Jerusalem in Latin America: The Jewish Roots of Liberation Theology
Introduction

In recent decades, there has been a growing sense that the gap between liberalist and postcolonial discourse and contemporary Jews and Judaism, and between this discourse and Jewish-Christian dialogue, often seen as a post-Holocaust Western phenomenon promoted by representatives of the religious mainstream, is assuming almost unbridgeable dimensions. This book shows that Christian-Jewish intellectual exchange was also crucial in non-Western and radical attempts at Catholic renewal in the twentieth century, and that the Holocaust was not the only traumatic event, but one of many other historical ruptures of modernity that led Catholic thinkers to rediscover the Old Testament and other Jewish sources and to interweave them subversively in their critique of Western Christianity. By highlighting these connections, this book aims to foster a conversation between postcolonial and Jewish thought that is so desperately needed in the current academic and public debate.
One of the places where this exchange found its highest expression was in Latin America, through a group of idealistic young Catholics who sought a bottom-up awakening that would bring about the redress of injustices, the healing and redemption of the wounded continent. 
One of the most iconic expressions associated with the Second Vatican Council was “the signs of the times” (Matthew 16:3), which referred to the Church’s newly initiated attempt to recognize history and the impact of human intervention on the eschatological process in a positive way.[footnoteRef:1] Consequently, landmark events such as the Cuban revolution (1959), Vatican II (1962–1965) and the theological renewal of the Church, the youth protests of 1968, and especially the Medellín Episcopal Conference (1968) were all interpreted by many of those young idealistic Latin American Catholics as “signs of the times.” In an interview twenty years later, for example, the Argentine priest Héctor Botán, one of the leaders of what was known as the Movimiento de Sacerdotes para el Tercer Mundo (Movement of Priests for the Third World), a radical group active in Argentina between 1967 and 1976, had this to say about those years: “It was a very intense experience. In those days we lived a kind of messianism. We thought that at that moment the whole future was being defined. We thought that we had to commit ourselves to the facts that would define history.”[footnoteRef:2]  [1:  John W. O’Malley, What Happened at Vatican II (Cambridge: Harvard University Press, 2008), 268.]  [2:  José Pablo Martín, El Movimiento de Sacerdotes para el Tercer Mundo: Un debate argentino (Buenos Aires: Universidad Nacional de General Sarmiento, 2010), 157. All translations of written sources into English are by the author, unless otherwise noticed. ] 

Nearly half a century before these radicals, however, in a very different geographic and social context, another group of young idealists had developed an idea that would deeply impact twentieth-century theological and philosophical thought. I am referring to the interwar generation of German Jewish intellectuals, described here by Michael Löwy: “Theirs was a generation of dreamers and utopians: they aspired to a radically other world, to the kingdom of God on earth, to a kingdom of the spirit, a kingdom of freedom, a kingdom of peace. An egalitarian community, libertarian socialism, anti-authoritarian rebellion, and a permanent revolution of the spirit were their ideals.”[footnoteRef:3] [3:  Michael Löwy, Redemption and Utopia: Jewish Libertarian Thought in Central Europe, trans. Hope Heaney (London: The Athlone Press, 1992), 2.] 

The idea that critical historical events create opportunities to accelerate the establishment of a messianic kingdom on earth reached its highest development in the minds of that generation of Jewish thinkers, among whom we can name Hermann Cohen, Martin Buber, Franz Rosenzweig, Ernst Bloch, Walter Benjamin, and Gustav Landauer. In many senses, Löwy’s definition is also valid for the protagonists of our story, namely Latin American liberation theologians. These theologians shared with the Jewish thinkers not only intellectual affinities but also, and mainly, the powerful religious pathos that drove their political thought. The same feeling of messianic urgency that brought those early-twentieth-century Jewish thinkers to foster the renewal of Judaism as their way to confront modernity was what also led the Third World priests to radical underground militancy during the 1970s, and galvanized the men at the core of this study in the creation of their theologies of liberation.[footnoteRef:4]  [4:  In this sense, when the opponents of the Movement of Priests for the Third World from within the ranks of the Argentine church hierarchy accused these revolutionary priests of “Judaizing theology” in their preaching, they were not far from the truth. See Martín, El Movimiento de Sacerdotes, 128.] 

The goal of this study is to analyze, for the first time in scholarship, the way in which these two very different worlds—the German Jewish milieu of the early twentieth century and the Latin American Catholic revolutionary circles of the 1960s and 1970s—converged in that new creation called liberation theology. We will examine here how some selected representatives of this theological current used ideas from ancient Judaism and modern Jewish thought to articulate their own original understanding of the world, which paradoxically was to lead them to reject Judaism. 

Since it is impossible, in one study, to cover all the figures identified with the first generation of liberation theologians, I have chosen only four, perfectly aware that this choice leaves other important thinkers for future research to address. This study will focus on the Argentines Enrique Dussel (1934-2023) and Juan Carlos Scannone (1931–2019), the Peruvian Gustavo Gutiérrez (b. 1928), and the Mexican José Porfirio Miranda (1924–2001). I have chosen these four for two reasons. First, they represent an enriching range of life trajectories, academic interests, theological approaches, political positions, and messianic imaginaries. Gutiérrez and Dussel are among the most iconic figures of this trend, while Scannone and Miranda are less well-known and less studied. Gutiérrez and Scannone continued to speak and act from within the church for their whole lives, while Dussel and Miranda chose to abandon it at an early stage, though they never stopped identifying as Catholic believers. This variety allows us to examine liberation theology not as a homogeneous phenomenon but, rather, as a spectrum of possibilities. And yet, despite the differences between them, these four theologians have in common the fact that they all spent seminal periods in Europe (and Dussel also in Israel) at the beginning of their careers, during the 1950s and 1960s, an experience that left a lifelong imprint on their work. This is the reason for the time framework chosen for this study: from the mid-1950s, when these young theologians began their study journeys abroad, to the mid-1980s, when, definitely established in Latin America, they processed what they had absorbed in Europe and molded it into their own original thinking. Thus, this study will move between different locations, crossing back and forth across the Atlantic to follow the ideas and the figures it traces, telling a story that is much more than just a local or passing episode in Latin American religious and political history. 
I am also aware that in providing this temporal framework, which focuses on the foundational layers of these thinkers’ intellectual trajectories, I leave for further research the important later developments of their ideas and the subsequent evolution of their arguments, which were influenced both by later decolonial discourse and by the public atmosphere surrounding the five hundredth anniversary of the conquest of the Americas in the early 1990s. The reason for this exclusion, apart from the obvious limitation of space, is that, although in some cases this development is dramatic, the core of their thought, which is consolidated in the works examined, can be identified throughout their lifelong production.   
The second reason for my choice of these four specific theologians is that they all placed the Hebrew world view at the core of their liberationist projects, though in different ways. First and foremost, they all cite the Old Testament much more frequently than classic Catholic theology usually does. It might be argued that a return to the Old Testament does not necessarily mean a renewed connection with Judaism, given that the Old Testament is also an integral part of the religious and cultural context of Christianity.[footnoteRef:5] However, in the case of liberation theology, quoting from the Old Testament is not a random choice but an ideological statement declaring the preference for one specific set of values over another. Evoking the “Hebrew Bible” (as these theologians often emphatically call it) implies for them a sharp critique of the Greek world view that Catholicism adopted when it became the religion of the empire. As we will see throughout this work, this critique is one of the cornerstones of liberation theology. For example, this is how Dussel understands the Hebrew corpus in a compilation that gathers some of his works on Semitic thought: “[This compilation] considers various issues from a Semitic categorical framework, namely Hebrew, which shows an unusual and highly contemporary radicality. It is an intercultural work that rises against the Hellenocentrism of philosophy and the Eurocentrism of the European intellectual world, hegemonic in Latin America.”[footnoteRef:6]For Dussel and the other theologians, the Hebrew sources provide a categorical framework that loads religious discourse with the radicalism that Christianity lost when it adopted the cultural and intellectual patterns of the West. The different uses of this Hebrew and Jewish set of values by liberation theologians will be the subject of this study. While quite different from each other, the case studies I analyze here all have something important in common: their authors saw, both in the world view of ancient Judaism and in the way in which it was recreated by the messianic Jewish thinkers of the twentieth century, the key to the development of a religious alternative to the traditional Catholic discourse, which in their eyes had failed to fully embrace the challenges of millions of Latin American citizens living under the hardest conditions of marginality and poverty.  [5:  On the intercultural character of the Christian tradition, see Barbara U. Meyer, Jesus the Jew in Christian Memory: Theological and Philosophical Explorations (Cambridge: Cambridge University Press, 2020), 17–28.]  [6:  Enrique Dussel, Hacia los orígenes de occidente: Meditaciones semitas (Mexico: Kanankil, 2012), 16.] 

The present work offers the first ever in-depth study of the ways in which certain ideas of Jewish origin made their way to the center of one of the most influential religious and cultural currents of twentieth-century Latin America. We will investigate the role and meaning of these ideas in that new context and how they were adopted, revisited, and re-signified. This is a significant contribution to the research on this important phenomenon, which, as we will see, cannot be fully understood without tracking the Jewish sources that were crucial to its articulation. In addition, however, this marks a significant contribution to the renovation of the academic field of Jewish studies, by broadening its boundaries to include research into the Catholic reception of ideas of Jewish origin.
The story of the foundational years of liberation theology has usually been researched from either theological or historical perspectives. This study proposes a new framework for the research into this trend: to address liberation theology as a significant chapter in the intellectual history of the interchanges between Judaism and Christianity in the turbulent twentieth century. Reframing the subject this way opens a new set of possibilities. First, the field of intellectual history will allow us to combine disciplines and methodologies that usually work separately: that is, to intertwine a close reading of primary sources such as theological and philosophical works and archival material with an analysis of the historical and political processes that were taking place when these works were being gestated, as well as the ways in which those processes and events affected the biographies of the authors and, therefore, their writings. This constitutes a significant contribution to the intellectual history of modern Latin America. 
Second, contextualizing this research as involving a Christian-Jewish exchange allows us to break through the boundaries of each of those fields and begin to explore them not only as intra-religious phenomena but also in dialogue with and in reference to others. This includes challenging the ingrained custom in academia according to which it is mostly Catholics who study Catholic theology and mostly Jews who study Jewish thought. As I hope to show in this study, a combined approach will provide an innovative contribution to the understanding not only of twentieth-century Catholic theology but also of the scope and possibilities of certain Hebrew sources and modern Jewish philosophy, for example by dealing with how such particular thoughts as Martin Buber’s admiration for Semitic Indigeneity, or André Neher’s description of the Passover seder, found their way into the consolidation process of Latin American identity. These are but two examples, among many that will be analyzed here, of the ways in which Catholic theology used Hebrew or Jewish sources to articulate its understanding of the world. The purpose of this move is to move beyond the traditional, narrow definitions and rigid dichotomies of religious affiliation that often constrain a research field from developing.  
This study, then, belongs to the field that aims to understand how Christians read Jewish texts and used them to support or promote certain political agendas.[footnoteRef:7] As I have already noted, the theologians studied here not only made massive reference to passages from what they much more often called the “Hebrew Bible” than the “Old Testament,” they also drew explicit inspiration from modern Jewish thinkers. Hence, in the next chapters we will investigate how Martin Buber’s idea of Oriental Indigeneity informed Dussel’s articulation of the Semitic-Christian renaissance he envisioned for the American continent; how Ernst Bloch’s messianic hope fed Gutiérrez’s theological commitment to the liberation of the Peruvian poor as well as Miranda’s Marxist universalist Christianity; and how Levinas’s ethical otherness contributed to shaping Scannone’s “national and popular” theology and the idea of Latin America as the Other of the West. [7:  This approach has been used for research into other periods in history as well. See for example Eric Nelson, The Hebrew Republic: Jewish Sources and the Transformation of European Political Thought (Cambridge: Harvard University Press, 2010); Brian Ogren, Kabbalah and the Founding of America: The Early Influence of Jewish Thought in the New World (New York: New York University Press, 2021); Michael Walzer, Exodus and Revolution (New York: Basic Books, 1985).] 

