionary change.

6.5 Guevara's "new man" and the "new creation in Christ"
In this final section we will analysethe processwhich, according to Guevara,will
lead to the emergenceof the "new man7 and set this alongside the concept of the
"new being" or "new creation in Christ" found within the New Testament.We will
also summarisethe key qualities and characteristicsof both Guevara's "new man"
and the "new creation in Christ" in order to establishwhether we have two entirely
separatefigures or whether the common ground between the two figures might
lead to creative possibilities for the developmentof revolutionary Christianity.

It is preciselythis needwhich the establishedsociety managesto repressto the degreeto which it
...
is capableof "delivering the goods" on an increasinglylarge scale,and using the scientific conquestof
nature for the scientific conquestof man."
826McLellan, Me Thoughtof KarlMarx, p. 159.
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6.5.1 Guevara's "new man "
A number a key featureshave emergedin our study of Guevara's"new man":
i) The development of the "new man" is conditional upon a change in economic
relationships. Guevaraunderstandsthe transformation which leads to the creation
of the "new man" not as a subjective, isolated, internal processwhich takes place
within the individual irrespective of external factors, but rather as one which is
inextricably linked to the economic relationships in which the individual is set. He
arguesthat the processin which the "new man7'is forged "advancesparallel to the
developmentof new economic forms. ,827Only after the revolution is it possible to
"embark upon the task of creating the new consciencebecausewe are witnessing
new types of production relationships.iM8 Guevara accepts Marx's theory that
"man's thinking is generatedby the environment in which he lives, and that this
829
is
determined
by
environment
production relationships". However, it is important
to note that although the emergenceof the "new man" is not possible, for Guevara,
under capitalism because the existing economic relations do not allow it
nevertheless,in a post-revolutionary,socialist setting, "the changein consciousness
doesnot come about automatically.,'930Whilst the existenceof socialist (and finally
communist) production relations is an essentialprecondition for the emergenceof
the "new man," it does not follow, for. Guevara, that, once those production
relations are in place, the "new man" will inevitably emerge in a purely
deterministic manner. Rather, as the next section makes clear, he identifies a need
for educationamongstthe population at large.

ii) The appearance of the "new man" requires a post-revolutionary educational
process. Only through such a process-,01 the massesbe able to gradually shakeoff
the "old mentality" of capitalism and develop the new mentality or consciousness
of the "new man. 5831

827Gerassi,Venceremos,p. 392.
8213
Gerassi,Venceremos,p. 302.
829Gerassi,Venceremos,p. 245.
930Gerassi,Venceremos,p. 394.
831Gerassi,Venceremos,p. 215.
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Guevara expresses frustration that "the means of production have passed into the
power of the people, but the people keep acting like that same people who
832
boss
loathed
,
Even when the correct
the
their work.
yesterday moaned at
and
economic conditions are in place for the creation of the "new man, " the former
mindset, shaped under capitalism, has its hold on the people. For this reason
Guevara understands that a gradual, post-revolutionary, awareness raising process
will be required in order that, finally, the worker no longer sees his work as "an
unfortunate necessity,,)833but rather a "pleasing social duty. iM4 Guevara speaks of
the "transformations in the minds of the people" which -%villultimately lead to a
wholly new motivation for work based on a sense of moral duty towards the wider
society rather than the individualistic desire for material gain which still lingers on
because of the influence of the "old society, " built on capitalist production
835
relations:

Material incentives will not play a part in the new society being
created; they will die out as we advance. We must establish the
conditions under which this type of motivation that is operative today
will increasingly lose its importance and be replaced by non-material
incentives such as the sense of duty and the new revolutionary way of
836
thinking.

Guevarapartly blamesthe enduring presenceof the "old mentality" on the fact that
some elements of capitalism still remain intact in post-revolutionary Cuba. He
arguesthat until all elements of capitalism are fully eradicated from society they
837
have
influence
will continue to
an
upon the consciousnessof the people.
However, as we have noted, even when the economic transition to socialism is
832Guevara,Obras completas,vol. L p. 23 1.
833Gerassi,Venceremos,p. 215.
814Guevara,Obras complelas,vol. 11,p. 155.
835Gerassi,Venceremos,p. 242: "Material incentivesare madenecessaryby our having emergedfrom
a society that thought only of materialincentives,and we are creating a new society on the foundation
of that old societythrough a seriesof transformationsin the minds of the people of that old society.
On the other handwe still do not have enoughto give eachindividual what he needs.For these
reasons,interestin materialthings will be with us for a time during the processof creatinga socialist
society."
836Gerassi,Venceremos,p. 243.
837Gerassi,Vencerentos,p. 390: "The commodity is the economiccell of capitalist society: as long as
it exists,its effectswill makethemselvesfelt in the organisationof production and thereforein man's
"
consciousness.
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complete Guevara recognises that the emergence of the "new man" is not
automatic. An educationalprocessis still necessarywhich Nvill lead to a progressive
transformation of the consciousness.

The new consciousness appropriate to the new socialist society would be forged not
only through the direct educational

8
in
system of the state
schools and collegeS83 but

also through what Guevara describes as "indirect
take a key role in this indirect
that the personal

example

839The Party840
education.,,
was to

process. In particular

educational

of Party members

would

compulsion"841 in others. The Party is to be the "living

create a sense of "moral
example. " The cadres of the

Party are to be "full professors of assiduity and sacrifice"
will

Guevara believed

who, through their actions

842
In his speech "On Party Militancy"
raise the consciousness of the masses.

Guevara highlights
increased

production

843
The
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hammering
doing.

two fundamental

away
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the
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what
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way