There are rich, diverse and ambiguous connections that bind Latin American liberation thinkers and Judaism. These connections are maintained through a variety of channels, which I will trace in the following pages. I will reflect, for instance, on how references to biblical Judaism informed these theologians’ self-definition as peripheral Christians; how the ideas of modern Jewish thinkers helped them to articulate their political and social aspirations in religious language; or, in the case of Dussel, how his experience in Israel lent prophetic imagery to the messianic aspect of his thought. All of these sources fueled the liberation theologians’ dreams of a new evangelization of Latin America. But this evangelization, paradoxically, would leave little space, if fully realized, for any Other, including the Other that is the Jews or Judaism. The goal of this study is to investigate this tension at the very foundations of liberation theology.  


State of the Research -I know I have to cut this part drastically, but I don’t know how, will appreciate you help with this. 

As already noted, this is the first time that liberation theology has been studied from the point of view of its Jewish sources. As the following review of the current state of the field reflects, most research focuses instead either on contemporary developments in contextual theology; on the theological messages of liberation theology as they appear from within Catholicism; or, to a lesser extent, on the relationship between liberation theology and national politics. 




1. State of the Research on Contemporary Developments

The Relevance of Liberation Theology Today
In recent decades, two interconnected processes have gained momentum. First, scholars discovered the potential of theological language as a tool for the critique of Western world views that had lost their previous consensus, such as modernity and progress. And second, the focus of Catholic theology itself changed, from a universal approach toward Catholic theology to a locally oriented view instead, one that takes into account the cultural context from which each theology emerged. This way of doing theology is focused on grassroots activism and social change. Since the 1970s, this approach has been conceptualized as contextual theology. In recent decades, therefore, renowned theologians have been using theological language to raise awareness about specific burning issues of the twenty-first century. A few examples of the vast literature that is being produced within activist contextual theology include Marcella Althaus-Reid on gender,[footnoteRef:8] Sigurd Bergmann[footnoteRef:9] and Leonardo Boff[footnoteRef:10] on the environment and climate change, Daniel Groody on migration,[footnoteRef:11] Wati Longchar on Indigeneity,[footnoteRef:12] and Dwight Hopkins on racial issues.[footnoteRef:13]  [8:  Marcella María Althaus-Reid, ed., Liberation Theology and Sexuality (Hampshire: Ashgate, 2006); Marcella Althaus-Reid, Indecent Theology: Theological Perversions in Sex, Gender and Politics (London and New York: Routledge, 2000). On liberation theology and gender issues see also Heike Walz, “Key Issues for Liberation Theology Today: Intercultural Gender Theology, Controversial Dialogues on Gender and Theology between Women and Men, and Human Rights,” in The Reemergence of Liberation Theologies: Models for the Twenty-First Century, ed. Thia Cooper (New York: Palgrave Macmillan, 2013), 89–100; Elina Voula, “Thinking Otherwise: Dussel, Liberation Theology, and Feminism,” in Thinking from the Underside of History, Enrique Dussel’s Philosophy of Liberation, ed. Linda Martín Alcoff and Eduardo Mendieta (Lanham: Rowman & Littlefield, 1990), 149–80; Mary Grey, “Feminist Theology: A Critical Theology of Liberation,” in The Cambridge Companion to Liberation Theology, ed. Christopher Rowland, (Cambridge: Cambridge University Press, 2007), 105–22.]  [9:  Sigurd Bergmann, Geist, der Natur befreit: Die trinitarische Kosmologie Gregors von Nazianz im Horizont einer ökologischen Theologie der Befreiung (Mainz: Matthias-Grünewald, 1995); Sigurd Bergmann, Weather, Religion and Climate Change (London and New York: Routledge, 2021); Sigurd Bergmann, ed., Arts, Religion, and the Environment: Exploring Nature’s Texture (Leiden: Brill, 2018); Filip Ivanovic and Thor André Skrefsrud, ed., Eco-Theology: Essays in Honor of Sigurd Bergmann (Schöningh: Paderborn Brill, 2021); Judith Gruber, Wietske de Jong-Kumru, Niklas Collet, et al., ed., Doing Climate Justice: Theological Explorations (Paderborn: Schöningh, 2022).]  [10:  Leonardo Boff, Ecologia, Mundialização, Espiritualidade (Rio de Janeiro: Record, 2008); Leonardo Boff, Saber Cuidar (Petrópolis: Vozes, 2011). For an analysis of Boff’s ecological theology, see Luis Martínez Andrade, Écologie et libération: Critique de la modernité dans la théologie de la libération (Paris: Van Dieren, 2016).]  [11: Daniel G. Groody and Gioacchino Campese, ed., A Promised Land, a Perilous Journey: Theological Perspectives on Migration (Notre Dame: Notre Dame University Press, 2008); Daniel Groody, “Homeward Bound: A Theology of Migration,” in Migration as a Sign of the Times: Towards a Theology of Migration, ed. Judith Gruber and Sigrid Rettenbacher (Leiden: Koninklijke Brill, 2015), 131–49; Daniel Groody, “Crossing the Divide: Foundations of a Theology of Migration and Refugees,” Theological Studies 70 (2009): 638–67.]  [12:  Wati Longchar, “Liberation Theology and Indigenous People,” in The Reemergence of Liberation Theologies, ed. Cooper, 111–21. On indigeneity and Christian theology, see also Sylvia Marcos, “Embodied Theology: Indigenous Wisdom as Liberation,” in The Reemergence of Liberation Theologies, ed. Cooper, 123–33; Parastoo Anita Mesri Hashemi-Dilmaghani, “Entrevista con Salomón Nahmad Sittón: Apuntes sobre el indigenismo y la teología de la liberación,” Nueva Antropología 31, no. 88 (2018).]  [13:  Dwight Hopkins, Heart and Head, Black Theology: Past, Present and Future (New York: Palgrave Macmillan, 2002); Dwight N. Hopkins and Edward P. Antonio, ed., The Cambridge Companion to Black Theology (Cambridge: Cambridge University Press, 2012).] 

While highly diverse in terms of subjects and geographies, all these new theologies have in common a feeling of indebtedness to Latin American liberation theology, which they all see as their forerunner.[footnoteRef:14] In addition, the main motto of liberation theology, “the preferential option for the poor,” first articulated in 1968,[footnoteRef:15] has nurtured such diverse fields as biblical studies, systematic theology, and ecclesial practice,[footnoteRef:16] as well as North American Protestant Black theology,[footnoteRef:17] and others. All these examples show, first, that liberation theology is still alive and highly relevant today and, second, that since these new developments are contemporary derivatives of liberation theology, and since liberation theology itself drew considerably from Jewish sources, it could be said that through those sources and these new developments, the scope of the Jewish messianic message now transcends traditional religious frameworks and reaches into the huge realm of social movements worldwide.  [14: A volume on recent developments in contextual theology opens by framing theological reactions to issues such as Israeli occupation, drug trade on the US-Mexico border, and the challenges of Canadian multiculturalism and German feminism, among others, as only being possible thanks to the breakthrough of the Medellín conference and Latin American liberation theology. In the words of the editor, these theologies “build on the work of the first liberationists, using and adjusting the scaffolding” Cooper, ed., The Reemergence of Liberation Theologies, 2-4. Another recent volume presents the theologies of such diverse topics and geographies as South African reconciliation commissions, ecumenical dialogue in Germany, anti-capitalist Indigenous initiatives from India, the response of Icelandic Vikings to economic crisis, gender-based violence in African Pentecostalism, and a Finnish theology of eco-anxiety as being continuations or developments of the pioneering Latin American liberation theology: Sigurd Bergmann and Mika Vähäkangas, ed., Contextual Theology: Skills and Practices of Liberating Faith (London and New York: Routledge, 2021), xiii. See also Jorge Castillo Guerra, “A Theology of Migration: Toward an Intercultural Methodology,” in A Promised Land, a Perilous Journey, ed. Groody and Campese, 250.]  [15:  Gustavo Gutiérrez, “The Situation and Tasks of Liberation Theology Today,” in Opting for the Margins: Postmodernity and Liberation in Christian Theology, ed. Joerg Rieger (Oxford: Oxford University Press, 2003), 95.]  [16:  Joerg Rieger, ed., Opting for the Margins: Postmodernity and Liberation in Christian Theology (Oxford: Oxford University Press, 2003), 3. Some years ago, Gutiérrez himself co-edited a volume analyzing non-theological aspects of this concept and its practical implications for the twenty-first century: Daniel Groody and Gustavo Gutiérrez, ed., The Preferential Option for the Poor beyond Theology (Indiana: Notre Dame University Press, 2014).]  [17:  Hopkins, Heart and Head, 63–69.] 



2. State of the Research on the Origins of Latin American Liberation Theology

The Historical Approach
While most contemporary research on liberation theology focuses on such new developments in contextual theology, however, academic books on the origins of the movement and its protagonists have also appeared in recent decades, especially in English. David Tombs’s Latin American Liberation Theology[footnoteRef:18] is a fine introduction to the early stages of the movement. He also offers a useful overview of the available research up to the beginning of the twenty-first century.[footnoteRef:19] Tombs’s approach corresponds to the research trend that focuses on historical analyses of the prevailing sociopolitical conditions in each of the countries where this trend emerged, as well as on the role of the local churches in the political systems. As we will see, the entanglement between religion and politics is a consistent theme throughout Latin American history. Scholars like Michael Löwy,[footnoteRef:20] Daniel Levine,[footnoteRef:21] and Lilian Calles Barger,[footnoteRef:22] on the other hand, warn against the use of this kind of “modernist” separation between religion and politics in reference to Latin America. For it is precisely that separation that the grassroots groups of liberationist Christianity that emerged at the end of the 1950s wanted to subvert, proposing instead a deprivatization of religion within society. However, the existing research has not so far paid enough attention to the fact that one of the recurring arguments that our theologians use in this regard is that the separation that traditional Christian theology advanced between the spiritual and the material worlds, and which they find so objectionable, was one of the main victories of the Greek world view over the Hebrew one. Inspired by the Old Testament model, especially the Exodus story and the prophets, the thinkers we look at here ultimately seek to replace that separation by an integration of the religious and the political realms. This model leads the theologians to new insights into the desired relationship between church and state and the role of religion in politics, which, paradoxically, distances them from the modern thinkers from whom they draw their inspiration, especially Bloch and Levinas. One of the innovations of this study is to show that the relationship between religion and politics is one of the cases in which comparing Jewish and Christian thinkers is extremely fruitful for gaining a deeper understanding of liberation theology.  [18:  David Tombs, Latin American Liberation Theology (Boston: Brill Academic Publishers, 2002).]  [19: Among the books that Tombs mentions are Philip Berryman, Liberation Theology: The Essential Facts about Revolutionary Movements in Latin America and Beyond (New York: Pantheon; London: Taurus; 1987); Christian Smith, The Emergence of Liberation Theology: Radical Religion and Social Movement Theory (Chicago and London: University of Chicago Press, 1991); Paul Sigmund, Liberation Theology at the Crossroads: Democracy or Revolution? (Oxford: Oxford University Press, 1990). In addition, see Eugene Walker Gogol, Utopía y dialéctica en la liberación latinoamericana (Mexico: Prometeo Liberado, 2014).  ]  [20:  Michael Löwy, The War of the Gods: Religion and Politics in Latin America (London and New York: Verso, 1996), 35.]  [21:  Daniel Levine, Churches and Politics in Latin America (Beverly Hills: Sage, 1980); Daniel Levine, Religion and Political Conflict in Latin America (Chapel Hill: The University of North Carolina Press, 1986).]  [22:  Lilian Calles Barger, The World Come of Age: An Intellectual History of Liberation Theology (New York: Oxford University Press, 2018), eBook.] 

Some critical research points to the gap created between the political promises that these theologians wove into the religious discourse, on the one hand, and their ability to conduct political action that could actually change the living conditions of their people, on the other.[footnoteRef:23] Iván Petrella, for instance, focuses on the positioning of liberation theology vis-à-vis public policy.[footnoteRef:24] In a similar vein, some scholars have referred to the connection between liberation theology and populist political trends, which have always had a more positive image in Latin America than in other places.[footnoteRef:25] This is the case with Jeffrey Klaiber[footnoteRef:26] and with the Argentine-Mexican philosopher Horacio Cerutti Guldberg.[footnoteRef:27] Other scholars point to the change of heart these theologians underwent—from indifference or contempt to admiration for popular expressions of religion—as a catalyst for the liberationist dreams and hopes of the Latin American people.[footnoteRef:28] In the third section of the book, I deal with Scannone’s adoption of populist patterns taken from Argentina’s politics and culture, explaining how it affected his reception of the philosophy of Emmanuel Levinas, one of Scannone’s most significant sources. Addressing Scannone’s reception of Levinas from the point of view of populism is an innovative and promising perspective that will shed light on overlooked aspects of the works of both thinkers.  [23:  See, for example, Daniel Bell, Liberation Theology after the End of History: The Refusal to Cease Suffering (London: Routledge, 2001); Luis Martinez Andrade, Religion without Redemption: Social Contradictions and Awakened Dreams in Latin America (London: Pluto Press, 2015).  ]  [24:  Iván Petrella, The Future of Liberation Theology: An Argument and Manifesto (Milton: Routledge, 2016), vii–ix; Iván Petrella, Beyond Liberation Theology: A Polemic (London: SCM Press, 2013); Iván Petrella, Latin American Liberation Theology: The Next Generation (Maryknoll: Orbis, 2005). On the other hand, see Christopher Tirres’s distinction between political revolution and cultural and aesthetic resistance, which might be useful in this context: Christopher Tirres, The Aesthetics and Ethics of Faith: A Dialogue between Liberationist and Pragmatic Thought (New York: Oxford University Press, 2014), 6.]  [25:  Carlos Altamirano, ed., Historia de los intelectuales en América Latina (Buenos Aires: Katz Editores, 2008), 14.]  [26:  In a 1989 article, widely quoted in the field, Klaiber points to the transformation that liberation theologians underwent, from “prophets,” meaning avant-garde intellectuals voicing original and radical ideas that were heard by a very small audience, to “populists,” who adapted their discourse to the needs and expectations of the recently awakening people. Jeffrey L. Klaiber, “Prophets and Populists: Liberation Theology, 1968–1988,” The Americas 46, no. 1 (July 1989): 3.]  [27:  Horacio Cerutti Guldberg, Filosofía de la liberación latinoamericana (Mexico: Fondo de Cultura Económica, 1992), 188.]  [28:  See, for example, Daniel Levine, Popular Voices in Latin American Catholicism (Princeton: Princeton University Press, 1992); Michael R. Candelaria, Popular Religion and Liberation: The Dilemma of Liberation Theology (Albany: State University of New York Press, 1990).] 

	Another angle from which liberation theology has been studied is its relation to Marxism. On the one hand, this theology was accused, often from within the Church, of having too close a connection with Marxism.[footnoteRef:29] But it was also faulted by some scholars for the opposite: for making too narrow a use of Marx, meaning that liberation theology neglected Marx’s subjectivist humanism[footnoteRef:30] or even his ontological critique of religion. As Alistar Kee contends (basing his argument, among other things, on a close reading of Miranda’s Marx and the Bible, as I will do in the second section of this book), these adaptations may have contributed to liberation theology’s capacity for endurance in times of growing competing ideologies.[footnoteRef:31]  [29:  See for example the well-known statement by then-Cardinal Ratzinger in the 1984 “Instruction on Certain Aspects of the ‘Theology of Liberation’”: “The present Instruction has a much more limited and precise purpose: to draw the attention of pastors, theologians, and all the faithful to the deviations, and risks of deviation, damaging to the faith and to Christian living, that are brought about by certain forms of liberation theology which use, in an insufficiently critical manner, concepts borrowed from various currents of Marxist thought.” Joseph Ratzinger, Given at Rome, at the Sacred Congregation for the Doctrine of the Faith, on August 6, 1984, available at the Vatican’s website:
https://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_19840806_theology-liberation_en.html. For an analysis of this text, see Denys Turner, “Marxism, Liberation Theology and the Way of Negation,” in The Cambridge Companion to Liberation Theology, ed. Christopher Rowland (Cambridge: Cambridge University Press, 2007), 229–47.]  [30:  Eugene Walker Gogol, The Concept of Other in Latin American Liberation: Fusing Emancipatory Philosophic Thought and Social Revolt (Oxford: Lexington Books, 2002).]  [31:  Alistair Kee, Marx and the Failure of Liberation Theology (London: SCM Press, 1990), 207–8.] 

Dussel’s, Miranda’s, and Gutiérrez’s interest in Marx is not unrelated to their interest in ancient Judaism and modern Jewish thought. (Scannone is an exception in this regard, for he was more skeptical of Marxism, probably due to his affinities with Peronism, as I shall suggest.) They see Marx as an accurate modern articulation of the prophetic spirit of the Old Testament and as the best expression of those Christian values of Semitic origin that stand against the moral values of Western civilization. Hence, just as they do with the Jewish thinkers who inspired them, these liberation theologians also Christianize Marx. Not surprisingly, the research on liberation theology and Marxism has generally skipped this Jewish connection, which I shall revisit here.  

The Theological Approach
Having said this, most of the research on liberation theology today is still written from a religious perspective and published by religious publishing houses.[footnoteRef:32] And most of it comes from engaged Catholic scholars, from both Europe and Latin America. For example, an all-encompassing, nearly-seven-hundred-page Dictionnaire historique de la théologie de la liberation was published in 2017 by the French-Belgian Jesuit publisher Lessius.[footnoteRef:33] In addition, a significant share of the current academic production on liberation theology comes from German Catholic scholars. Some of them are members of an organization called Icala, for Intercambio cultural América Latina-Alemania (Latin America-Germany Cultural Exchange). Margit Eckholt, one of the leading scholars of the institute, recently (2020) edited a volume that collects first-hand testimonies and reflections on the past and present of liberation theology.[footnoteRef:34] A volume on the fiftieth anniversary of Gutiérrez’s A Theology of Liberation was also recently published in German, edited by Michelle Becka and Franz Gmainer-Pranzl.[footnoteRef:35] Stefan Silber[footnoteRef:36] is another scholar of Latin American liberation theology who is also a Catholic activist. And yet another example of this kind of engaged scholar is the Spanish Juan José Tamayo,[footnoteRef:37] who helped to introduce the thinking of Ernst Bloch to a Spanish-speaking audience.[footnoteRef:38]  [32:  See, for example, Roger Haight, An Alternative Vision: An Interpretation of Liberation Theology (New York: Paulist Press, 1985); Paulo Fernando Carneiro de Andrade, Fé e eficácia: O uso da sociologia na teologia da libertação (São Paulo: Loyola, 1991); Vito Groppelli, L’America Latina rilegge il messagio biblico della liberazione (Brescia: Queriniana, 1999); Victorio Araya, God of the Poor: The Mystery of God in Latin American Liberation Theology, trans. Robert R. Barr (Maryknoll: Orbis, 1987); Miguel Angel Núñez, Escatología de la teología de la liberación: Un análisis crítico desde la perspectiva bíblica (San Martín: Universidad Adventista del Plata, 2020).]  [33:  Luis Martínez Saavedra, Pierre Sauvage, and Maurice Cheza, ed., Dictionnaire historique de la théologie de la libération (Namur: Lessius, 2017).]  [34:  Margit Eckholt and Vicente Durán Casas, ed., Religión como fuente para un desarrollo liberador: 50 años de la Conferencia del Episcopado Latinoamericano en Medellín: Continuidades y Rupturas (Bogotá: Pontificia Universidad Javeriana, 2020).]  [35:  Michelle Becka and Franz Gmainer-Pranzl, ed., Gustavo Gutiérrez: Theologie der Befreiung (1971/2021): Der bleibende Impuls eines theologischen Klassikers (Innsbruck: Tyrolia, 2021).]  [36:  Stefan Silber, Pluralität, Fragmente, Zeichen der Zeit. Aktuelle fundamentaltheologische Herausforderungen aus der Perspektive der lateinamerikanischen Theologie der Befreiung (Innsbruck/Wien: Tyrolia, 2017); Margit Eckholt and Stefan Silber, ed., Glauben in der Großstadt. Die lateinamerikanischen Städte und die Pastoral (Ostfildern: Grünewald, 2014); Stefan Silber, Postkoloniale Theologien. Eine Einführung (Tübingen: Narr Francke Attempto, 2021).]  [37:  Juan José Tamayo and Juan Bosch, ed., Panorama de la teología latinoamericana: Cuando vida y pensamiento son inseparables (Estella: Verbo Divino, 2001); Juan José Tamayo, Ignacio Ellacuría: Teología, filosofía y crítica de la ideología (Barcelona: Anthropos, 2019); Juan José Tamayo, De la iglesia colonial al cristianismo liberador en América Latina: Medellín 1968–2018 (Valencia: Tirant humanidades, 2019).]  [38:  Juan José Tamayo, Religión, razón y esperanza: El pensamiento de Ernst Bloch (Navarra: Verbo Divino, 1992).] 