of

we

are

thinking
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of
of
by
of
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However, it is participation in voluntary. work which Guevara sees as the key
educationaltool in shapinga new consciousnessbecausesuch work drives home, in
the mind of the worker, the new moral incentive for work (appropriate for the new
socialist economic relationships). This incentive will gradually replace the old
838Bonacheaand Valdds,Che: SelectedWork, p. 160: "Direct
educationacquiresmuch greater
importance.Explanationsare convincingbecausethey are true; there is no needfor subterfuge.It is
carried out through the state's educationalapparatusin the form of general,technical,and ideological
culture ... Educationtakes amongthe masses,and the new attitude that is patronisedbecomesa
habit; the massesincorporatethe attitude as their own and exert pressureon those who still havenot
becomeeducated".
"9 Gerassi,Venceremos,p. 392.
84()The pre-revolutiuonaryPopular SocialistParty
was replacedby the United Party of the Socialist
revolution in 1962which remaineduntil 1965when the new CubanCommunistParty cameinto
being.
841Gerassi,Venceremas, 246.
p.
842Gerassi,Venceremos,p. 397. Seealso "The Cadre,Backbone the Revolution," in Gerassi,
of
Venceremos,pp. 204-8, for Guevara'sviews on the educationalrole which party cadresshould adopt.
843Gerassi,Vencerenros,p. 245.
844Gerassi,Venceremos,p. 247. Seealso Gerassi,Venceremos,p. 316: "It remainsfor to
us stressthe
educationalrole the party must play in the transformationof the work centreinto the collective
expressionof the aspirationsof the workers and their concerns- into the placewhere their desireto
servesocietyin forged."
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material incentive of capitalism. Voluntary work was important becauseGuevara
believed it helped to break the link between work and financial reward. Following
Marx he argued that "man truly achieves his full human condition when he
produceswithout being compelled by the physical necessityof selling himself as a
845
"
In the socialist and communist society of the future no longer
commodity.
would, work be done for financial reward becauseall the needsof the worker would
be provided by the communist society itself Work would thus ceaseto act as a
source of alienation for the worker but rather become "man's greatestdignity ... a
social duty as well as a true human pleasureand the maximum act of creation.7A46
Voluntary work was, therefore, "a creative school of conscience.3847
Although the
productive value of voluntary work was of some importance to the economy,
Guevara insisted that its greatest significance was in its power to shape the
848
its
"educational
he
describes
it.
consciousness;
value" as

Thus we see that whilst the development of a new consciousnessand the "new
man" is made viable by the new post-revolutionaryproduction relations, it is made
real by meansof a wide-ranging educational processinvolving not just the tools of
formal education but also the work of the Party, the personal example of Party
cadresand, most notably, participation in voluntary work.

iii) The "new man" will possessqualities appropriate to the new economic
relationships. Guevaralooks forward to not only "a transformation in the minds of
the people" but also a new set of qualities and characteristicswhich would mark out
the "new man" from others. A brief summary of these distinguishing qualities -%vill
enable us to set them alongsidethe qualities of the "new creation in Christ" as we
seek to establish the degreeto which the two concepts share common ground and
have the potential to impact upon eachother.

845Gerassi,Venceremos,p. 394.
846Gerassi,Venceremos,p. 214.
$47Gerassi,Venceremos,p. 342. Seealso Gerassi,Venceremos,p. 345: "Our greatestnecessityis to
increasevoluntary work for its educationalvalue."
848Gerassi,Venceremos,p, 345. Seealso p. 337.
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Members of the revolutionary vanguard, who seek to prefigure the "new man" of
the future, are to be "guided by strong feelings of love" and "they must struggle
every day so that their love of living humanity is transformed into concrete
deeds"849Love is to be the motivation of the "new man" at the workplace. It was
.
already possible, Guevara claimed, to go into the Cuban cane fields and see men
and women "cutting cane with love and grace.IMOIn the future Guevara foresees
that he and other "new men" would begin to "forget a little of ourselves,forget our
1
1385
The "new man"'would thus
own circle and rather work to offer more to others.
ceaseto be motivated by selfishnessand self interest and instead develop a strong
852
for
for
the wider community. Injustice
senseof concern
others and responsibility
done to any other person would be felt like a strike on one's own face.853A new
spirit of sacrifice would emerge within the "new man" enabling him or her to
subsumetheir individual needsto needsof the wider community. Guevarausesthe
rather impersonal image of the cog in the machine to describe the sacrificial
function which each person must play for the sake of the wider community.854
Indeed, this attitude of self-sacrifice was to become so natural in a Party cadre that
it would no longer be felt as unusual.855Originally, this new sacrificial attitude was
to be worked out in the life of the guerrilla fighter,856but in the period after the
armed struggle this samesacrificial spirit was to be demonstratedin the workplace.
Guevaradescribesthe,%vorkplace
as the new "trench" where revolutionary struggle
857
was to continue. This attitude of sacrifice in the workplace would help to
858
accelerate the transition to communism. In addition, those who study are to
849Gerassi, Venceremos, 398.
p.
8'0 Gerassi, Venceremos, 337.
p.
851Marti, Pensamienlopedag6gico,
p. 16.
852Gerassi, Venceremos, 119. See
p.
also Gerassi, Venceremos, p. 115: "In the future individualism
ought to l5e the efficient utilisation of the whole individual for the absolute benefit of a collectivity. "
853Guevara, Obras
completas, vol. 1, pp. 204 and vol. 111,
p. 218.
834Gerassi, Venceremos,
p. 105: "We have got to try to consider ourselves, the individuals, the least
important, the least important cogs in the machinery, but with the requirement that each cog functions
well ... you have got to be ready to sacrifice any individual benefit for the common good. "
855Gerassi, Venceremos, 243: "The
p.
new party member must also be a man who feels the new
truths in his bones and feels naturally that what is a sacrifice for ordinary people is, for him, simply a
daily occurrence - something that must be done and is the natural thing to do. "
856Gerassi, Venceremos, 3 88. See
p.
also Obras completas, vol. I, pp. 61 and 274,
857Guevara, Obras completas,
vol. I, pp. 124 and 223-4.
858Guevara, Obras
complelas, vol. 1, p. 23 1: "We must rapidly change the consciousness so that the
We must create this
new character of work is understood, the new character of sacrifice
...
consciousness which -will allow us to accelerate enormously our capacity to move towards
communism. "
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859
in
embrace this spirit of sacrifice their commitment to their study. Finally, the
860
in
is
sacrificial spirit embodied those who commit themselvesto voluntary work.
In summary Guevara's "new man" does not appearby means of an isolated, inner
transformation of the personunconnectedto external factors. Rather, the emergence
of the "new man" is dependenton a changein economic relationships.In this sense
the "new man" cannot appearunder capitalism. But even under socialism the "new
man" does not appearautomatically. An educational processis requiredwhich will
allow the new consciousness,appropriateto the new economic context, to develop.
This new consciousnessgeneratesa new set of attitudes and personalqualities. The
Ccnew
man" is thus guided by feelings of love, selflessness,solidarity and sacrifice.
These new qualities resonate with the new economic relations based on cooperation in a way that would have been impossible under capitalist economic
relations.