Nevertheless, current Catholic research on liberation theology is of course not limited to Europe. The Argentine theologian Carlos Schickendantz, for one, is a prolific scholar who focuses on the transformation of the Latin American Church following Vatican II and its response to contemporary challenges, especially regarding gender issues.[footnoteRef:39] Enrique Dussel himself recently published a new compilation of some of his works on the evolution of Latin American theology from the colonial period to liberation theology.[footnoteRef:40] It should also be noted, however, that studies of the intellectual production of Gutiérrez,[footnoteRef:41] Miranda,[footnoteRef:42] Scannone,[footnoteRef:43] and Dussel[footnoteRef:44] have usually been made by disciples, students, friends, or colleagues of the authors, a circumstance that tends to limit their ability to critically and objectively analyze their subjects.  [39:  Carlos Schickendantz, Cambio estructural de la Iglesia: Como tarea y oportunidad (Córdoba: Universidad Católica de Córdoba, 2011); Carlos Schickendantz, A 40 años del Concilio del Vaticano: Lecturas e interpretaciones (Córdoba: Universidad Católica de Córdoba, 2000); Carlos Schickendantz, Religión, género y sexualidad: Análisis interdisciplinares (Córdoba: Universidad Católica de Córdoba, 2000).]  [40:  Enrique Dussel, Itinerario de un militante: Historia de la teología de la liberación (Buenos Aires: Docencia, 2018). He also wrote a previous work on liberation theology: Enrique Dussel, Teología de la liberación: Un panorama de su desarrollo (Mexico: Potrerillos, 1986).]  [41:  See, among others, Robert McAffe Brown, Gustavo Gutiérrez, An Introduction to Liberation Theology (Eugene: Wipf&Stock, 2013); Catalina Romero and Luis Peirano, ed., Entre la tormenta y la brisa: Homenaje a Gustavo Gutiérrez (Lima: Pontificia Universidad Católica del Perú, 2010); Carlos Luy Montejo, Armut und Spiritualität: Der Beitrag Gustavo Gutiérrez’ zur Theologie der Evangelisierung (Frankfurt: Peter Lang, 2006); Thomas Lewis, “Actions as the Ties that Bind: Love, Praxis, and Community in the Thought of Gustavo Gutiérrez,” Journal of Religious Ethics 33, no. 3 (2005): 539–67; William B. Duncan, The Political Philosophy of Peruvian Theologian Gustavo Gutiérrez (Lewiston: Mellen Press, 2001); Curt Cadorette, From the Heart of the People: The Theology of Gustavo Gutiérrez (Oak Park: Meyer Stone Books, 1988); Dimas Figueroa, Aufklärungsphilosophie als Utopie der Befreiung in Lateinamerika: Die Befreiungstheorien von Paulo Freire und Gustavo Gutiérrez (Frankfurt: Campus, 1989); Xosé Miguélez, La teología de la liberación y su método: Estudio en Hugo Assman y Gustavo Gutiérrez (Barcelona: Herder, 1976).]  [42:  Enrique Dussel, “¿Fundamentación de la ética? La vida humana: De Porfirio Miranda a Ignacio Ellacuría,” Andamios 4, no. 7 (2007): 157–205; Marcos Olalla, “La perra suerte de la humanidad. La reposición del mesianismo en el discurso exegético de José Porfirio Miranda,” Utopía y Praxis Latinoamericana 23, no. 81 (2018): 106–17; James Shields, “Marx and the Bible: José Miranda’s Critique of the Philosophy of Oppression,” Journal of Religion & Society 10 (2008): 1–19.]  [43:  Pablo Figueroa and José María Cantó, ed.,  Filosofía y teología en diálogo desde América Latina: Homenaje a Juan Carlos Scannone Sj, en su 80 cumpleaños (Universidad Católica de Córdoba, 2013); Ivan Ariel Fresia, Estar con lo sagrado, Kusch-Scannone en diálogo sobre pueblo, cultura y religión (Buenos Aires: CICCUS, 2020); Iván Ariel Fresia and Luciano Maddonni, Liberación, sabiduría popular y gratuidad: Una introducción a Juan Carlos Scannone (Beccar: Poliedro Editorial de la Universidad de San Isidro, 2021); Raúl Fornet Betancourt, Zur kulturellen Kritik der neueren lateinamerikanischen Philosophie (Nordhausen: T. Bautz, 2005).]  [44:  Jorge Zúñiga, Relatos de una filosofía de la liberación (Barcelona: Herder, 2022); Federico Ledesma and Juan Diego Ortiz, ed., Siete ensayos sobre la filosofía y política de la liberación de Enrique Dussel (Guadalajara: Universidad de Guadalajara, 2019); Frederick B. Mills, Enrique Dussel’s Ethics of Liberation: An Introduction (Palgrave Macmillan, 2018), eBook; Paulo César Carbonari, José André da Costa, and Lucas Machado, ed., Filosofia e libertação: Homenagem aos 80 anos de Enrique Dussel (Paso Fundo: IFIBE, 2015); Linda Martín Alcoff and Eduardo Mendieta, ed., Thinking from the Underside of History: Enrique Dussel’s Philosophy of Liberation (Lanham: Rowman & Littlefield, 2000); Raúl Fornet Betancourt, Für Enrique Dussel. Aus Anlaß seines 60. Geburstages (Herzfelde: Augustinus Verlag, 1995).] 

In sum, the available research on liberation theology reflects mostly an intra-Christian conversation, which hardly leaves room for a true dialogue with other perspectives and disciplines.[footnoteRef:45] But more important, it is often an internal dialogue in terms of not only the interlocutors who participate in it but also the sources they analyze. This means that the Jewish sources of liberation theology are not considered by researchers as a subject of study in themselves but only, in the rare cases in which they are considered at all, in support of the Catholic argument—as a result, these sources are then Christianized, sometimes in ways that contradict the original intentions of their authors. No research until now has analyzed the Jewish sources utilized by these theologians as independent sources, the product of a different time and context, nor investigated what happened to them in the process of Christianization.   [45:  Another critique that has been raised regarding the framing of the research field is Michelle Gonzalez’s argument that the tendency of overviews of liberation theology published in North American academia has been to frame these theologies only within the narrow contexts of theology itself or of the social movements that inform them, rather than analyzing them within the framework of the academic study of religion. Michelle A. Gonzalez, A Critical Introduction to Religion in the Americas: Bridging the Liberation Theology and Religious Studies Divide (New York: New York University Press, 2014), 4.] 

This is why this research is so necessary. Through a combination of textual and intertextual analysis of both archival and published sources and a biographical and historical examination, my research fills a vacuum, providing a critical perspective from the outside, capable of scrutinizing the full scope and meaning of the sources that were part of the consolidation of the liberation theologians’ writings and thought.


3. State of the Research on the Intellectual History of Latin America 

Nor has liberation theology been sufficiently studied, or maybe even at all, as a significant chapter in the intellectual history of Latin America. By intertwining the study of theological writings with archival material from the personal archives of Dussel and Scannone and with historical research, this work helps to fill that void. In addition, the new research framework proposed here will help us to unravel the paradoxical fact that, in the imagination of these theologians, the history of the Latin American continent and its permanent search for identity are strongly linked to a different geography and cultural myth, that of the Hebrew-Semitic world. In other words, this book presents an intellectual history of Latin America with a particular sensitivity to theological views that is crucial for understanding this continent.


The Search for Identity
For the last five hundred years, the intellectual production that has emerged from Latin America has focused on the attempt to clarify the identity of this continent, first known as “Hispanoamérica”[footnoteRef:46] and then consolidated as “Latin America.”[footnoteRef:47] Part of this derived from the need to come to terms with what some intellectual historians have described as the “overlapping identities”[footnoteRef:48] of the Latin American peoples, as both a product of European modernity and its Other. A great deal of the present study will be dedicated to exploring the meaning and consequences of this dialectic. [46:  For a study of this formation process of the Latin American identity, see Antonio Cañellas, ed., América y la hispanidad: Historia de un fenómeno cultural (Pamplona: Universidad de Navarra, 2011).]  [47:  On the history of this concept, see Esther Aillón, “La política cultural de francia en la génesis y difusión del concepto l’Amérique Latine, 1860–1930,” in Construcción de las identidades latinoamericanas: Ensayos de historia intelectual, Siglos XIX y XX, ed. Aimer Granados García and Carlos Marichal (Mexico: El Colegio de México, 2004), eBook.]  [48:  Granados García and Marichal, Construcción de las identidades latinoamericanas, introduction.] 

Since the colonial period,[footnoteRef:49] but even more so since the 1830s, by which time most Latin American countries had gained their independence, the history of the continent may be summarized as a battlefield between different ideological forces trying to pull the region towards one pole or the other of the center-periphery axis. In the nineteenth century, the americanistas were those who set the intellectual tone, aiming at a suitable integration of the Latin American character and culture with the European values of the Enlightenment.[footnoteRef:50] From the middle of the twentieth century on, however, the demand to develop an authentic Latin American identity that is not an attempt to imitate European or North American culture has dominated Latin American thought. Two of the pioneers of the latter trend were the Mexican Leopoldo Zea (1912–2004)[footnoteRef:51] and the Peruvian Augusto Salazar Bondy (1925–1974).[footnoteRef:52] The Argentinian intellectual historian Carlos Altamirano has described this transition nicely.[footnoteRef:53] Oscar Terán[footnoteRef:54] and José Elías Palti[footnoteRef:55] are also prominent actors in the developing field of Latin American intellectual history,[footnoteRef:56] although they concentrate on political processes rather than theological developments. [49:  Antonio Tinoco Guerra, “Origen y evolución de la historia de las ideas en América Latina,” Revista de Filosofía 70 (2012): 175–92.]  [50:  Altamirano, Historia de los intelectuales en América Latina, 15–17.]  [51:  Leopoldo Zea, El pensamiento latinoamericano (Barcelona: Ariel, 1976), 9.  ]  [52:  Augusto Salazar Bondy, ¿Existe una filosofía de nuestra América? (Siglo Veintiuno, 1988), 83.]  [53:  Carlos Altamirano, “Ideas para un programa de historia intelectual,” Prismas 3 (1999): 203–8.]  [54:  Oscar Terán, Historia de las ideas en Argentina: Diez lecciones iniciales, 1818–1980 (Buenos Aires: Siglo Veintiuno, 2008); Oscar Terán, Nuestros años sesentas: La formación de la nueva izquierda intelectual argentina (Buenos Aires: Siglo Veintiuno, 1991).]  [55:  Elías José Palti, ¿Las ideas fuera de lugar?: Estudios y debates en torno a la historia político-intelectual latinoamericana (Buenos Aires: Prometeo, 2014); Elías José Palti, Una arqueología de lo político: Regímenes de poder desde el siglo XVII (Mexico: Fondo de Cultura Económica, 2018); Elías José Palti, ed., Mito y realidad de la “cultura política latinoamericana”: Debates en iberoIdeas (Buenos Aires: Prometeo, 2010).]  [56:  See, for example, Carlos Beorlegui, Historia del pensamiento filosófico latinoamericano: Una búsqueda incesante de la identidad (Bilbao: Deusto, 2010);  Granados García and Marichal, Construcción de las identidades latinoamericanas.] 

Some decades later, the critique of articulations of “inauthentic” Latin American identities, along with an emphasis on “the Latin American difference,” became a strong component of decolonial and postcolonial studies. Santiago Castro-Gómez, Eduardo Mendieta, Walter Mignolo, and Aníbal Quijano (as well as Dussel in recent decades), are the best-known voices of this approach today.[footnoteRef:57] Liberation theologians were among the first to put that difference into words. And those words were often taken from the Hebrew-Semitic reservoir that they appropriated, emphatically opposing it to the Greek-Western world view that drove the imperialist attitudes of the North. This connection between the ideas surrounding Latin American identity and the Hebrew heritage of liberation theology has never been fully addressed in the research until now.  [57:  In this regard, see Mabel Moraña, Enrique Dussel, and Carlos A. Jáuregui, ed., Coloniality at Large: Latin America and the Postcolonial Debate (Durham: Duke University Press, 2008), 2;  Aníbal Quijano, “Colonialidad del poder y clasificación social,” in Cuestiones y horizontes: De la dependencia histórico-estructural a la colonialidad/descolonialidad del poder, ed. Danilo Assis Clímaco (Buenos Aires: CLACSO, 2020); Mignolo, Local Histories/Global Designs;  Santiago Castro-Gómez and Eduardo Mendieta, ed., Teorías sin disciplina (latinoamericanismo, poscolonialidad y globalización en debate) (Mexico: Porrúa, 1998), introduction, eBook.  ] 



Permanent Political Turmoil
As is well-known, the search for self-determination for the Latin American peoples did not remain only in the intellectual realm. It resulted in ongoing struggles between opposing political, economic, cultural, and religious forces, struggles that plunged the region into a state of permanent instability. The key years covered in this study—the mid-1950s to the mid-1980s—were especially convulsive in the region. Revolutionary Mexico, populist Brazil and Argentina, the impact of the Cuban revolution, the Alliance for Progress, National Security doctrines, military coups, and massive social mobilizations and repressive responses to those mobilizations all took place within those years. All of these events were seen as messianic “signs of the times” (for better or for worse) by our theologians, and their nascent theologies emerged as direct or indirect reactions to them. This is why it is important to seriously consider the political events and processes that occurred before and during the consolidation of their writings and to apply the methods of the field of intellectual history research to theology, as I shall do here. 
The historical research that has been done on this period in that part of the globe is huge. For this study, I consulted books that undertook general overviews of the continent[footnoteRef:58]  as well as local approaches to the specific countries in which our protagonists acted. For instance, Federico Finchelstein’s studies were an important source for the Argentinian case,[footnoteRef:59] as were a variety of recent books on the contemporary history of Mexico[footnoteRef:60] and Peru.[footnoteRef:61] In addition, an important amount of research has focused on one of the most explosive and controversial issues on the American continent in the last century: the interventionist policies of the United States in Latin America, especially after the Second World War. This interventionism aroused the most passionate polemics during the 1960s and the 1970s. Liberation theologians were among the loudest heralds of the anti-United States position, as we shall see here.  For example, one of the focuses of the polemics was “development theory” and its counterpart, “dependency theory.”[footnoteRef:62] Gustavo Gutiérrez refers widely to this public debate in his Theology of Liberation. In the name of the liberationist values of Christianity—partly taken, as already noted, from the Hebrew Bible and modern Jewish interpretations of it—Gutiérrez opposed the idea of development and proposed instead the concept of liberation. With this stance, Gutiérrez was confronting not only the foreign policy of the United States but also the theology of Vatican II, which reflects a full adoption by the Church of the modern ideas of development and progress. A comparison between the theological approaches of Vatican II, on the one hand, and of Gustavo Gutiérrez and Porfirio Miranda, on the other, in this regard has not yet been pursued in the scholarship. The second part of the present book will fill this lacuna.  [58:  See, among others, Loris Zanatta, Storia dell’America Latina contemporanea (Rome: Laterza, 2017); Tulio Halperin Donghi, The Contemporary History of Latin America, trans. John Chasteen (Houndmills: Duke University Press, 1993); Paul W. Drake, Between Tyranny and Anarchy: A History of Democracy in Latin America, 1800–2006 (Stanford: Stanford University Press, 2009); Miguel Angel Centeno, Blood and Debt: War and Nation State in Latin America (Pennsylvania: The Pennsylvania State University Press, 2002); Teresa A. Meade, A History of Modern Latin America: 1800 to the Present (Chichester: Wiley-Blackwell, 2016).]  [59:  Federico Finchelstein, The Ideological Origins of the Dirty War: Fascism, Populism, and Dictatorship in Twentieth Century Argentina (Oxford: Oxford University Press, 2014); Federico Finchelstein, From Fascism to Populism in History (Oakland: University of California Press, 2017); Federico Finchelstein, A Brief History of Fascist Lies (Oakland: University of California Press, 2020); Federico Finchelstein, La Argentina fascista: Los orígenes ideológicos de la dictadura (Buenos Aires: Editorial Sudamericana, 2008).]  [60:  Brian Hamnett, A Concise History of Mexico (Cambridge: Cambridge University Press, 2004), 249–305. See also Ilán Bizberg and Lorenzo Meyer, ed., Una historia contemporánea de México: Actores (Mexico: Oceano, 2005), vol. 2; Alicia Hernández Chávez, ed., México: Tomo 5, 1960/2000: La búsqueda de la democracia (Madrid: Taurus, 2012).]  [61:  Juana Kuramoto and Manuel Glave, “Extractivismo y crecimiento económico en el Perú, 1930–1980,” in Compendio de la historia económica del Perú, vol. 5, La economía peruana entre la gran depresión y el reformismo militar, ed. Carlos Contreras (Lima: Instituto de Estudios Peruanos, 2020), 105–59; Carlos Contreras and Marcos Cueto, Historia del Perú contemporáneo (Lima: Instituto de Estudios Peruanos, 2022 [6th edition]); Jeffrey L. Klaiber, Historia contemporánea de la iglesia católica en el Perú (Lima: Pontificia Universidad Católica del Perú, 2016). ]  [62:  On these theories, see B. N. Ghosh, Dependency Theory Revisited (Abingdon: Routledge, 2019), 83–90; Sing C. Chew and Pat Lauderdale, ed., Theory and Methodology of World Development: The Writings of Andre Gunder Frank (New York: Palgrave Macmillan, 2010); Francis Fukuyama, ed., Falling Behind: Explaining the Development Gap Between Latin America and the United States (New York: Oxford University Press, 2008); Miguel Angel Centeno, State and Nation Making in Latin America and Spain: The Rise and Fall of the Developmental State (Cambridge: Cambridge University Press, 2019); Christopher Abel and Colin M. Lewis, ed., Latin America, Economic Imperialism and the State: The Political Economy of the External Connection from Independence to the Present (London: Bloomsbury, 2015); Stewart Brewer, Borders and Bridges: A History of U.S.–Latin American Relations (Westport: Praeger Security International, 2006); Alan McPherson, Intimate Ties, Bitter Struggles: The United States and Latin America Since 1945 (Washington, DC: Potomac Books, 2006).] 



The Intellectual History of Latin American Catholicism
The pendulum between center and periphery in the search for the Latin American identity also penetrated the religious sphere. Some scholars of the Catholic Church in the region have shown how tensions about the degree of independence from the Vatican accompanied the Latin American church from the beginning of colonization.[footnoteRef:63] On the local level, we may name, among others, Fortunato Mallimacci with respect to Argentina,[footnoteRef:64] Roberto Blancarte with respect to Mexico,[footnoteRef:65] and Jeffrey Klaiber for the history of the church in Peru.[footnoteRef:66] Another kind of research into Latin American Catholicism has focused on the daily life of individuals and families in local Catholic communities.[footnoteRef:67] Yet another has tackled the issue from the perspective of missiology.[footnoteRef:68] A new edited volume titled Christianity in Latin America and the Caribbean (2022) offers an exhaustive overview of the situation of Latin American Christianity in the twenty-first century, focusing on contemporary challenges of local society such as urbanization and migration.[footnoteRef:69] Another significant challenge that has been the focus of recent research is the gradual but steady change in the face of Latin American Christianity, namely the exponential growth of evangelical charismatic denominations at the expense of Roman Catholicism.[footnoteRef:70] Despite their differences, all these research trends have at least two things in common: they all recognize liberation theology as an important chapter in the history of Latin American Christianity, and they have all missed the Hebrew and Jewish link. My research fills this gap, stressing the role that Hebrew and Jewish ideas played in the formation of this important theological trend and the search for Latin American identity.  [63:  John Frederick Schwaller, The History of the Catholic Church in Latin America: From Conquest to Revolution and Beyond (New York: New York University Press, 2011), 7–8 and passim.]  [64:  Fortunato Mallimaci, El mito de la Argentina laica: Catolicismo, politica y estado (Buenos Aires: Capital Intelectual, 2015); Fortunato Mallimaci and Luis Donatello, “El catolicismo liberacionista en Argentina: ‘Praxis liberadora’ y ‘Opción desde los pobres.’ Acción y presencia en las masas,” in Miradas antropológicas sobre la vida Religiosa III, ed. Juan Mauricio Renold (Buenos Aires: CICCUS, 2012), 157–90; Fortunato Mallimaci, “Catolicismo y militarismo en Argentina (1930–1983): De la Argentina liberal a la Argentina católica,” Revista de Ciencias Sociales 4 (1996): 181–218.]  [65:  Roberto Blancarte, Historia de la iglesia católica en México (Mexico: Colegio Mexiquense, 1992). A new volume also appeared recently: Roberto Blancarte, Antonio Rubial, Brian Connaughton, and Manuel Ceballos, Historia mínima de la iglesia católica en México (Mexico: El Colegio de México, 2021).]  [66:  Jeffrey Klaiber, Historia contemporánea de la iglesia católica en el Perú (Lima: Pontificia Universidad Católica del Perú, 2016); Jeffrey L. Klaiber, La iglesia en el Perú: Su historia social desde la independencia (Lima: Pontificia Universidad Católica del Perú, 1996).]  [67:  Ondina E. Gonzalez and Justo L. Gonzalez, Christianity in Latin America: A History (Cambridge: Cambridge University Press, 2008).]  [68:  Hans-Jürgen Prien, Christianity in Latin America, trans. Stephen Buckwalter (Leiden: Brill, 2013).]  [69:  Ana María Bidegain, Kenneth R. Ross, and Todd M. Johnson, ed., Christianity in Latin America and the Caribbean (Edinburgh: Edinburgh University Press, 2022).]  [70:  Daniel Levine, Politics, Religion, and Society in Latin America (Boulder: Lynne Rienner, 2012); Todd Hartch, The Rebirth of Latin American Christianity (New York: Oxford University Press, 2014), 18; Frances Hagopian, ed., Religious Pluralism, Democracy, and the Catholic Church in Latin America (Notre Dame: Notre Dame University Press, 2009); Susan Fitzpatrick-Behrens, Virginia Garrard, and David Thomas Orique, ed., The Oxford Handbook of Latin American Christianity (New York: Oxford, 2020).] 




4. State of the Research on the Intellectual History of Modern Christian-Jewish Interchanges

New Christian Interest in Judaism

As I have mentioned, in their years of study in Europe, our young theologians were exposed not only to the most up-to-date philosophical and theological currents but also to a new Christian interest in Judaism and modern Jewish thought. This interest was part of the movement of Christian renewal that flooded central Europe following the disappointment after the Enlightenment and the idea of progress ended up in the tragic events of the twentieth century.[footnoteRef:71] There is recent scholarship on the intellectual exchanges between European Christian and Jewish thinkers in modern times, and the best-known early-twentieth-century protagonists of this exchange included Karl Barth,[footnoteRef:72] Franz Rosenzweig,[footnoteRef:73] Martin Buber,[footnoteRef:74] and Rudolf Bultmann[footnoteRef:75] (whom we will encounter in the second section of this book, in relation to Miranda[footnoteRef:76]). [71:  Azade Seyhan, “What Is Romanticism, and Where Did It Come From?,” in The Cambridge Companion to German Romanticism, ed. Nicholas Saul (Cambridge: Cambridge University Press, 2009), 9.]  [72:  George Hunsinger, ed., Karl Barth, the Jews, and Judaism (Grand Rapids: Eerdmans, 2018); George Hunsinger, ed., Karl Barth: Post-Holocaust Theologian? (London: Bloomsbury, 2018).]  [73:  Daniel Herskowitz, “Franz Rosenzweig and Karl Barth: A Chapter in the Jewish Reception of Dialectical Theology,” The Journal of Religion 97, no. 1 (2017): 79–100. See also Eberhard Busch, “‘... Nur Noch Die Hand Geben,’ Karl Barth und Franz Rosenzweig,” in Barth—Ein Porträt in Dialogen, von Luther bis Benedikt XVI (Zurich: TVZ, 2015), 151–70.  For the reception of Rosenzweig’s thought in the German philosophical milieu in general, see Thomas Meyer, Zwischen Philosophie und Gesetz: Jüdische Philosophie und Theologie von 1933 bis 1938 (Leiden: Brill, 2009), ch. 3; Peter Eli Gordon, “Rosenzweig Redux: The Reception of German-Jewish Thought,” Jewish Social Studies 8, no. 1 (2001): 1–57.]  [74:  Buber’s writings on Christianity have been gathered in volume 9 of his recently republished works: Karl-Josef Kuschel, ed., Martin Buber Werkausgabe 9, Schriften zum Christentum (Gütersloh: Gütersloher Verlagshaus, 2011).]  [75:  Martin Buber, Two Types of Faith, trans. Norman Goldhawk (New York: Macmillan Press, 1951), 13.]  [76:  A theological dispute that Buber had in 1926 with the biblical scholar Oscar Schmitz, reproduced in Buber’s essay “Bericht und Berichtigung,” is also mentioned twice in Miranda’s book, although without using Buber’s name. José Porfirio Miranda, Marx and the Bible, A Critique of the Philosophy of Oppression, trans. John Eagleson (Maryknoll: Orbis, 1974), 212, 243.] 