6.5.2 "The new creation in Christ "
We have noted the frequent referencesto the "new man" within the writings of the
revolutionary Christians we have studied.However, we have found no evidenceof a
detailed analysisof the Christian use of the term in the light of Guevara'susage.Dri
of the MSTM and Ernesto Cardenal in Nicaragua make the connection between
Christianity's and Guevara's use of the term but only with passingreferences861A
.
brief overview of the Christian concept of the "new creation in Christ" will help us
to identify where links might be made with Guevara's"new man" and whether any
correspondence in usage points to possible applications for contemporary
revolutionary Christianity.

The key passagesreferring to the "new creation" or the "new self' are found in the

859Gerassi, Venceremos, p. 210: "You, my friends [Young communists], must be
the first to make
...

the sacrificesthe Revolution demands,no matter what thesesacrificesentail; the first in study; the
first in the defenceof the nation."
860Guevara,Obras conpletas, vol. 1, pp. 223-4.
861Seepp. 104-5 and 183-4.
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Pauline literature: 2 Corinthians 5: 17,862Galatians 6: 15,863Ephesians 2: 15864and
4: 22-24 965and Colossians 3 :9_10.866A number of common features emerge from
these passages some of which appear to coincide with features of Guevara's "new
man":

i) The appearance of the "new creation in Christ" is conditional upon Christ's
redemptive work. We have noted that Guevara's "new man" is not purely the
result of a subjective transformation of the individual detached from external
factors. The same can be said for the "new creation" of the Pauline literature. The
c4newcreation" is not, first and foremost, to be identified 'with the individual but
rather with that "new creation" brought into existence through Jesus' death and
resurrection.The individual who "puts on" Christ or is "in Christ" may sharein this
Gcnewcreation" which is both inaugurated by Christ and embodied in Christ. It
follows, as Ridderbos argues, that the transformation which takes place in the
individual is conditional upon the prior action of Christ:
This transition has been effected in their life becausethey have been
incorporated into the body of Christ by baptism, and they may thus
apply to themselvesin faith that which has taken place in Christ. They
have put off the old man, as crucified and buried in Christ (Col. 2: 11),
and have put on the new man, the new creation of God that has come to
light in Christ's resurrection.867
The determining external factor and precondition for the emergenceof Guevara's
44newman" is the revolution which transformseconomic relationships; for the "new
962"If anyoneis in Christ, there is a new creation." (Translationsare from the New RevisedStandard
Version.)
863"Neither circumcisionnor uncircumcisionis anything;but a new
creationis everything."
864"He has abolishedthe law with its commandments ordinances,that he
and
might createin himself
one new humanityin place of the two. "
$65"You
were taught to put away your former way of life, your old self, corrupt and deludedby its
lusts, and to be renewedin the spirit of your minds, and to cloth yourselveswith the new self "
866"Do not lie to one another,seeingthat you havestripped off the old self with its practicesand have
clothed yourself with the new self, which is being renewedin knowledgeaccordingto the imageof its
creator."
867H. Ridderbos,Paul, An Outline of his Aeolqýy (London: SPCK, 1977),pp. 63-4. Seealso J. D.
G. Dunn, Me Epistle to the Galatians (London: A. and C. Black, 1993), p. 343 (commentingon
Galatians6: 15): "With Christ's deaththe exclusiverule of sin and deathhasalreadybeenbroken; with
Christ's resurrectionthe new agelcreationhas alreadybegun In so far as believersare identified
...
with Christ in his death ... and havebegunto sharein the last Adam ... they havebegunto sharein
that new creation."
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being" of Christianity the essential factor is the death and resurrection of Christ
which inauguratesthe new creation and the new age.
ii) The "new creation in Christ"

has a corporate

dimension. The corporate

character of the Christian "new being" is indicated through his or her common
identification

with Christ and Christ's work of inaugurating the "new creation"

through his death and resurrection. Only when a person is "in Chrisf' does the "new
creatioW' manifest itself within them. As Muddiman emphasises, with reference to
Ephesians 4: 22-3, "it is not that each individual has an "old person" inside them
which is to be replaced by his or her new character as a Christian, but that the old
shared human nature ... is to be laid aside in favour of the corporate new humanity,
Christ. ,868

The corporate nature of the "new creation in Chrisf' overcomes the previous
divisions between Greek and Jew, circumcised and uncircumcised, slave and free
(Gal. 6: 15, Eph. 2: 15-16, Col. 3: 10-11). In Ephesiansthe t-%vo
former "humanities"
(of the circumcised and uncircumcised) are said to become one new humanity "in
one body" - that of Christ.
This concept of unity "in one body" is further developed in Romans 12:4-5 and I
Corinthians 12:12-27. At times in these passages,Paul usesthe image of the body
with referenceto Christ; Christians are "one body in Christ''(Rom. 12:5) or are "the
body of Christ" (1 Cor. 12:27). Those who are "in Christ", despitetheir differences,
sharea common identity. They also becomeone as the "body of Christ" which in I