Some years later, the theologians of the ressourcement, the theological movement that emerged in France during the 1930s aimed at fostering the renewal of Catholicism, would continue to show interest in Judaism and Jewish ideas. One thing that was especially attractive to them was the call by the German Jewish philosophers of messianism to replace the dominant ritualistic and intellectual approach to religion with a prophetic, existentialist, and communitarian religious experience, based on a new engagement with the Bible.[footnoteRef:77] Among those Christian theologians willing to learn from the Jewish renaissance were central figures like Hans Urs von Balthasar,[footnoteRef:78] Joseph Ratzinger,[footnoteRef:79] and Henri de Lubac.[footnoteRef:80] As we will see, de Lubac and other members of the ressourcement movement—such as the Dominicans Ives Congar and Marie Dominique Chenu—were among Gutiérrez’s teachers in Paris in the early 1960s. In addition, Jacques Maritain, one of the most prominent figures of the Catholic renewal and the subject of Dussel’s first dissertation, was a lifelong sustainer of the Jewish-Christian dialogue.[footnoteRef:81] Other influential Christian theologians committed to the dialogue with Jews and Judaism during the 1960s were Johann Baptist Metz and Jürgen Moltmann. Mostly through them, the Jewish philosopher Ernst Bloch also became known in Latin America and became a central reference point for some liberation theologians, including Gutiérrez and Miranda. [77:  Buber, for example, echoed this call several times both in writing and orally. See for example Buber’s 1911 lecture to the Bar Kochba association of Jewish students in Prague, in Martin Buber, “Renewal of Judaism,” in On Judaism, ed. Nahum Glazer, trans. Eva Jospe (New York: Schocken, 1967), 35.]  [78:  Matthew Levering, “Marriage as an Image of the Trinity,” in Ressourcement after Vatican II: Essays in Honor of Joseph Fessio, S.J., ed. Matthew Levering and Nicholas J. Healy, Jr. (San Francisco: Ignatius Press, 2019), ch. 8, ebook. ]  [79:  On the dialogical principle of Ratzinger’s theology in general and of Dei Verbum in particular, see Christopher S. Collins, The Word Made Love: The Dialogical Theology of Joseph Ratzinger/Benedict XVI (Collegeville: Liturgical Press, 2013), ch. 2, eBook;  Lewis Ayres,  Thomas Humphries, and Patricia Kelly, “Benedict XVI: A Ressourcement Theologian?,” in Ressourcement: A Movement for Renewal in Twentieth-Century Catholic Theology, ed. Gabriel Flynn and Paul D. Murray (Oxford: Oxford University Press, 2012), 423–39.]  [80:  For example, de Lubac refers to Buber when he advocates for communitarianism. Henri de Lubac, Catholicisme: Les aspects sociaux du dogme (Paris: Editions du Cerf, 1952), 318.]  [81: A new biography of Maritain illustrates his lifelong personal relationships with Jews, his stubborn struggle against Christian anti-Semitism before and during the Second World War, and his advocacy for Zionism in times when the Catholic Church was having difficulties in coming to terms with the creation of the state of Israel. Michel Fourcade, Feu la modernité?: Maritain et les maritainismes (Nancy: Arbre bleu éditions, 2021).] 

[bookmark: _Hlk151977948]The research on the ressourcement movement takes several approaches. One trend focuses on the internal processes that the Catholic Church went through before and during the active years of the movement.[footnoteRef:82] Other trends emphasize the external historical and political circumstances from which the movement emerged and to which it reacted.[footnoteRef:83] An important book by Sarah Shortall tells the story of the movement through the lens of some of its protagonists, arguing that their theology and their political activism are entangled in a way that challenges traditional definitions of both religion and politics.[footnoteRef:84] [82:  David Grumett, “Movements of Ressourcement in Theology: Foundations for a Council of Renewal,” in The Oxford Handbook of Vatican II, ed. Catherine E. Clifford and Massimo Faggioli (Oxford: Oxford University Press, 2022), 44-60; William M. Wright IV, The Bible and Catholic Ressourcement: Essays on Scripture and Theology (Steubenville: Emmaus Academic, 2019); Levering and Healy, Ressourcement after Vatican II;  Jürgen Mettepenningen, Nouvelle Théologie / New Theology: Inheritor of Modernism, Precursor of Vatican II (London: T & T Clark, 2010).]  [83: Jon Kirwan, An Avant-Garde Theological Generation: The Nouvelle Théologie and the French Crisis of Modernity (Oxford: Oxford University Press, 2018). See also James Chappel, Catholic Modern, The Challenge of Totalitarianism and the Remaking of the Church (Cambridge: Harvard University Press, 2018); Gerd-Rainer Horn, The Spirit of Vatican II: Western European Progressive Catholicism in the Long Sixties (Oxford: Oxford University Press, 2015).]  [84:  Sarah Shortall, Soldiers of God in a Secular World: Catholic Theology and Twentieth-Century French Politics (Cambridge: Harvard University Press, 2021).] 

Two main claims stood at the core of the ressourcement movement. The first was a demand for the Church to turn to history once more, in a renewed commitment to the contemporary world, after long centuries in which Catholic theology had mostly related to the world as a subject of evangelization (although the Church has of course always, in practice, meddled in politics).[footnoteRef:85] The second was a return to the sources of Christianity, among them the Old Testament. Clearly, these two points are strongly linked to the renewed Christian interest in Judaism. However, while ressourcement’s potential as a platform for Catholic-Protestant ecumenical dialogue has been addressed in research,[footnoteRef:86] the connection between the Catholic ressourcement and the Jewish renaissance has, overall, been missed until now, except for a few occasional and brief comments connecting the movement to the Nostra Aetate declaration.[footnoteRef:87] This study will contribute to existing scholarship on the subject in two ways. First, it will reframe the ressourcement movement within the larger context of twentieth-century Catholic-Jewish exchange and include Nostra Aetate as one of the expressions of ressourcement. And second, it will propose, for the first time, to see liberation theology as a radicalized Latin American version of the European ressourcement movement. However, in opposition to the original version of ressourcement, this new version did not take on the practical implications of the Catholic rapprochement with the Jews that emerged from the Declaration, i.e. an openness to interreligious dialogue.   [85:  Flynn and Murray, Ressourcement, introduction.]  [86:  John Webster, “Ressourcement Theology and Protestantism,” in Flynn and Murray, Ressourcement, 482–94; Hans Boersma, Nouvelle Théologie and Sacramental Ontology: A Return to Mystery (Oxford: Oxford University Press, 2009), 12–17.]  [87:  See, for example, John McDade, “Epilogue, ‘Ressourcement’ in Retrospect,” in Flynn and Murray, Ressourcement, 520–22.] 


A Reevaluation of Christian-Jewish Dialogue
Nostra Aetate, the “Declaration on the Relation of the Church to Non-Christian Religions,” issued at the end of the Second Vatican Council in October 1965, has been the subject of a great amount of academic debate. One of the issues discussed in this regard is the question of how deeply the message of reconciliation voiced in the Declaration permeated the ranks of the Catholic Church, and how radical of a change it provoked in the Church’s relation to Judaism and the Jewish people. For Gavin D’Costa, for instance, the Declaration only echoed the traditional Catholic doctrine, which always saw the Jews as the chosen people. Therefore, he writes, reconciliation is not a deviation but a continuation of the same doctrine.[footnoteRef:88] John Connelly has a different opinion. After addressing the central role that the Holocaust played in fostering the Church’s change of attitude toward the Jewish people, as well as some racial prejudices he identifies within the Church, Connelly remains skeptical about the chances that the Church will definitely come to terms with contemporary Judaism.[footnoteRef:89] Karma Ben-Johanan shares that skepticism regarding the possibility of a full and genuine rapprochement between Catholics and Jews, since, as she shows, it is not only conservative sectors within the Church but also similar sectors among the Jewish religious authorities that bear suspicion, and sometimes even hostility, toward the other side so deeply rooted that no declaration or any other kind of public gesture would be able to remove them.[footnoteRef:90] As will become clear after delving into our case studies, liberation theology is another proof of the complexity of Catholic-Jewish relations. [88:  Gavin D’Costa, Catholic Doctrines on the Jewish People after Vatican II (Oxford: Oxford University Press, 2019); Gavin D’Costa, Vatican II: Catholic Doctrines on Jews and Muslims (Oxford: Oxford University Press, 2014). On the trajectory and implications of Nostra Aetate in post-conciliar Catholicism, see Gavin D’Costa, “Nostra Aetate,” in The Reception of Vatican II, ed. Matthew Lamb and Matthew Levering (Oxford: Oxford University Press, 2017), 425–85; Thérèse Andrevon Gottstein, “Lumière des nations et gloire d’Israël. Le programme de Nostra aetate 4 pour le renouvellement de la christologie 1,” Nouvelle Revue Théologique 137 (2015): 201–20; Katharina von Kellenbach, “In Our Time: Civil Rights, Women’s Liberation, and Jewish-Christian Dialogue Fifty Years After Nostra Aetate,” SCJR 10 no. 2 (2015): 1–22;  John Borelli, “Interreligious Dialogue at Vatican II,” in The Oxford Handbook of Vatican II, eBook; Kail C. Ellis, ed., Nostra Aetate, Non-Christian Religions, and Interfaith Relations (Cham: Palgrave Macmillan, 2021).]  [89: John Connelly, From Enemy to Brother: The Revolution in Catholic Teaching on the Jews, 1933–1965 (Cambridge: Harvard University Press, 2012). See also Thérèse-Martine Andrevon, Une théologie à la frontière: L’église et le peuple juif depuis le concile Vatican II (Toulouse: Domuni-press, 2018); Jeremy Worthen, The Internal Foe: Judaism and Anti-Judaism in the Shaping of Christian Theology (Newcastle: Cambridge Scholars, 2009). Another useful tool in the study of Christian-Jewish interchanges is Edward Kessler and Neil Wenborn, ed., A Dictionary of Jewish–Christian Relations (Cambridge: Cambridge University Press, 2005).]  [90:  Karma Ben-Johanan, Jacob’s Younger Brother: Christian-Jewish Relations after Vatican II (Cambridge: Harvard University Press, 2022)] 

However, despite the difficulties, interreligious dialogue and shared study groups have been a common practice in Latin America for decades; this was true even before Nostra Aetate and all the more so after it, when centers for Christian-Jewish dialogue spread and blossomed in every Latin American country with a significant Jewish community.[footnoteRef:91] Moreover, starting in the 1980s, some Jewish and Christian thinkers began to identify the potential of liberation theology as a platform for interreligious dialogue and, even more, for interreligious political activism. Marc Ellis’s essay Towards a Jewish Theology of Liberation, with a foreword by Gustavo Gutiérrez, is one of the best-known attempts in this direction, though its focus is the Israeli-Palestinian conflict rather than Latin America.[footnoteRef:92]  But this exchange was not the first. A personal meeting between Levinas and Scannone in 1981 will be addressed here as one example of the phenomenon of Catholic-Jewish exchange in the twentieth century (Levinas had met with Dussel a decade earlier[footnoteRef:93]). This meeting has not yet been addressed in the research at all. In this sense, this study is certainly innovative, for it not only offers a first academic look at the content of the meeting but also highlights the nuances and subtexts, products of the cultural and religious baggage that each of the participants brought with him, which made the conversation particularly tense.  [91: Abraham Skorka, “El diálogo judeo-católico a cincuenta años de ´Nostra Aetate.´ Una perspectiva latinoamericana,” El Olivo XXXVIII, no. 79–80 (2014): 33–44. See also Abraham Skorka and Ariel Stofenmacher, ed., El Concilio Vaticano II y los judíos (Seminario Rabínico Latinoamericano, 2016).]  [92:  Marc H. Ellis, Toward a Jewish Theology of Liberation: The Challenge of the 21st Century, rev. ed. (Waco: Baylor University Press, 2004). See also Constance A. Hammond, Shalom/Salaam/Peace: A Liberation Theology of Hope (Abingdon: Routledge, 2014). Another Jewish appeal that goes in a similar direction is Dan Cohn Sherbok, On Earth as It Is in Heaven: Jews, Christians, and Liberation Theology (Maryknoll: Orbis, 1987). From a Christian perspective, see Otto Maduro, ed., Judaism, Christianity, and Liberation: An Agenda for Dialogue (Maryknoll: Orbis, 1991).]  [93:  Levinas and Dussel met in Leuven and Paris in the early 1970s, but there is no objective record of the content of those meetings; all that survives is one paragraph by Dussel himself. Enrique Dussel, Liberación Latinoamericana y Emmanuel Levinas (Buenos Aires: Bonum, 1975), 8.] 