868j. Muddiman, YheEpistle to the Ephesiaiis (London: Continuum,2001), p. 219. Guevaradoes not
speakof the "old sharedhumannature" but rather the old shared"mentality" generatedby the period
of capitalismwhich is to be laid asidein favour of the "new man" of socialism. For example,Gerassi,
Venceremos,p. 392: "We can seethe new man begin to emergein this period of building socialism.
His imageis asyet unfinished.In fact it will neverbe finished,sincethe processadvancesparallel to
the developmentof new economicforms,"
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Corinthians 12 is identified with the church (vv. 27-8).869In this sensethe emphasis
is more on their unity with Christ rather than their unity with each other.970

However, both in Romans 12 and I Corinthians 12, Paul also usesthe image of the
body, not in relation to Christ's body, but simply as a metaphor for the harmonious
working of Christians within the church who use their individual gifts and
ministries for the common good of the whole community (Rom. 12:4 and I Cor.
12:12). In this further sense,therefore, the "new being in Chrisf' does not exist as
an isolated, subjective individual but rather participatesin the mutual building up of
the wider Christian community, employing their particular individual gifts to create
a greatercorporatewhole.

This same emphasis on individuals bringing together their distinctive gifts or
functions for the good of the wider community is also found within Guevara's
writings. However, as we have noted he prefers the more impersonal image of the
87
1
in
body.
The "new man" is
the machine rather than the member of the
cog
"happy to feel himself a cog in the wheel, a cog which has its own characteristics
and is necessaryalthough not indispensable."872

869This unity of the "body of Christ" or the one "body in Christ" is an essentialfeature of the life of
the "new being." As Barrett puts it, commentingon Romans12:5, "to fall out of unity, out of the one
body, is to fall back into the old world of sin and death." SeeC.K. Barrett, TheEpistle to the
Romans(London: A. and C. Black, 1991), p. 218.
870Ridderbos,Paul, An Outline, p. 375: "The designationof the church asthe body of Christ does
not intend in the first placeto qualify its mutual unity and diversity, but to denoteits unity in and with
Christ."
871Seep. 215, note 854.
872Gerassi,tenceremos,p. 337. Guevarawas very consciousof the criticism that under communism
the distinctivenessof eachindividual's contribution is lost. He arguedthat "the revolution doesnot, as
someclaim, standardisethe collective will and the collective initiative. On the contrary, it liberates
man's individual talent," Gerassi,Vencerentos,p. 114. Guevaradefines,"individualisrn" as "the
efficient utilisation of the whole individual for the absolutebenefit of a collectivity," Gerassi,
Vencerentos,p. 114. Indeed,one of Guevara'smost famousessays,"Man and Socialismin Cuba," is
an attempt to underlinethe importanceof eachindividual in the building up of a collective future. In
the essayhe speaksof a "solid bulk of individualitiesmoving toward a commonaim," Gerassi,
Vencerentos,p. 399.
Guevara'svery focus on the "new man" highlightsthe importanceof the individual for him. McLellan
identifiesin Cubancommunism"a greater emphasison consciousness
and the subjectiveelementthan
any other communist movement." D. McLellan, Maixism After Marx (London: MacMillan Press,
1980),p. 243.
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In one other respect it is possible to identify a link with Paul's use of the image of
the body in relation to the Christian community and Guevara's own languageabout
the importance of solidarity. Paul notes that, in the body, if one member suffers,
then all the other members of the body experience the same suffering (1 Cor.
12:26). On many occasionsGuevara,quoting the words of the Cuban national hero,
JosdMarti, declaresthat every true revolutionary "should feel on his own cheek the
blow struck on the cheek of another man." 873Through a common use of the body
metaphor both Paul and Guevara emphasise the importance of the individual
identifying with the suffering of the wider community.

iii) The "new creation in Christ" appears through a process of renewal. Both
the Pauline "new creation" and Guevara's "new man" emerge in a gradual,
progressiveway rather than automatically as the final, finished product as soon as
the conditions for their appearanceare in place (for Guevarathe revolution, for Paul
the death and resurrection of Jesus).We have noted that Guevaraenvisagesa postrevolutionary educational process which will

gradually shake off the "old

mentality" of capitalism so that the "new man" might emerge. The Pauline
literature concerning the "new creation" or the "new self" describesa processof
renewal. Colossians3:10-11, in particular, speaksof the "new self' which is "being
Romans 12:2 describesa processof transformation which involves the
renewed.55874
"renewing of your minds" (cf Guevara's "transformations of the mind ý875
), rather
than an immediate and automatic changefrom the old self/ageto the new self/age.
Ephesians4:23 also refers to a renewal "in the spirit of your minds." The Christian
is to "put away" or "lay on one side" the former way of life and "clothe" him or
herself "with the new self," but this is a renewal processwhich has not yet reached
its final conclusion in the individual. 876Thus it is possible to draw a distinction

873For exampleGuevara,Obras completas,vol. 1, p. 204 and vol. 11,p. 82.

874Yates,
with reference to Colossians 3: 10 and following Moule argues that this verse describes a
process in which " the new humanity, already existing in Christ, is progressively actualised in the
Christian Church, until this process culminates in full recognition, in which one is hrought to Mow
God (Yates' italics). " R. Yates, Me Episile to the Colossians (London: Epworth Press, 1993), p. 76.
875See 212.
p.

876Muddiman, commentingon Ephesians4:22-4, notesthe continuing tensionbetweenthe old and
the new nature: "It is not possibleyet for Christiansto disrobethemselvesentirely of their old nature
inherited from Adam, for they are still inevitably subjectto mortality
but they can consciously
;
...
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between the decisive and immediately transformative action of Christ on the cross,
through which the dominion of the old age was ended and the new age or new
creation begun, and the gradual transformation of the individual Christian which
follows on from that fact. This transformation of the individual cannot be achieved
without the earlier action of Christ but it does not take place as an automatic
consequence.The "new creation" is progressively made real in the individual
according to the degreeto which he or she"puts on" Christ.

Guevaraand the Pauline writings both recognisea decisive and determinative event
on which the emergenceof the "new being" depends.As we have already noted, for
Guevarathat decisive event is the transformation of economic relationships.Within
the Pauline writings it is the redemptive,transformative action of Christ in his death
and resurrection.But both recognisethat the decisive event does not automatically
produce a transformation in the individual. Guevara foresees the need for an
educational processwhich will lead to raised consciousness.The Pauline writings
call for a "renewing of the mind" within the individual Christian Nvhohas "put on"
Christ.

iv) The "new creation" possessesqualities appropriate to one who is "in
Christ. " Whilst the determinative factors which lead to the emergenceof the "new
man" or "new being" are different in Guevara and in the Pauline writings,
nevertheless,the samequalities which we have noted as typical of Guevara's"new
877
has
Christ.
"put
Love,
on"
man" also emerge as qualities of the one who
878
879),
(identifying
Christ
a
unselfishness, a sacrificial spirit
with the sacrifice of
concern for the interestsand the suffering of otherS880
and a senseof solidarity with
others (developed through the image of the "one body"881)are all qualities which
the "new being in Chrisf' shares with Guevara's "new man." However, in the
Pauline writings, these qualities are almost always to be worked out and expressed
resolveto "lay it on one side" and reject the influencethat it hasover their behaviour." Muddiman,
77ieEpistle to the Ephesians,p. 218.
877For example,I Cor. 13, Rom. 12:9 and Col. 3: 14.
878For exampleGal. 5: 13 and 24-6, Phil. 2:3.
979For exampleEph. 5:2 and Rom. 12:1.
880For exampleI Cor. 12:26,2 Cor. 1:7 and Col. 3: 12 ("compassion").
881Rom. 12: 4-6 and I Cor. 12:12-27. Seealso Phil. 2:4.
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being"
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qualities
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of
help to build up the life of the Christian community rather than make a significant
impact upon the wider social and economic relationships in which those Christians
were set. For Guevara,however, the qualities of the "new man" are those human
qualities which resonatebest within the wider social and economic relationships of
the new socialist society.

v) Transformation into the "new creation in Christ" includes a transformation
of social and economic relationships. At first sight, the Pauline "new being in
Christ" does not appearto radically challenge or question the social and economic
in
fact,
he
is
In
she
set.
relationships
which
or
we actually see a call not to
undermineany of those existing social relationships.Wives are to remain subject to
the governing authorities
their husbands slaves are to obey their masterS883
and
'882
884
be
are to
respected. However, in contrast, Galatians 3:28 and Colossians3: 11
free,
female,
breaking
down
divisions
between
the
a
of
slave
and
male
and
suggest
etc., for those who have "clothed themselvesin Christ." Rowland arguesthat this
ambiguity about attitudes towards social and economic relationships is causedby
the tension betweenPaul's earlier "eschatological enthusiasm"and his later realism
about the needfor the Christian community to continue operatingwithin the present
order. Rowland sees in Paul's writings, a "struggle between idealism and
pragmatism, between the utopian spirit and the need for caution in attempting to
realise the eschatological glory in the present."885Indeed, Paul's emphasis in his
letters on acceptingand respectingthe existing social order might be explained as a
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882Eph. 5: 22-24 and Col. 3: 18.
883Eph. 6: 5-7,1 Cor. 7: 24 and Col. 3: 224.
884Rom. 13: 1-7.
885C. Rowland, Christian Origins (London: SPCK, 1985), p. 282.
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towards a view that the "new being" would have to accommodatehim or herself
886
within the existing relationshipsof the old order.
Despite what appears to have been an increasing accommodation with the present
social and economic order within the Pauline churches, Rowland notes that "there
was a significant strand within

early Christian practice which reaffirmed the

importance of an alternative ideal. iM7 This was the practice of the community of
goods (Acts 2:44-5, Acts 4: 32-5: 11). Although this practice appears to have been
888
Palestinian
there is evidence of its
more characteristic of the early
churches,
889
late
Hoomaert notes that support for
continuing use as
as the third century.
890
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is
be
both
in
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in
the practice
to
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and
Miranda also surveys the negative attitudes to private possessions expressed in the
892
893
894
later
Chrysostom,
be
John
Jerome
Ambrose. Indeed, it