Thus, the present book is not a study on Christian-Jewish dialogue in the conventional sense of the term. My approach has certain affinities with the approach that analyzes the role played by the figure of the Jew, or the idea of Judaism, in how non-Jews learn to understand the world.[footnoteRef:94] It also has affinities with the approach that investigates the emerging perception of the Jew, especially after Sartre, as a positive symbol of the marginal,[footnoteRef:95] a perception that also informed decolonial and subaltern theories with which the later Dussel would be identified.[footnoteRef:96] However, the central difference between that kind of research and mine is that I do not deal with the question of how liberation theologians perceived the Jews, or Judaism, in themselves, but how certain ideas of Jewish origin fueled the attempts of these young idealistic theologians to provide the religious answer that, in their eyes, the Catholic Church had failed to produce, in the face of the huge political turmoil and the endless social and material needs of the Latin American peoples. [94:  See for example David Nirenberg, Anti-Judaism: The Western Tradition (New York: Norton, 2013), 1–12; David J. Wertheim, ed., The Jew as Legitimation: Jewish-Gentile Relations Beyond Antisemitism and Philosemitism (Amsterdam: Palgrave Macmillan, 2017).]  [95:  Martin Land, Jonathan Boyarin, and Shai Ginsburg, ed., Jews and the Ends of Theory (New York: Fordham University Press, 2019); Sarah Hammerschlag, The Figural Jew: Politics and Identity in Postwar French Thought (Chicago: The University of Chicago Press, 2010).]  [96:  See for example Walter Mignolo, Local Histories/Global Design: Coloniality, Subaltern Knowledges and Border Thinking (Princeton: Princeton University Press, 2000); Santiago Slabodsky, Decolonial Judaism Triumphal Failures of Barbaric Thinking (New York: Palgrave Macmillan, 2014).] 



The Jewish Philosophical Inspiration of Liberation Theologians
As I noted at the beginning of this introduction, the theologians I have chosen for this work shared a common attraction not only to the messages of the Old Testament but also to modern Jewish messianic thought. This thought permeated their theologies explicitly and implicitly, through both direct quotations and indirect references or paraphrases. In this sense, we can say that our theologians conducted a one-sided dialogue with European Jewish thinkers such as Martin Buber, Ernst Bloch, and Emmanuel Levinas, a dialogue that nurtured their intellectual and spiritual liberationist projects for Latin America. Hence, my research aims to contribute to the field of Catholic theology as well as to that of Jewish studies. First of all, this study is the first to address the reception of Buber by Dussel and to ask, in general, about the meaning of the appeal for Dussel of the Hebrew-Semitic heritage that was so central for him. Second, while there is recent research on Bloch,[footnoteRef:97] there are only a few studies on the reception of Ernst Bloch’s philosophy of hope by liberation theologians, and those have mostly been written from a Christological perspective.[footnoteRef:98] Ernst Bloch’s Jewish background has also been the subject of a few studies,[footnoteRef:99] but there is much more work to be done in that regard, as well as on the question of the Christian mediation of Bloch’s philosophy. The present work is a step in that direction.  [97:  For recent studies on the religious-political thought of Bloch, see Francesca Vidal and Werner Wild, Die Utopie des Friedens: Erörterungen im Anschluss an Ernst Bloch (Würzburg: Königshausen & Neumann, 2016); Peter Thompson and Slavoj Zizek, ed., The Privatization of Hope: Ernst Bloch and the Future of Utopia (Durham: Duke University Press, 2013); Cat Moir, Ernst Bloch’s Speculative Materialism: Ontology, Epistemology, Politics (Leiden: Brill, 2020); Doris Zeilinger, Beat Dietschy, and Rainer Zimmermann, ed., Bloch-Wörterbuch: Leitbegriffe der Philosophie Ernst Blochs (Berlin: De Gruyter, 2012); Klaus Berghahn, Zukunft in der Vergangenheit: Auf Ernst Blochs Spuren (Stuttgart: Alfred Kröner, 2019); Diego Fusaro and Michela Ferrante Lavín, Filosofía y Esperanza: Ernst Bloch y Karl Löwith, intérpretes de Marx (Barcelona: El Viejo Topo, 2018).]  [98:  In addition to Juan José Tamayo, cited above, we could also mention Tom Moylan, “Bloch Against Bloch: The Theological Reception of Das Prinzip Hoffnung and the Liberation of the Utopian Function,” Utopian Studies 1, no. 2 (2019): 27–51.]  [99:  Ivan Aleksandrovich Boldyrev, Ernst Bloch and His Contemporaries: Locating Utopian Messianism (New York: Bloomsbury, 2014), 91–112; Przemyslaw Tacik, “Ernst Bloch as a Non-Simultaneous Jewish Marxist,” Religions 9, no. 11 (2018), 1–20; Lucien Pelletier, “Ernst Bloch et les juifs: Autour d’une traduction récente,” Philosophiques 37, no. 1 (2010): 219–36; Italo Mancini, Ernst Bloch. Considerazioni sull’ebraism (Urbino: Quattro venti, 1991); Anson Rabinbach, “Between Enlightenment and Apocalypse: Benjamin, Bloch and Modern German Jewish Messianism,” New German Critique, no. 34 (1985): 78–134.] 

And third, we come to Levinas. The attraction of Levinas’s philosophy for Catholic theologians in general[footnoteRef:100] and for liberation theologians in particular has been addressed in the research. In the case of the liberation theologians, the concern they share with Levinas for the poor and the needy is the connection that has been most highlighted.[footnoteRef:101] Most scholars, however, have concentrated on Dussel’s reception of Levinas,[footnoteRef:102] a topic that exceeds the scope of this study, since I concentrate here on the years of Dussel’s studies (up until his return from Europe in 1967) and it was only a little later, in the early 1970s, that he incorporated Levinas’s work. However, what most of these works, as well as the few studies available on the reception of Levinas by Scannone,[footnoteRef:103] have in common is an uncritical acceptance of these thinkers’ reading of Levinas. For example, most scholars do not question the way in which they translate Levinas’s position vis-à-vis Western philosophy into postcolonial geopolitical statements that often contradict the intention of the author,[footnoteRef:104] or the liberty taken by Dussel and Scannone of transforming Levinas’s philosophy of subjectivity into a manifesto of a political “us”: a collective, rather than the individual subject that Levinas intended to be the center of his philosophical system. My study offers that missing critical view of Scannone’s use of Levinas. More broadly, it is a first-of-its-kind critical examination of the adoption of Jewish ideas by liberation theologians in order to gain a deeper understanding of this important phenomenon, in parallel with the scope and political potential of Jewish thought.    [100:  Michael A. Hart and Kevin Singer, ed., The Exorbitant: Emmanuel Levinas Between Jews and Christians (New York: Fordham University Press, 2010).]  [101:  See for example Tim Noble, The Poor in Liberation Theology: Pathway to God or Ideological Construct? (Abingdon: Routledge, 2014); Alain Mayama, Emmanuel Levinas’s Conceptual Affinities with Liberation Theology (New York: Peter Lang, 2010); Diego Fonti, “Influences of Levinas in Latin America’s Liberation Philosophy,” Jahrbuch für Religionsphilosophie 6 (2007): 183–208.]  [102:  Berthony Saint-Georges, L’éthique de la libération d’Enrique Dussel: Penser l’altérité et l’utopie à partir du contexte latino-américain (Brussels: PIE-Peter Lang, 2016); Michael Barber, Ethical Hermeneutics: Rationality in Enrique Dussel’s Philosophy of Liberation (New York: Fordham University Press, 1997); José Luíz Ames, Liberdade e libertação na Ética de Dussel (Campo Grande: CEFIL, 1992).]  [103:  Carlos Beorlegui, “La influencia de E. Levinas en la filosofía de la liberación de J. C. Scannone y de E. Dussel,” Realidad: Revista de Ciencias Sociales y Humanidades 57 (1997): 243–73; Guillermo Recanatti, Filosofía inculturada. Una aproximación a la obra de Juan Carlos Scannone (Río Cuarto: Icala, 2013).   ]  [104:  An example of this kind of uncritical reception, characteristic of postcolonial research, is the work of Slabodsky, Decolonial Judaism, 93–114. For an analysis of Levinas’s understanding of Western philosophy and culture, see among others Leora Batnitzky, “Levinas Between German Metaphysics and Christian Theology,” in The Exorbitant, 18; Annabel Herzog, Levinas’s Politics: Justice, Mercy, Universality (Philadelphia: University of Pennsylvania, 2020), 95–107.] 




[bookmark: _Hlk146359424]Overview of the Book

[bookmark: _Hlk146713618]The review of the existing scholarship that I have presented above reveals the existence of a significant tension between two facts. On the one hand, the liberation theologians studied in this work felt a real attraction toward certain ideas of Jewish origin, which allowed them to intertwine their political aspirations with their religious fervor in a way that most Christian sources, in their eyes, were unable to do. These theologians publicly declared their desire to retrieve the Hebrew sources of Christianity that had become lost when Christianity became the religion of the empire. By Hebrew sources they meant the Old Testament, modern Jewish messianic thought, and, for most of them, even Marx. The prophetic spirit emanating from these sources was these thinkers’ weapon against the culture and values of the West, which they saw as responsible for the miserable fate of the peoples of the global periphery. But on the other hand, and paradoxically, this attraction to Jewish sources did not bring these Catholic theologians any closer to Judaism or to contemporary Jews. Unlike their European teachers, they did not turn to Christian-Jewish dialogue and were even unable to overcome their difficulty in coming to terms with Judaism itself. Instead, they used a supersessionist approach to Judaism in order to continue the work of evangelizing Latin America that had been initiated in the sixteenth century. In other words, the assimilation of Jewish elements fueled their new concept of the evangelization of Latin America in a way that left Judaism itself and actual Jews out of their project entirely. Unraveling this tension by analyzing the reception of the Jewish sources by liberation theologians is the task of this study. This approach will rectify the lack of treatment of this topic in the existing scholarship.

Enrique Dussel’s Semitic Turn
This book is divided into three sections. The first section is dedicated to the foundational years of Enrique Dussel’s intellectual enterprise: from his childhood and youth in Argentina, marked by the dramatic political events that were taking place at that time, to the decade he spent in Europe and Israel (1957 to 1967). This section is largely based on research that I conducted in one of the author's personal archives, situated in the “Fondo Documental Enrique Dussel” at the Biblioteca y Centro de Documentación Mauricio A. López, a small public library in the city of Mendoza, Argentina, which contains unpublished personal diaries, notebooks, and letters from Dussel’s youth until he was suddenly forced into exile to Mexico in 1975. And a personal note here: When I visited the library, in July of 2019, the work on the archive was just beginning. Not only was most of the material still uncatalogued, but many of the notebooks looked as if they had not been opened for decades, or maybe even ever since the day they were written. It was an exciting experience, the dream of every historical researcher: having access to such valuable primary sources and bringing them to the public for the first time. 
This first section begins by describing Dussel’s childhood and youth in the Argentine province of Mendoza, on the slopes of the Andes Mountains, within the Catholic Action movement and, later, as an activist in the recently founded Argentine Christian Democratic Party. These Catholic milieus filled all of Dussel’s time and thought, leaving room for nothing in his life but religious fervor, including the conviction, from the age of fifteen, that he would become a priest. I discovered Dussel’s burning religious fervor and vocation from his intimate diaries and letters of that time, found in the archives; this dedication of his had been omitted, interestingly, from all the published biographies and autobiographies I could find. This is one example of the value of the present study for research on Dussel. In Dussel’s youth, any Jewish content or contact with contemporary Jews was completely off of his radar, despite the existence of a strong Jewish community in Mendoza. This absence made his adoption some years later of the Hebrew world view as the basis for the theological and philosophical frameworks that he developed even more dramatic. In 1957, Dussel traveled to Spain to continue his studies. In a Madrid steeped in Franco’s National Catholicism, Dussel spent two significant years (1957–1959) working on his doctoral thesis, a philosophical and theological overview of the problem of the common good. At the core of that thesis stands a highly sympathetic exposition of Maritain's neo-Thomist philosophy and of the concepts of personalism and communitarianism. The analysis of this so far unpublished text is another significant contribution of the present study. 
In the summer of 1959, Dussel traveled to Israel to live what he would later define as “the fullest” period of his life, and experience what would become a foundational moment for all of his future work.[footnoteRef:105] Despite the centrality of this period for Dussel, the present study is the first to fully address this seminal experience. I have been able to do this thanks, again, to the archival work I was able to do, as well as to the fact that I combine Dussel’s first-hand testimonies with historical scholarship on the political, sociological, and cultural circumstances that shaped Israeli society at the time and that certainly marked Dussel's and Gauthier's experiences in the country. Dussel spent two years with Paul Gauthier, a French worker-priest established in Nazareth, and joined the work cooperative that Gauthier established to build Arab housing. But in addition to manual work, what shaped Dussel’s experience in those years was his exposure to the Hebrew language, to the renewal of the biblical landscape by the young Israeli society, and to the kibbutz lifestyle, which Gauthier admired so much. This experience opened the door to the messianic discovery of the Hebrew-Semitic world view on which Dussel would base his whole liberationist project.  [105:  Dussel, Hacia los orígenes de occidente, 11.  ] 

Back in Europe, Dussel spent five more years studying history and theology in Paris, Mainz, and Münster before he returned to Latin America for good. The end of this first section of this study is dedicated to characterizing the intellectual turn that his Israeli experience provoked in Dussel’s trajectory: from a Western-Greek to a Hebrew-Semitic starting point for religion and philosophy. His book, El humanismo semita (Semitic humanism), written during this period, describes this transition. This important book, which, among other things, reveals Buber’s influence on Dussel, has also not been comprehensively addressed in the research until now. In addition, Dussel wrote a second doctoral thesis, on the history of the Latin American Church in colonial times. As we will see, these two topics will merge in Dussel’s political appeal, inspired by Buber, to retrieve what he grasped as the Hebrew-Semitic roots of the Latin American identity.

Vatican II, Gutiérrez and Miranda: From Development to Liberation
While the first section of the book is mostly biographical, the second is built on a textual analysis focusing on the echoes of one seminal event, the Second Vatican Council. This council was the culmination of a process of renewal that the Catholic Church had been conducting in response to the moral failures of the twentieth century, and especially the Second World War. Liberation theology began as a Latin American reaction—often in polemical terms—to this Catholic renewal. Like Dussel before them, the theologians at the core of this section, Gustavo Gutiérrez and Porfirio Miranda, were emphatically disillusioned with the overly moderate tone of the conciliar documents that addressed the Church’s political commitment to contemporary social challenges. Gutiérrez and Miranda shared with Dussel an admiration for the messages of the Hebrew Bible and for modern messianic Jewish thought, and intertwined them into their arguments for the need for a radicalization of theology. The subject of this section is an analysis of the nature of this radicalization. 
 The methodology I use here is to work with primary sources written both by the theologians of Vatican II and by Gutiérrez and Miranda, revisiting those sources in light of the historical and political contexts from which they emerged as well as by using a critical comparative reading of the Jewish texts they rely on. This approach is innovative in offering two new points of reference for the study of these theologians: first, putting liberation theology in dialogue with Vatican II, and second, reading them side by side with the Jewish texts they quote. I apply here certain tools taken from the discipline of Jewish studies that will help us to discover additional layers in the texts of these theologians, layers that are not often discernible through intra-Christian readings.
I begin with an overview of some of the internal processes that the twentieth-century Church went through as it opened up to history and dialogue with the modern secular world. Part of this dialogue included a reinforcement of the Church’s commitment to social justice and a reconnection with the Hebrew sources of Christianity. These two messages were received with special enthusiasm in Latin America, which by the time of the council was already imbued with the spirit of liberationist Christianity. Gutiérrez’s A Theology of Liberation and Miranda’s Marx and the Bible, which stand at the core of this section, were written right after the Council and under its influence, but used the Council’s own arguments—of a turn back to history and toward the Hebrew Bible—to articulate a strong critique of what they considered to be overly lukewarm messages from the Council.
First, I spotlight the concepts of progress and development as adopted by the conciliar fathers, and the Latin American counterpart of those concepts, namely liberation. While for the conciliar fathers, the debate on progress and development remained primarily in the realm of theology, for Latin Americans it touched a particularly raw nerve: the relations between North and Latin America. Gutiérrez and Miranda condemned the Western idea of development, both in economics and in theology, and proposed to replace it with a model inspired by a Jewish interpretation of the Exodus story as a paradigm of political liberation and by the revival of the communitarian dimension of religion as inherited from ancient Judaism. This dimension leads us to one of the concepts most identified with liberation theology, namely “structural sin,” which summarizes the communal social and political struggle against corrupt institutions. From there, it is a short path to a discussion of these theologians’ engagement with Marxism. This question, as mentioned earlier, is also linked to Judaism, given that these theologians, controversially, saw Marx as a modern herald of the ancient Hebrew world view. This point also marks a clear difference between Gutiérrez and Miranda, as we shall see.
As I noted at the beginning of this introduction, one of the ideas of Jewish origin that most attracted our theologians was historical messianism. While this concept is implicit present throughout almost all of this study, at the end of the second section we will spotlight the way in which Gutiérrez and Miranda explicitly theorized it through a one-sided exchange with the German Jewish thinker Ernst Bloch. The possibility that Bloch articulated, of reshaping the present in light of a not-yet-realized future utopia, informed both Gutiérrez’s and Miranda’s attempts to confront the traditional Catholic messianism based on spiritual salvation, replacing it in Miranda’s case with an engagement with political revolution and in Gutiérrez’s case with a grassroots model of basic church communities. For both of them, the result of the messianic process is a fully religious society in which faith in Jesus overrides all secular areas of life. In such a society, there is no place for any Other, including Judaism and contemporary Jews. This tension, uncovered here for the first time, explains the title of the whole section: “Judaism without Judaism,” an expression borrowed from David Nirenberg. 

Scannone and the Politization of Levinas’s Other 
This last point leads us to the third section of this work, which concentrates on the question of the Other. The first part of it deals with this issue in the exchange between Juan Carlos Scannone and Emmanuel Levinas, while the second part deals with its implications for the processes of colonization and evangelization that shaped the Latin American continent over the last five hundred years. As in the previous section, the methodology here is historical research using primary and secondary sources, combined with theological and philosophical textual work. In addition, while most of Scannone’s personal archive was not yet open to the public when I approached it in 2021, I was fortunate enough to obtain special access to a few folders with notes for courses that Scannone kept in his room, as well as to his personal copy of Levinas’s Totalité et Infini. I use part of this material here to shed more light on Scannone’s assimilation of Levinas.
I begin this section, then, with the emergence, in the early 1970s, of the Argentine version of liberation theology, known as “theology of the people.” This theology concentrates more on the cultural aspect of Latin American identity than on its economic or political aspects. In the 1970s, a historical situation in which Argentina was experiencing a grave political crisis, manifested in extreme violence that strongly divided the country, Juan Carlos Scannone attempted to develop a theology that would give full expression to the Catholic, national, and popular character of the Argentinian people, “national” and “popular” being two of the words most identified with the Peronist ideology. Scannone’s work leaned, among other things, on Levinas’s articulation of the Other, although Scannone assigned it a populist meaning that was far removed from Levinas’s original intention, a distance that has been ignored by scholars and that I address here. Scannone’s theology may be summarized as an attempt to intertwine two opposing world views: Heidegger’s ontology of rootedness and Levinas’s phenomenological ethics. The clash between Scannone’s and Levinas’s outlooks is especially visible in their 1981 meeting, analyzed here for the first time, which demonstrates a tragic communication gap in which the two become another tragic couple in a long chain of historical exchanges between Jews and Jesuits.[footnoteRef:106] [106:  Robert A. Bernauer and James Maryks, ed., “The Tragic Couple”: Encounters Between Jews and Jesuits (Leiden: Brill, 2014).] 


The New Evangelization of Latin America
There is yet another gap that separates Levinas from Scannone and the other liberation theologians. While the message of Totality and Infinity is that religion and politics are two different realms that should not be mixed, our theologians believed that what would bring not only spiritual but also political liberation to the Latin America people was a new evangelization of the continent, inspired by the first evangelization of the continent in the sixteenth century and, especially, by one of its protagonists, Fray Bartolomé de las Casas, who embodied the Hebrew-Semitic message in his actions against the imperial forces of colonization. 
A brief comparison of the processes of colonization and evangelization in North and Latin America will reveal that, while such a separation between religion and politics, or between church and state, might suit the North, the structure of Latin America could never allow such an alternative. This comparison also leads to an important discussion on the role of empire in the messianic process in these two different American models. Furthermore, following the same Levinasian model used by our theologians, we will see that there is an act of colonization inherent in the process of evangelization that makes such a separation impossible. 
 
The liberation theologians whom I study here saw Latin America as a messianic space and a fertile ground for the Hebrew-prophetic spirit of Catholicism, a spirit that would foster the liberation of its people. The set of values involved in that Hebrew-prophetic vision was intertwined with the process that those theologians imagined to be necessary for reshaping the Catholic identity of the Latin American continent. However, after replacing the image of the biblical people of Israel with the Latin American peoples, these theologians found no further role for Judaism or the Jewish people. Despite the popularity that liberation theology still enjoys in both the popular consciousness of Latin American peoples and in academia, the relation of this trend to one of its main sources, as well as the tensions this relationship provoked at the very basis of this fundamental project, has been a blind spot in scholarship. The present study is committed to illuminating that blind spot. 
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