writings of

and

can

arguedthat the Christian ideal of the community of goodshas been sustained'within
895
day.
the monastictradition until the present
986Rowland, Christian Origins, 278: "The fact is that the church beganto
p.
come to tenris with the
old order and found itself playing down those aspectsof its message,which might seemto threaten
the world as it was."
887Rowland, Christian Origins, p. 274.
'88'a
Hoomaert arguesthat abandoningone's wealth was a pre-condition for becominga memberof the
Christianchurch in Jerusalem.SeeE. Hoomaert, 7heMemory of the Christian People (Tunbridge
Wells: Bums and Oates, 1986), p. 221. Seealso R. Cassidy,SocietyandPolitics in the Acts of the
Apostles (Maryknoll: Orbis Books, 1987). Cassidyarguesthat the evidencefrom Acts suggeststhat
"a 'community of goods' under the auspicesof the apostleswas widespreadwithin the Jerusalem
community" (p. 27).
8'9Rowland notesTertullian's descriptionof the practice. SeeRowland, Christiatt Origins, p. 274.
890"The good disciple placesall things in commonwith his brother, sinceif we enter into
...
communionin immortal goods, so much the more do we in respectof goods that are perishable"
(Didache 5:2), quoted in Hoomaert, 7heMemory of file Christian People, p. 222.
891"Before all elsewe sought moneyand goods of all kinds. Today we sharewhat we have and we
distribute it to the poor." Quoted in Hoomaert, YheMemory of the Christian People, p. 223.
892"Tell me, how is it that you are rich? From whom did you receiveyour wealth?And he, whom did
he receiveit from? By climbing this genealogicaltree you are able to show the justice of this
...
possession?Of courseyou cannot;rather its beginning and root have necessarilycomeout of
ityustice " (Miranda's italics). Quoted in J. Miranda, Marx and the Bible (London: SCM Press,
1977), p. 15.
893"All riches comefrom ityustice (Miranda's italics). Unlessone haslost, another cannotfind.
ThereforeI believethe popular proverb is very true: 'the rich personis either an unjust personor the
heir of one."' Quoted in Miranda, Marx and the Bible, p. 15.
894"You are not making a gift of your possessionsto the poor person.Youare handing over to him
what is his (Miranda's italics)." Quoted in Miranda, Marx and the Bible, p. 16.
895"From its very beginningin the desertsof Egypt and the solitary protestsof Christianascetics
againstcontemporarysocietyto the rule of saint Benedict in the sixth century,we find the same
Christianidealismwhich flourished in the first decadesof the Christianmovementin Palestine."
Rowland, Christian Origins, p. 275.
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Evidence for the practice of the community of goods suggeststhat, for some early
Christian communities, becoming a "new being in Christ" implied a radical
transformation of all one's relationships. The qualities manifested in the "new
being" such as love, sacrifice and solidarity were to find relevant expression not
only within the "inner" life of the church, in its meetingsandworship etc., which is
where the Pauline writings place their greatestemphasis,but also in the "outer" life
of those Christians, particularly in the way they related to each other economically.
It is clear that some Christian communities felt the need for their economic lives to
reflect their "new life in Christ." We have noted that the moral character and
qualities of Guevara's "new man" were understoodto resonatewith his or her new
economic setting. It appearsthat those Christian communities who practised the
community of goods were seeking to establish that same resonancebetween their
Christian faith and their economic setting. Being "one body in Christ" did not
merely to refer to their personal and spiritual solidarity with fellow Christians but
also to their economic relationshipsto one another.The "new creation" or the "new
"
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the community of goods which, on the economic level, seemedto correspondmost
closely with the new pattern of life modelled on the values and norms of the new
eschatological age, in which individual Christians now had a share by virtue of
being "in Chrisf'. Thus, within those early Christian communities predominantly
influenced by the Palestinian church model, the eschatological age (the "new
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Didache.

Thirdly, the new age is anticipated through the practice of the

community of goods. The "koinonia" of God's coming kingdom is made real not
only in the sharing of bread and wine, but also in the sharing of material
897
possessions. In Acts 4:32-4 the practice is directly linked with "giving testimony
to the resurrection of the Lord Jesus," which in turn, as Rowland emphasises,was
898
by
Christians
fundamental
"firstfiruit"
the
understood
early
as a
of the new age.
However, it was the Pauline tradition which set the dominant pattern for later
Christianity's

more conservative attitude towards social and economic
899
relationships. The integration of every element of life - personal, social and
economic - into Christian discipleship was increasingly lost, as the focus turned
more to the inner, spiritual journey of the individual. As Bonino puts it:
The ardent expectation of the total transformation of the world and the
advent of the Kingdom of God was soon replaced in Christianity by a
900
individualistic
hope
for
immortal,
life.
spiritualised and
celestial
Bonino goeson to describethe developmentof the concept of the "two worlds" or
the "two kingdoms" - "this present,temporal, earthly one, which had a preparatory,
contingent and even at points, negligible value, and the eternal one which is the true
realm of life, fulfilment and happiness."901Balasuriya notes that in Acts 2:42-47 the
eucharistic practice of breaking bread was closely linked to the practice of the
community of goods and that, in 1 Corinthiansl 1:20-22, Paul "rebukes those who

896Rowland, Christiaii Origins, pp. 241-2. In a more recentcontext referenceis madeto the
eschatologicaldimensionsof the Eucharistin the discussionsof the Solentinamecommunity.For
example,"I believethe logical consequenceof the Eucharist is that peoplehave everythingin
common.Until they live in communionthey can't celebratethe true Eucharistthat Christ began...
Camilo Torres said that iswhy he stoppedsayingmass," Cardenal,The Gospelill Solentillame,vol.
IV, p. 128. Seealso vol. 111,p. 65.
897Gutidrrez notesthat, accordingto Congar,koinonia embraces"three realities": "First it signifies
the commonownershipof goods necessaryfor earthly existence Second[it]designatesthe union of
...
the faithful with Christ through the Eucharist Third [it] meansunion of Christianswith the Father,"
...
Guti6ffez, A flieolpýy ofLiberation, pp. 264-5.
898Rowland, Christiati Origins, pp. 187-9.
899Rowland, Christiali Origins, p. 274: "For whateverreasonPaul choseto turn his back on
community of goods, it is certain that he laid the foundationsfor the frameworks of the Christian
attitudesand responsesto society in the decadesto come."
900Bonino, Revolutionary 77teology,pp. 132-3.
901Bonino, Revolutionary Meology, p. 133.
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processof "privatization and clericalization of the Eucharist" through the centuries
which has led, in the recent past, to a "mechanical ceremony under the control of
priests without much impact on the relationshipsof persons:"

Rich and poor, exploiter and exploited, colonizer and colonized, good
and bad were all present at the same Eucharist and received
Communion without challenging or questioning their relative
903
positions.

Bonhoeffer also notes the progressive"spiritualising" of the concrete demandsof
Christian discipleship as post-ReformationChristianity establisheditself outside the
904
monasteriesand within the secularworld.
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within the external, material world. As Bonhoeffer repeatedly affirms, abstract
theological conceptswhich focus on the inner, spiritual life, detachedfrom concrete
902T. Balasuriya,Me Eucharist and Human Liberation (London: SCM Press,1979), p. 24.
903Balasuriya,YheEucharist andHuman Liberation, p. 36.
904Bonhoeffer, The Cost of Discipleship, pp. 3547.
905J. Moltmann, Me Church in the Power of the Spirit (London: SCM Press, 1977),pp. 189-196.
Seealso H. Schwarz,Eschatology(Grand Rapids:Eerdmans,2000), pp. 135-66for a survey of
theologianswho proposea this-worldly eschatology.
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human experience, find no biblical support: "the Bible does not recognise our
distinction between the outward and the inward. Why should it? It is always
906
Likewise Rahner places
teleios,
the ivhole man".
concerned with anthropos
great emphasison the basic unity of the person:
Every attempt by a dimension907 to make itself independent and selfsufficient, even merely in its own realm, contradicts the fact that man
is first and last, originally and by destination, one person (Rahner's
...
italics). Hence, for instance, economics, or even economic legislation,
does not enjoy a "pure" autonomy from the laws of the spiritual
908
person.

I would argue that the tentative attempts of some revolutionary Christians in Latin
America to establish a link between Guevara's "new man" and Christianity's "new
being" point to a possible reintegration, advocated by Bonhoeffer, Rahner and
others, of the artificially separated"spiritual" and the "material" realms of the one
Christian life.

Guevaraarguesthat the "new man," who is guided by principles of love, sacrifice,
unselfishness,solidarity etc., can only begin to emerge under socialism, when the
means of production are held in common by the workers. Christianity, however,
testifies to a "new being" who is guided by the same principles, and yet emerges
regardlessof the economic conditions in place. It thus appearsthat in the "new
being" of Christianity we do indeed find a dramatic exception to Guevara's rule,
but crucially

Christians who have experienced such a radical, spiritual

transformation into "new beings in Christ" now, under capitalist economic
relations, are living in a permanent state of dissonance;the consciousness,values
and human qualities of the "new being in Christ" do not resonate with those
economic relationships in which they must presently live and work. The "new
being" of Christianity has emerged outside its appropriate economic context and
will only "find its home" under those economic relationshipswhich Guevaraargues
906D. Bonhoeffer,Letters andPapersfrom Prison (London: SCM Press,1971), p. 346. See
also
Bonhoeffer, pp. 280-1,286 and 369.
907Rahneridentifiesfour "existential dimensions"of humanity:the "corporeal-material," the
"spiritual-personal",the "religious God-centered"and the "Christ-centered," G. McCool, A Rahner
Reader (London, Darton, Longman and Todd, 1975), p, 266.
90'McCool, A Rahner Reader, p. 266.
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are the correct ones for the emergenceof the "new being," namely socialist or
communist economic relationships.

The Christian practice of the community of goods can be seen as a pre-socialist,
pre-capitalist attempt to overcome this senseof dissonancebetween a Christian's
statusas a "new being in Christ" and his or her economic practice and relationships.
In the contemporary setting of capitalist economic relationships, Guevara,through
his concept of the "new man," indicates away forward for Christians who seek to
overcomethis senseof dissonancein their lives. Guevarapoints the contemporary
Christian "new being" beyond the common ownership of goods, as practised by
some within the early church, to the common ownership of the means of
production. The Christian who enters into economic activity as a co-owner of the
meansof production is finally able to integrate their "new being" status with their
wider social and economic relationships.

6.5.3 Possibilitiesfor

a contemporary application

What realistic opportunities exist for a contemporary Christian to transform the
economic relationships in which they are set in order to achieve this resonance
between their status as "new beings in Christ" and their economic context? The
confidence of the late 60s and early 70s in creating socialist or communist society,
expressed, for example, in the book PWzatKind of Revolution?: A CliristianCommunist Dialogue, 909has long since disappeared. The global dominance of the
capitalist economic order, along with the collapse of experiments in state socialism,
has led to a greater realism about the possibilities for radical economic and political
change at the national level. A socialist state cannot hope to survive long in a sea of
globalised capitalism. Furthermore, as Northcott has noted, the nationalisation of
large industries under the Labour government of the late 60s failed to generate
significant social change amongst the workers and the wider society because it did

909J. Klugmannand P. Oestreicher(eds.), Owl Kind ofRewhilion?: A Christian-Communist
Dialogue (London: PantherBooks, 1968).
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not introduced genuine democratic participation of the workers in the decision
910
making process.

In my view, the socialist and communist goal of the common ownership of the
means of production still has relevance in the UK context today. However, the
emphasisshould no longer be on national ownershipof the meansof production but
on worker ownership of the means of production. Furthermore, this worker
ownership will only ever be felt as genuine if it is combined with the policy of
downsizing industry proposed by Daley and Cobb in For the Common Good,911
Duchrow in Alternatives to Global Capitalism,912Latona in A New World Order913
914
in
Schumacher
Small
The small-scale,worker-owned
Beautiful.
is
and originally
co-operativeprovides the most appropriateeconomic setting for the developmentof
the fully integratedChristian "new being."

Some examples of small scale Christian co-operatives already exist. Further
research could examine the degree to which Christian workers within such cooperatives feel that a sense of dissonance between their Christian faith and
economic activity has been overcome.

The Daily Bread Co-operative, which packages and distribute wholemeal food,
standsout as the clearestexample,in the LJK context, of the kind of local economic
Christian community I am proposing. The co-operativedevelopedfrom a Christian
house communion group who becameconcernedwith "how to take the Gospel of
sharing and mutual support into the 'work place via the formation of a simple co-

91ý'M.Northcott, "Christian Futures,Postmodernityand the State of Britain" in U. King (ed.), Faith
and Praxis in a PostmodeniAge (London: Cassell,1998), p. 191. As a result of this failure Northcott
arguesthat Europeansocialistsare now focusingnot on ownershipof the meansof production but
rather on "the extensionof democraticgovernanceas the meansfor achievinga morejust and
egalitariansociety,through increasingparticipation by the peoplein every areaof economicand social
practice", p. 191.
.1. H.E. Daly and J.B. Cobb, Jr., For the CommonGood (Boston: BeaconPress,1994).
912U. Duchrow, Alleniatives to Global Capitalism (Utrech: InternationalBooks, 1995).
913B. Latona, A Neiv World Order: Economicsfor a PeacefulPlanet (London: Minerva Press,
2000).
914E.F. Scurnacher,Small is Beautiful, (London: Vintage,1993).
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915
by
operative owned and controlled the workers". The Co-operativearguesthat its
decision to pay themselvesaccording to need rather than job responsibility "goes
someway to the practice of the early church '... and they sold their possessionsand
916
distributed
had
ý.
The co-operativestatesthat
them to all, as any
goodsand
need'
"its inspiration comes from JesusChrist," that the "co-operative businessstructure
is a Christian one" and hopes that "it is a model for much of our society in the
future -a seed which may enable more people to participate in a co-operative
business".917Worship is an integral element of the working day and is led by the
memberson a rota basis. The co-operativeexplains that "decisions about work and
918
directly
from
[the
people often spring
worship].,, The co-operative also believes
that remaining small-scale is important: "Experience shows that with a working
group of not more than 20, no further administrative structure is needed [beyond a
weekly meeting] and an efficient working fellowship is attained. Further growth
919
be
independent
is
Beautiful
'Small
through other,
co-ops.
will
.
Schumacher,in his book Small is Beautiful, gives the example of the Scott Bader
Co. Ltd. This company, again inspired by Christian faith, reformed itself on the
basis of common ownership of the meansof production. Ernest Bader describesthe
920
Christian
life
in
business"
"effort
to establish the
experienceas an
our
way of
.
Schumachernotes the opportunity which the new economic relationships provide
for the worker to raise him or herself to "a higher level of humanity, not by
pursuing, privately and individualistically, certain aims of self-transcendencewhich
but by, as it were, freely and
have nothing to do with the aims of the firm
...
cheerfully gearing in with the aims of the organisation itself." In this way the
"Commonwealth", as the new businessstructure was called, "has servedto give
...
members a social consciousnessand awareness rarely found in any business
organisationof the conventional kind.ýMl

915The Daily Bread Co-operative.AnIntroduction to the Daily Bread Co-or erative [online].
Available from http://Nvww.dailybread.co.uk/nortb/social.htm [Accessed260 January2001].
916 e Daily Bread Co-operative.An Introduction [online]. [Accessed26thJanuary20011.
917The Daily Bread Co-operative.An Introduction [online]. [Accessed26h January2001].
918The Daily Bread Co-operative.An Introduction [online]. [Accessed26h January2001].
919The Daily Bread Co-operative.An Introduction [online]. [Accessed26h January2001].
920Scumacher,Small is Beautiful, p. 239.
921Scumacher,Small is Beautiful, p. 238.
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In his book Alternatives to Global Capitalism Ulrich Duchrow gives examples of
other Christian communities based upon co-operative principles. He describes in
detail the "La Poudri6re" community, inspired by AW

Pierre, whose economic

is
derived
from
the repairing and recycling of a Nviderange of goods.
productivity
The five goals of the community are "presence,friendship, justice, utopia and hope,
and self-discipline". Duchrow quotesfrom the community's newsletter:
Those who left the community called the others "utopian", dreamers
Utopia (believing in the whole person) became a
and
so
our
...
programme ... We discovered that we had to change ourselves to
922

changesociety and others.

The Bruderhof movement, which runs the Plough Publishing House, provides
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of
productive
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along
another example an economically
co-operativelines:
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a
employer
and
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That would divide us into groups, one superior to the
have that
...
other. Every remnant of division of class, caste, or rank is thoroughly
rooted out ... The only superior authority is this unanimity, this full
923
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Arnold seesthe Bruderhof community life offering the possibility of integrating
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faith:
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householdof the Church".925
From an environmentalist perspectiveDaly and Cobb argue for the developmentof
926
based
on worker ownership, which
small scale economic enterprises,preferably

922Duchrow, Allematives to Global Capitalism, pp. 246-7.
923E. Arnold, God's Revohition: Justice, Communityand the Coming Kingdom (Farmington-Plough
PublishingHouse, 1997), p. 98.
924Arnold, God's Revoltition, p. 38.
925Arnold, God's Revolution p. 2 1.
926Daly and Cobb, Bor the CommonGood, pp. 303
-4.
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927
finite
"carrying
acknowledge the
capacity" of the ecosystem : "The goal of the
changes proposed in this book [For the Connnon Good] is a bottom-up society, a
928
local
Daly and Cobb
community of communities that are
and relatively small".
give examples of such local economic communities and conclude that it is only the
religious consciousness (I would argue the consciousness of the "new being") that
will provide the motivation

for effecting the changes they propose: "the real

possibility for change depends on an awakening of the religious depths in a world
929
)
has

whose secularity

gone quite stale' .

Duchrow claims that the effective networking of these small scale local economic
communities and organisations,Christian or otherwise,will enablethem not merely
to provide lived alternativesto the economic model of global capitalism but also to
930
mount a political challengeto the macro-economicorder. A changein economic
relations takes place on the ground within these local economies,and this not only
prefigures but also precipitates the final and revolutionary change in the world
economic order.

Guevara's concept of the "new man" radicalises the traditional Christian concept of
the "new being in Christ". It is now seen that the "new being" of Christianity only
finds his or her "true home" when their economic activity, crucial to all human
existence, takes place within the appropriate set of economic relationships, namely
those economic relationships proposed by Guevara for the creation of his "new
man". Guevara sought to create this change in economic relationships by means of
national and then global revolution. The 21" century context means that the
revolutionary

Christian,

whilst

campaigning

for

economic

change at the

international level, can immediately begin to transform economic relationships at
the local level, creating "focuses" of an alternative economic model. The struggle
for economic change at the national level, so important for Guevara and the
revolutionary Christians of Latin America in the 1960s to 1980s, is now seen to be
927DalyandCobb,For theCommonGood,pp. 141-6.

928Daly and Cobb, For the CommonGood, pp. 366-7.
929Daly and Cobb, For the CommonGood, pp, 379-80.
930Duchrow, Alternatives to Glohal Capitalism, p. 277.
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inappropriate within the 21" century context. Instead, local, economic Christian
communities -will not only forge within them the "new being" but also, allied to a
global network of local economies,will. advancethe radical transformation of the
world economic order.
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